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FOREWORD
(TO THE ORIGINAL 1966 EDITION)

As one of the few Indian scholars of philosophy who in modern times
have lived and studied in China, Dr. Krishniah Venkata Ramanan is
unusually qualified to’undertake the study here presented, based on the
Chinese version of a siitra commentary of which the Sanskrit original
has long since vanished. He has left for another occasion his reasons for
accepting the traditional but questionable ascription of the commentary
to Nigirjuna, believing the identity of the author immaterial to the
present purpose— ‘to give as far as possible an objective and complete
picture of the Midhyamika philosophy as it can be gathered from the
whole of this text.”

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

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

the understanding of Asia’s cultural tradidons wherever the book is
read.

GLEN W. BAXTER
Acting Director
HARVARD-YENCHING INSTITUTE

Cambridge, Massachusetts
March, 1965
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PREFACE

The present work as indicated in the title is devoted primarily to a
study of the Maha-prajiaparamita-Sastra (KBER, T. 1509, vol XXV,
pp- $7a-756¢) (abbreviated in the present work as the Sastra) which is
a commentary on the Prajfiaparamita-siitra of 25,000 gathds, the Pafi-
cavith$atisahasrika Prajidparamita. The Sastra is the most comprehensive
work of those traditionally attributed to Nagarjuna, the well known
teacher of the Madhyamika philosophy or the philosophy of the Middle
Way. This work is lost in its original and is preserved only in its Chinese
translation. Professor Ftienne Lamotte has rendered into French the
first eighteen of the one hundred chapters (chiian) of this text (Le Traité
de la Grande Vertu de Sagesse, vols. 18 I, publ. 1944 and 1949, Bureaux
du Muséon, Louvain). It is a magnificent work that Professor Lamotte
has done, which he has furnished with co;;ious literary and historical
notes. This work of Professor Lamotte has been of great help to me.
My present work, however, is a philosophical study intended to give
as far as possible an objective and complete picture of the Madhyamika
philosophy as it can be gathered from the whole of this text.
Professor Lamotte has advanced arguments to doubt Nagirjuna’s
authorship of the Sastra. These arguments have not persuaded me and
I believe that cogent arguments can be made in favour of the tradi-
tional view. I prefer, however, to postpone such arguments to a later
date as they could not aid but would detract from the aim of the present
work, which is to set forth the basic philosophical conceptions found in
the Sastra. I hope that it will appear to the reader as it has appeared to
me that the basic conceptions of the Sdstra constitute a natural continua-
tion and development of those found in the well known works of Na-
garjuna like the Madhyamika-karika (abbreviated in the present work
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NAGARJUNA'S PHILOSOPHY

as Karika) and the Vigrahavyavartani. If so, my retaining of the tradi-
tional attribution can be justified even if one cannot settle the tangled
question of its authorship.

As Professor Demiéville has observed, this text seems to have sunk
into oblivion in India, supplanted by the texts of the quickly rising school
of Yogacara-vijiianavida.! 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-vijidnavida offered on ab-
solutist lines based on the teachings of the Buddha seems to have grown
in popularity. Hardly a reference to the Sastra can be found in the
Buddhist texts now available in their original Sanskrit versions. In China,
during the two hundred years between Kumarajiva and Hsiian-tsang
the Sdstra was much studied and was extensively in use. But after the
time of Hsitian-tsang, with the introduction of Vijfianavada it was little
regarded as a source book of Buddhist philosophy of the Mahiyina
tradition. Even where it was in use it was mixed with the constructive
metaphysical system of Yogicara-vijfianavada.

It was Kumarajiva who introduced Nagirjuna and the Madhyamika
philosophy to China. Kumarajiva was a native of Kucha born in 343/
344 A.D. of an Indian father and a mother who was a princess of the Kucha
royal family.? It was Kumarajiva’s mother who took him to Kasmir for
education in Buddhist lore, where he studied Sarvastvada under Ban-
dhudatta; three years later he was introduced to Mahiyana by Buddha-
yasas in Kashgar. The fame of Kumirajiva as a Buddhist scholar induced
the ruler of Ch’in to bring him to his country. However he was detained
by the ruler of Liang (in modern Kansu) in his capital, Ku-tsang. Ku-
mirajiva lived there for nearly seventeen years. Then in 401/402 A.D.
he was brought as a captive to the Ch'in capital, Ch’ang-an, under the
rule of Emperor Yao-hsing by whom he was received with great respect.
Kumarajiva was fifty-eight when he came to Ch’ang-an. He remained
in China the rest of his life.> The Emperor Yao-hsing not only held
him in high esteem but himself took active part in the study and transla-
tion of Buddhist texts. Kumirajiva had a great number of disciples of
whom there were ten chief ones. Among these were Seng—chao &%
(384-414), Tao-sheng #%4 (d. 434) and Scng-jui . He had also a fa-
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PREFACE

mous Buddhist scholar as his friend, viz., Hui-yiian 8 (334-416), who
was a disciple of Tao-an H% (312-385). The correspondence between
Kumairajiva and Hui-yiian is preserved in the Chinese Tripitaka: X%
K&E, T. 1856.

As a scholar, Kumarajiva’s principal work seems to have been the
translation of Buddhist texts; he seems to have written scarcely any inde-
pendent treatise of his own. We are told that he did write a text called
Shih-hsiang-lun ¥#8% (The Treatise on the Real Nature of Things) at
the request of the Emperor Yao-hsing, but it is not extant. His oral ex-
planations of the Vimalakirtinirdesa (T. 1775), however, have come
down 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.*
Kumirajiva translated several recensions of the Prajiiaparamita-siitras,
like the Paficavirsati-sahasrika, the Asta-sahasrika and the Vajracchedika.®
He translated also such important Mahayana Stras as the Vimalakirtinir-
desa and the Sirangama-samadhi, which breathe the spirit of the Mad-
hyamika philosophy. He also translated the Saddharmapundarika. All of
these works have been cited in the Sastra as authoritative. Kumarajiva
translated also texts other than those connected with the Prajfiaparamita
or the Madhyamika; Satyasiddhi$astra of Harivarman was one such.
But this he did very probably to provide a stepping stone to the mature
philosophy of the Middle Way, through its criticism of Sarvastivada.
Kumirajiva's appreciation lay in the philosophy of the Middle Way.
He was through and through a man of the prajariparamita and a follower
of Nigirjuna.

Kumirajiva translated also some texts on the method of dhydna
{meditation) and Tao-sheng, one of his foremost disciples, has been
counted as a precursor of the Ch’an (or Zen) school. The roots of this
school lay in the philosophy of prajfiaparamita and that, principally
through the Midhyamika criticism of which Nagirjuna was the un-
surpassed master. Kumirajiva translated four of the principal works
attributed to Nagirjuna, viz., the Madhyamaka-Sastra (i.e., the Madhya-
mika-karika, with the commentary of Pingala), the Dvadasamukha-
dastra, the Dasabhumi-vibhasa-sastra and the Maha-prajfiaparamita-sastra.
He translated also Deva’s Sata-dastra. We are told that he com-
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NAGARJUNA'’S PHILOSOPHY

menced the translation of the $astra in 402 and finished it in 405;® but
it is possible that he began his work while he was still in Ku-tsang.

Although it seems that Kumarajiva did not himself write much, still
under his influence this branch of Buddhist philosophy cane to be much
studied and some brilliant minds in China have left records of their
deep study of this school. Seng-chao and Chi-tsang E#& (549-623) are
preeminent among these. Chi-tsang, an important Chinese master of
the Madhyamika philosophy, has left records of extensive use of the
Sastra. KF#%E (T. 1851) (Exposition of the Meaning of Mahayina)
of Hui-yiian (523—92) also makes extensive use of this text. Hui-yiian
has arranged his exposition of the topics so as to contrast the accounts
of Abhidharma (Sarvastivada) and Satyasiddhi with the account of
Mahiyina and under the latter he cites throughout the relevant passages
from the Sastra. These works of Chi-tsang and Hui-yiian were of great
help to me in coordinating and organizing my materials. We have also
an analysis and notes on the Sastra prepared by one Hui~ying 8% (600
A.D.).?

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

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

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

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

The present attempt is to provide the materials contained in the

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

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

As the Sastra abounds in repetition it was found necessary to gather
together the relevant passages in the case of every topic, but to give
usually only one of them in the text, and furnish references to others
in the notes. In some cases wherc different passages seem to touch
different aspects of the same problem, it was found advisable to present
these passages in the text itself, eliminating repetitions as far as possible.
Again, in addition to directly citing from the text in closcly printed
passages, at times paraphrasing has also been adopted; and in this latter
casc, the translation is at times somewhat free. Passages paraphrased
have not been closely printed but at the end of 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 of technical or key terms where they were
considered to be helpful. Sanskrit terms have been introduced. As far as
possible attempt is made to give their equivalents in English at their
first appearance. It is most difficult to convey the precise sense of the
technical terms of one language in the technical terms of another; and
within the same language, the senses that terms convey differ from
system to system. It is necessary to paraphrase terms, to collect and com-
pare their different uses within the same system, and in the same text in
different contexts. Some terms indeed must just be kept untranslated.
All these methods have been adopted in the course of this work. Some
terms have been discussed, and their meanings distinguished within
the body of the text. Such are, for example, terms likc nama, laksana,
prajfia, tathata, svabhava, dharma-dhatu, bhita-koti. Of all these terms the
Sastra itself gives their different imports in different contexts and these
have been mentioned in the body of the present work. Again, terms
like graha, samjfia, smrti, viparyaya or viparyasa, ksanti, had to be men-
tioned specially and their different imports delineated in the notes.
Svabhava, literally self-being, has been rendered as “absoluteness” or
“unconditionedness,” specially in referring to sasvabhavavada, which
has been rendered here as “the error of misplaced absoluteness.” Ad-
vaya and anutpada have been rendered as “undivided” and “unborn.”
In the case of such negative expressions it is not the not-yet-divided or
the not-yet-born that is meant. The meaning is thce 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 mysclf for the understanding of the Prajfiaparamita-sastra
I first read through and compared the Chincse translations of the Mad-
hyamika-karika and the Paficavimsati-sahasrika-prajfiaparamita with the
Sanskrit originals. This has enabled me to furnish Sanskrit equivalents in
many cases for the Chinesc technical terms in the Sastra. In some cases a
single Chinese word is used in many meanings, often representing morc
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than one Sanskrit term. I have given special care to collecting and com-
paring occurrences of such terms, e.g., £, 17, ¥, %, & and #.

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

My study and translation of the Sdstra were based on the wood-
cut edition of FBFAIRERE, HHEFE, (1883/1884 A.D.). But in the final
revision of the work, the references have been made to the Taisho
edition of the Chinese Tripitaka.

The beginnings of my study of the Madhyamika philosophy datc
back to my undergraduate days in the Mysorc University in the years
1942-1943, and are due in particular to the incentive of Professor Radha-
krishnan’s presentation of the philosophy of Nigarjuna in his Indion
Philosophy, vol. 1, (George Allen and Unwin, 1923), pp. 643-669. |
continued my studies at the Benares Hindu University under his guid-
ance. I wish to acknowledge here my deepest sense of gratcfulness to this
great teacher for the immensc help and encouragement I have obtained
from him. I found Professor Stcherbatsky’s Conception of Buddhist Nir-
vana, which embodies a translation of Chapters 1 and XXV of the
Karika with Candrakirti’s Prasannapada, of considerable help in my
early stages. My study of the Chinese Buddhist texts began in China,
when I was a Government of India Research Scholar at the National
University of Peking in the years 1947-1949, under the guidance of
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Professors T’ang Yung-t'ung #M% and Wang San-ti'en E#%H. Pro-
fessor Wang San-t’ien was particularly helpful to me in my study of the
different commentaries on the Madhyamika-karika, preserved in the Chi-
nese Collection. My work on the Prajiiaparamita-sastra started in Vis-
vabharati University, early in 1950, under the encouragement and guid-
ance of its late Vice=chancellor, Dr. P.C. Bagchi. The major portion of
my work was done under him and I regret that this work could not
be completed during his life-time. I was able to give further-shape to
this work when Professor S.N. Bose who succeeded Dr. Bagchi as the
Vice—chancellor of the Visvabharati University, very kindly took the
initiative to get me relieved of my teaching work for several months
until I left for the United States for study as a Visiting Scholar at the
Harvard-Yenching Institute. I am deeply grateful to Professor S.N.
Bose for his very kind help. Also my sincere thanks are due to the
members of the department of philosophy of the Visvabharati Univer-
sity, including its chairman Dr. Kalidas Bhattacharya, for the readiness
and goodwill with which they shared among themselves the teaching
work that should have been allotted to me during those months.

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

This work was originally submitted and approved for the degree of
Doctor of Lettcrs of the Visvabharati University. I am most thankful to
Prof.W. Licbenthal who was till recently the Visiting Professor at the
Visvabharati University, to Prof. W.T. Chan of Dartmouth College;
New Hampshire and to Prof. T.R.V. Murti of the Benares Hindu
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THE MAHA-PRAJRAPARAMITA-SASTRA






CHAPTER I

INTRODUCTION
Section ]

LIFE AND WORK OF NAGARJUNA

Life of Nagarjuna: While Nagarjuna as a Buddhist philosopher has few
equals in the history of Buddhism, there has been harldly another per-
sonality so elusive as his. The tendency to mystify and build stories of
embellishments around a momentous personality seems to have reached
its zenith in his case. It is therefore not strange that eminent scholars like
Professor Max Walleser should strike a very skeptical note not only in
regard to the different and somctimes conflicting traditional accounts
of the life and work of this Buddhist master but also in regard to the
very: question of his having ever existed.! However, works like the
Madhyamika-karika testify by their very existence to the historicity of
their author who is undisputedly known as Nagarjuna, the great Bud-
dhist philosopher who trod the path of prajfiaparamita® and wrote even
the Karika in order to expound the basic teachings of the Prajiiaparamita-
sitras.® Furthermore the recent archacological discoveries at Amaravati*
corroborate to some extent certain broad facts about Nagarjuna’s life
on which his traditional biographics agree,® these facts being his friend-
ship with a Satavihana king and his having spent the latter part of his
carcer in the monastery built for him by this king at Bhramaragiri
(Sriparvata).®

All the biographical accounts of Nigirjuna, 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 of his premature death at the age of seven which
the astrologers had predicted of him. However, the boy escaped from
this fate, so these sources say, by entering the Buddhist Order and
practising the aparimitayurdharani according to the instructions of his
teacher Rihulabhadra (or Sardha) at Nailanda.” Kumarajiva is at vari-
ance with this account. He tells us that Nagarjuna was overpowered
with lust and passion in his early days, seduced women in the royal
court by the use of the art of invisibility and only narrowly escaped
death at the hands of the guards at a touching moment. This stirred
him deeply and awakened him to the truth that the origin of suffering
is passion. Thereupon he entered the Buddhist Order and studied all
the Buddhist texts that were available to him; and not being satisfied
with them, he wandered in search of other texts.® The ‘prevailing’
tradition which he could readily obtain was presumably Sarvastivada
and Nagiarjuna’s deep study of it is beyond doubt. This is amply borne
out by his penctrating understanding and searching criticism of this
school in his Karika.® All the accounts of his life, speak of his having
obtained the Prajiaparamita-sitras (Kumarajiva’s Vaipulya-siitras) from
a Niga'® and these texts satisfied so deeply his quest for “other teach-
ings” of the Buddha that he devoted his whole life to teach and pro-
pagate the profound truths contained in them.

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

Nagarjuna and the Nagas: As regards the Niga from whom Nigar-
juna is said to have obtained the Prajiidparamita-siitras, Kumarajiva
speaks of the Naga chief (Mahaniga) who led him into the sea and
opened up for him the “Treasury of the Seven Jewels” (Saptaranakosa).
Nagarjuna read the Vaipulya (Mahdyana) Sitras which the Mahanaga
selected for his reading, and having read them he deeply penetrated
into their meaning. He told the Mahanaga that what he alrcady
read there was ten times of what he had read in Jambudvipa and
eventually brought away with him a boxful of them.'® 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 Prajiia-
paramita-satras of 100,000 gathas.'* The tradition that Nagarjuna
brought these Siitras from the country of the Nagas may be taken as
pointing to the preservation of another tradition of the Buddhist
teaching in the South, different from those that were prevailing in his
time in the North, and it bears on the fact that from his time onwards
the Prajfiaparamita teaching came to overshadow more and more the

other lines of Buddhist philosophy.

Nagarjuna and the Satavahanas: The Sitavihana king who is stated to
have been the great friend of Nagirjuna and to have built the monaste-
ry for him in Sriparvata seems to have been a breakaway from the
faith of his forefathers, viz., the Buddhist faith; and to him Nigirjuna
wrote letters of admonition.'” This royal friend is reputed to have been
the “lord of the three scas.”*® The king was presumably Gautamiputra
Satakarni who is called the only “brahmana” in his lineage as well as
“the lord of the three seas” in the Nasik Edict issued by his mother
Balaéri.*® This is the king that won a victory over Ksaharata Nahapana,
and this victory was proclaimed in the Edict issucd from the king’s
victorious camp in the year 18 of his reign.?

Two dates are held out for Gautamiputra Satakarni who ruled for
twenty-four years, viz., the first quarter of the second century or the
last quarter of the first century of our era, depending among other
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things, on the question whether the year 46 in the reign of Nahapana
with which the year 18 of Gautamiputra coincides is taken as referring
to the Saka era or simply to one of his regnal years. Those who accept
the year 46 as referring to the Saka era assign this Edict of victory to
124 A.D. and consider Gautamiputra to have reigned from 106 A.D. to
130 A.D.2! While the earlier date is upheld by Professor K.A.N. Sastri
who places Gautamiputra in 80-104 A.D.,?? the later date is upheld
among others by Dr. H.C. Raychaudhuri.?® And those who subscribe
to the later date of Gautamiputra subscribe also the later date of Hila.
As to the intervening years between the two kings, the Puranas mention

it as fifty-five or sixty years.?*

Nagarjuna and Kaniska: Hstian-tsang mentions Nagirjuna as a con-
temporary of Asvaghosa who is himself mentioned as a contemporary
of Kaniska.2® He recounts a tradition according to which Nagarjuna is
considered as the sun shining in the west, one of the four suns that il-
lumined the world from the four directions.?® A late Indian text,
Rajatarangini of Kalhana, speaks of Nigirjuna as a contemporary of
Huska, Juska and Kaniska.?” Huska and Juska are probably Huviska
and Vajeska, the contemporaries of Kaniska II, who was ruling in the
years 41 after the accession of Kanigka .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 of Kaniska II.

The Sdstra mentions several times the Abhidharma-vibhdsa-sastra (or
simply Vibhasa), a fundamental text of the Sarvastivadins.?® It is Hstian-
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 commentarics, one
of which was the Vibhasa, which is a commentary on the Jiianaprasthana
of Katyayaniputra.?** The Council, he tells us, met at the initiative of
king Kaniska and under the leadership of Pariva.?® A slightly carlicr
authority, Paramartha, gives us a different account. The Council, ac-
cording to him, met at the initiative of Katyayaniputra and it accom-
plished the work of not only composing the Vibhdsa as the commentary
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to Jiianaprasthana but also of compiling the latter text. On the suggestion
of Kityayaniputra, 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
Vibhasa. Asvaghosa is said to have participated in the Council.®* Para-
mirtha was conveying to his readers a tradition about an event that
happened at least four hundred years before him but with this the
tradition of Hsiian-tsang is at variance. It is possible that a Council was
held during Kaniska’s time, and it is possible that there was a gathering
of the teachers of Sarvastivada who worked for many years and com-
posed Vibhasa as a commentary of the text that was already there before
them, viz., the Jiianaprasthana. It could hardly be that the same Council
composed of five hundred Arahats and five hundred bodhisattvas sat
for several years to compile Jiianaprasthana and sat again for twelve
years and composed the Vibhdsi. Paramirtha may have been mixing
up the later work of the disciples of Katyayaniputra with the work of
Kityayaniputra himself. That this was in all probability the case is borne
out all the more clearly by what the Sastra has to say. It tells us that a
hundred years after the Buddha, in the time of Adoka (it must be Kala-
$oka) there was a Council and thereafter there grew up the different
schools. From then on gradually the dissensions grew and when it
came to the time of Kityayaniputra who was himself a very clever and
well read brahmin, he attempted to interpret the teachings of the Bud-
dha and so he wrote the Jiianaprasthana. Later his disciples wrote the
Vibhas in order to make the text clear to the less intelligent.?® In this
account of the Sastra we have the sequence of Jiianaprasthana and Vibhasa
which is missing in Paramartha while at the same time we have the ad-
vantage of not having to supposc that a thousand people sat together
for over twenty years working on these two texts. We have no reference
to Kaniska at all. This does not deny the possibility of a Kaniskan
Council, but this bears out that the mention of the Vibhasa in the Sastra
need not by itself lead us to think that it is posterior to the Kaniskan
Council. It is possible that a Vibhasa was there alrcady which came to
be redacted and recognized there.
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Still we may not doubt Nigarjuna’s contemporancity with Kaniska I.
And if the later date be accepted for Gautamiputra, it is possible that
a considerable part, if not the whole of his reign, coincided with the
later years of Nagarjuna. How much advanced in age was he when
Gautamiputra came to power? If Hila is also to be considered as a con-
temporary of Nagarjuna and if the intervening period between Hala
and Gautamiputra is to be accepted as fifty-five or sixty years, certainly
Nagirjuna must have been quite advanced in age when Gautamiputra
came to power, well beyond cighty. 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 Nagirjuna was a friend for a long time
with the same king to whom he wrotc the letters of admonition, not-
withstanding the possibility of his having becn contemporaneous and
fricndly with a number of Satavahana kings, then he might have well
lived up to the cnd of the reign of Gautamiputra. In such a casc it may
be surmised that he lived a fairly long life, perhaps a hundred years.
Even so, it scems that nothing dcfinitc could be said about the date of
Nigarjuna at least as long as the dates of the kings in the Sitavihana
lincage remain unsettled, especially of thosc kings with whom he could
be rcasonably held to have been contemporaneous. Accepting tentative-
ly the later date for Gautamiputra and reckoning with the possibility
of Nagirjuna’s being contemporancous not only with him but also
with Hila, it could perhaps be taken as a highly probable working
hypothesis that the upper and the lower limits of the philosophical
activity of Nigirjuna lay somewherc between so A.p. and 120 A.D. If
the carlier date is to be accepted for Gautamiputra, thesc limits have to
be pushed back by about twenty years. The period between so A.p.
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 of these kings.

Nagarjuna’s sources: Wc have seen that it is to the exposition of the
teachings of the Prajiiaparamita-sitras that Nigarjuna set himself. These
Siitras cmbody the central tcaching that the ultimate nature of the
determinate is itself the unconditioned reality—that in the ultimace
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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 of things has, in regard to determinate ex-
istence, which is the mundane truth, the essential import of the skilful-
ness of non-clinging, not clinging to the determinate as ultimatc in its
determinate nature. Undivided being (advaya-dharma) and the skilful-
ness of non-clinging (anupalambha-yoga) constitute practically the heart
of the Prajiiaparamita-sitras, and in them Sinyata® becomes the over-
arching concept as the most felicitous means of conveying their basic
teachings in all their different aspects. The universal compassion of the
wise comes to be emphasized as the necessary import and hence the
invariable accompaniment of the wisdom that is séinyata. Perfect wisdom
and universal compassion come to be emphasized as the two inalienable
phases of the integral course of the lifc of the wise. The skilfulness of
non~clinging as the way of §inyatd, in life and in understanding, comes
to receive great emphasis.

The earliest recension of these Sitras may have been in existence
about a century before Nagarjuna;** and the credit of bringing them to
prominence by laying bare their profound teachings belongs to him.?*
The depth of insight, the rigour of logic and the felicity of expression
which he brought to bear upon his work as a teacher of the Great Way
(Mahayana), the way of the perfection of wisdom (prajfiaparamita),
made a revolution almost startling in the history of Buddhist philosophy
and influenced profoundly the subsequent philosophical thinking both
within and outside the Buddhist fold. Although he is said to have
brought from the country of the Nagas the Prajfiaparamita-sitras in
100,000 gathdas, the recension of which the Sastra is the commentary
is that of 25,000 gathas which seems to havce been an abridgement of the
former.3¢ It is possible that he himself had a hand in settling the reading
of the abridged version. Nagirjuna must have taught these Siitras for
many, many years, practically till the very end of his career.

Besides the Prajiidparamita-sitras, Nagarjuna had quite a number of
other Mahayana-siitras before him, some of which must have influenced
him profoundly in sharpening and giving shape to his philosophical
thinking.” One such is that small but exceptionally profound and cx-
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traordinarily absorbing Sitra, the Vimalakirti-nirdesa.®® This Sitra is
full of the spirit of the philosophy of the absolute, the a.vaya-dharma.
It is equal in profundity to the Prajfiaparamita-siitras and at the same time
free from the repetitions and the excessive emphasis on the negative
import of $inyatd in which the latter abound. The Vimalakirti-nirdesa has
a deep touch of humanity about it which spcaks of the essence of the
Grea: Way. It sets forth the import of 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 of the highest truth,
is itself Nirvana. Again, while the spcakable is the determinate, silence
is the highc‘st truth for the wise, who yet speak of the unspeakable, by
virtue of their skilfulness of non-clinging and lead people by means
of the determinations of thought to what lies beyond them. The Sastra
quotes several times from this grand Siatra.®® Saddharmapundarika,
Aksayamati-pariprecha, Sirargama-samadhi are some of the important
Mahayana-siitras which find frequent mention in the Sastra. All these
Siitras, in one way or another, set forth the basic teaching of the Great
Way, viz., the ultimate truth of the undivided being and the wayfaring
by non-clinging. One has to note also the influence on Nigarjuna of
the Kasyapa-parivarta which has for its central theme the Middle Way
(madhyama-pratipat), the Way that transcends the extremes which are
falsifications and sees things as they are (dharmanam bhiita-pratyaveksa) .+°
We have a commentary attributed to Nagirjuna on “The Sitra on the
Ten Bhimis” (Dasabhimika-siitra). Only a fragment of this text has
come down to us in its Chinese translation.’ The commentary has
citations from the Karika and breathes the spirit of the philosophy of
the Middle Way not only in its use of the negative arguments, but in
laying bare how the factors of the Way come to be cultivated in the
light of siimyata.** It may also be noted that the Sastra frequently uses
citations from the Agamas*® which it considers, in keeping with the
spirit of Mahayana, as genuine tcachings of the Buddha and specially
intended for those who tread the Way of the Hearers (the Sravakaydna),
the Small Way, and as not without the deeper truths of things.
Nagarjuna’s immediate interest scems to have been to set in order

the spiritual life of 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 of contention and quarrel. The
synthesis that he achieved was essentially one of reyivifying the original
insight of the Master, viz., the insight of the Middle Way, the way that
is all-comprehensive and hence above contendon. It is the Buddhist
schools, especially the Sarvastivadins, that keep his attention engaged,
and almost all that he wrote had an immediate, direct, bearing on
their doctrine of elements. The Sastra refers to the non-Buddhist schools
but rarely. Of these, it is the Sarikhya and the Vaidesika that provide
the specimens respectively of clinging to identity and difference and
the existence and the non-existence of the effect in the cause as well
as of holding fast to the belief in the multiplicity of separate entities,
I-substances.** The Karika refers to the imagination that there is an
impervious core of personality, essentially unrelated to deeds and their
consequences and yet somehow attached to them, eternal and all-per-
vasive and yet somehow migrating from one set of constituents to
another.*3 It is these tenets of the Saiikhya and the Vaidesika that become
the objects of frequent criticism at the hands of the Buddhist thinkers
and it is not difficult to see that their arguments are patterned after
Nagarjuna’s.

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

The works of Nagarjuna: Kumirajiva's biography of Nigarjuna
mentons five kinds of works as his: I) Upadesa in 100,000 gathas, 1T)
Buddhamargalankara-sastra, the Treatise on the Factors of the Way of
the Buddha in 5,000 gathas, 1) Mahakarunopaya-sastra, the Treatise
on the Skilfulness of Great Compassion, in §,000 gathas, IV) the
Madhyamaka-$astra, the Treatise oa the Middle Way, in soo gathds and
V) Akutobhaya-sastra, the Fearless Treatise, in 100,000 gathas. The bio-
graphy mentions that the Madhyamaka-{astra is contained in the Akuto-
bhaya-Sastra.*® Of these the Madhyamaka-sastra is the Karika 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.®® The Buddha-
margalarikdra-sastra has by its dtle a clear suggestion that it has a bear~
ing on the Dasabhimika-sastra. While it is difficalr to say what the
Akutobhaya-sastra stands for, it may be noted that the Tibetan Collec-
don has a commentary on the Kariki by the name “Akutobhaya”
attributed to Nigirjuna.®® Nothing can be said about the Mahakaruno-
paya-Sastra. It is quite likely that some of these titles refer more to
classes of texts than to individual texts.

The Chinese Collection gives several works as Nagirjuna’s.®? Of
these T. 1572, Aksara-sataka, is a work of Aryadeva and not of Nagar-
juna.s® T. 1576, Mahayanavirisika, is considered to be probably a
work not of our Nigirjuna but of a later person of the same name.
T. 1616, Astadasa-sinyata-sastra, is a treatise of the later school, the
Vijfiaptimitrata Siddhi, and is definitely not by Nagarjuna, the Ma-
dhyamika Philosopher.®® T. 1662 is the Bodhicaryavatara of Santideva
and- is not a work of Nagirjuna. T. 1632, Updyahrdaya, is also con-
sidered not to be a work of Nagarjuna;®® it has hardly any bearing on
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or reference to the principal theme of Nigarjuna's works, viz., Sinyata
and the Middle Way (madhyama pratipat). Nigarjuna’s authorship of
T. 1661, Laksana-vimukta-bodhi-hrdaya (citta)-sastra, and of T. 1676,
Mahapranidhanotpada-gatha, is doubtful. T. 1668, Mahdyana-vyakhya-
dastra, is a work on Yogicira-vijiianavida and is not of Naigirjuna,
the Madhyamika philosopher.®” T. 1671, BEETAHRME, a compila-
tion of Siitras attributed to Nagarjuna, does not seem to be the work of
a Midhyamika. It has no bearing on the Siinyata or the Middle Way.
It seems to be a collection of siitra passages on moral precepts. T. 1420,
Nagarjuna-paficavidya-$astra, is a late Tantric text and is not a work of
Maidhyamika philosophy.

Some of the texts listed as Nigirjuna’s in the Chinese Collection
have already been referred to above. These are: 1) Madhyamaka Sastra
(Médhyamika Karika) with three commentaries: I) Prajiianiila of Pin-
gala, 1) Prajfiapradipa of Bhavaviveka and Ill) Mahayana-madhyama-
kadarsana-vyakhya-astra of Sthiramati;*® even Madhyamakanugama-
fastra of Asafiga was in all probability intended by him as a commen-
tary on this text;* 2) Vigraha-vyavartani which includes the author’s
own vrtti;*® 3) Maha-Prajiiaparamita-sastra (T. 1509) and 4) Dasabhiimi-
vibhasa-sastra.®* s) Suhrllekha and 6) Ratnavali which as we have seen
are Nigirjuna’s letters to his friend, the $3tavihana king. have their
transladions in Chinese.®? In addition, we have in the Chinese Collec-
tion these works which are attributed to Nagirjuna and the nature of
which seems to be in keeping with the attribution: 1) Prafityasamut-
pﬁda-hrdaya-s’&stra 83 2) Dvadasamukha-sastra,®* 3) Mahayanabhavablieda-
Sastra (Bhava-sankranti-sastra) % 4) Yuktisastikd,*® s) Ekasloka-sastra,®’

6) Bodhisambhara-$astra®® and 7) Dharmadhatu-stava.®®

Of these some are available in their Tibetan versions in the Tibetan
Collection of the Buddhist Canon.” Some of these are, as in Chinesc,
different commentaries of the same text separately listed. Of the three
commentaries available in Chinese on the Karika, Bhivaviveka’s
Prajndpradipa (3853, 3854) is available in Tibetan with a Tika (3859) that
is not available in Chinese. In addition, the Tibetan Collection has two
important commentaries on the Karika which are not available in Chi-
nese: 1) Buddhapalita’s vreti (3842)7! and II) Candrakirti’s commentary

35



NAGARJUNA'’S PHILOSOPHY

(3860). Of these two, the latter is the Tibetan version of the original
Sanskrit Prasannapada.” Of the works available in Chinese, we have
the following in Tibetan also: Vigrahavyavartani (3828) with its vreti
(3832); Pratityasamutpada-hrdaya-karika (3836) and its commentary
(3837). Bhavasankranti (3840) is available in Chinese but its Ttka (3841)
is not there; similarly Yuktisastika (3825) is available in Chinese but its
commentary by Candrakirti (3864) is not found there. But neither
Vaidalya of which Sitra (3826) and Prakarana (3830) are separately
mentioned, nor Sunmyatasaptati®® (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 of Deva and
3835 is its commentary; Abodhabodhaka (3838) is of 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 Vigrahavyavartani with Nigarjuna’s
own vrtti. Besides, we have in Sanskrit, Ratnavali edited by Prof. G.
Tucci who has also edited two of Nagarjuna’s devotional verses (stava),
Niraupamya-stava and Paramartha-stava in their original ‘Sanskrit wvar-
sion.” One of these, Niraupamya-stava, along with three others, Lo-
katita, Acintya and Stutyatita, have been retranslated into Sanskrit from
Tibetan by Prabhubhai Patel.”® Recently Sjt. Sunitkumar Pathak of
Visvabharati University has retranslated from Tibetan into Sanskrit a
text, Aryadharmadhatu-garbha-vivarana,” which is attributed to Nigar-
juna. It purports to expound the links in the course of phenomenal
existence, and has close and unmistakable affinity with the relevant
portion of the Sastra. It is probably a work of Nigirjuna. Nagirjuna
is known to have compiled a collection of Sitras (Sitra-samuccaya)™
which of 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 of the Sarvastivada doctrine of elements:

1) Madhyamaka-$astra (Madhyamika-karika); 2) Vigrahavyavartans; 3)
Ekasloka-sastra and 4) Dvadasamukha-Sastra. ) Swnyatd-saptati also per-
haps belongs to this class.
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II. Texts chiefly expository:

1) Pratityasamutpada-hrdaya-sastra is an exposition of the twelve-
linked chain of the course of phenomenal existence, which constitutes
the subject matter of Karika XXVI; 2) Yukti-sastika 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.

IIl. Commentaries or/and Records of Oral struction (Upadesa) :

1) Mahaprajfiaparamita-sastra and 2) Dasabhiimi-vibhdsa-Sastra are the
two important works that belong to this class; 3) Bhavasarikranti-sastra
and 4) Arya-dharmadhatu-garbha-vivarana also perhaps belong here; )
perhaps Vaidalya which has a Sitra and a Prakarana also belongs here.

IV. Devotional verses:

1) Niraupamya-staa, 2) Lokatita-stava, 3) Acintya-stava, 4) Stutya-
tita-stava s) Paramartha-stava, and 6) Dharmadhatu-stava.

V. Letters:

1) Suhrllekha and 2) Ratnavali.

VI To these there can perhaps be added the Collection of Sitras
(Sitra-samuccaya) on the authority of Santideva’s Bodhicaryavatara; the
work is however not extant.”

Section 11

THE BASIC CONCEPTIONS IN THE
PHILOSOPHY OF NAGARJUNA

Nonexclusive understanding as the root of the skilfulness of non-clinging: It
appears that, when Nigirjuna approached the main philosophical
teaching of the Buddha, he was confronted with a multtude 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 Nigarjuna on non-conten-
tiousness (anupalambha,) which he regarded as belonging to the very
heart of the Buddha’s teachings. There is also the explicit reference in
the Sastra to the prevailing attitude of contention among the Buddha’s
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followers which vitiated the atmosphere and constituted an obstruction
to clear understanding.®® To Nigarjuna 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).®* By this His followers were practically
shutting themselves out from the richness inherent in His teachings, and
were hardly taking seriously the fact that He taught one and the same
truth differencly to different people. To be aware of the possibility of
different formulations of one and the same truth from different stand-
points is to rise above the exclusive clinging to any one of these formula-
tions as absolutely- true. This is the non-exclusive understanding that
lies at the root of the Buddha’s skilfulness. That he had this skilfulness
His disciples readily agreed; but-its significance they seem hardly to
have appraised. On the contrary they had set aside this basic truth
which belonged to the very heart of the Way He showed.

The tendency to seize is the root of conflict and suffering: This situation
seems to have provided for Nigirjuna but one instance of the inveterate
tendency of the human mind, the tendency to cling, to seize. This
tendency, which functions under a false imagination and not on right
understandmg, is the root of suffering in life and of dead-ends (anta)
and conflict in understanding.®? By seizing the relatively distinct as
absolutely separate one is never able to regain the dynamic, organic
relatedness in which the richness of life consists.®® Again, setting out to
provide an intelligible account of the meaningfulness of life he who
involves himself in dead-ends really ends in self~ontradictions.

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

In right understanding (dharmanam bhitapratyaveksd) not only there
is revealed the determinate as determinate but there is revealed also in
it the indeterminate or the unconditioned as distinct from the determi-
nate.®® But if one were to seize in turn the distinction of the determinate
and the indeterminate as an absolute separateness, that again would be
to commit once more the error of clinging. The determinate is not
a self-being; it is not only essentially related to all the other things in
the world which are also specific determinate entities, but as a determi-
nate entity it has its being only in dependence on the indeterminate.
Pratityasamutpdda, conditioned .or dependent origination, which means
the essential reladvity of thmgs has its bearing on the determinate entity
not only in regard to its arising from the complex of causal factors, but
also in regard to its essentially dependent nature, viz., its dependence
on the independent, ultimate, reality.®® It is a basic conception in the
philosophy of Nigarjuna that while the indeterminate reality is the
ground of the determinate entties, it is only the ultimate nature of the
latter themselves and not another entity apart from them.®’

The ultimate nature of man is the undivided being: In regard to the
nature and destiny of the human individual, this has the profound signi-
ficance that man as a specific, determinate individual is not absolutely
confined to his determinate nature. As an individual man is essendially
related to the rest of the world. He is also not apart from the indetermi-
nate reality which is the ultimate ground of his very being. And 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 (4inyatd), which is the thirst for the real, Nigarjuna
would say, lies in the realization of this real nature of 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. What 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, Nagirjuna would say, and in this rise consists the
fulfillment of the thirst in man.

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

Prajiia as the principle of comprehension is the Middle Way: The under-
standing that is the consummating phase of criticism is appreciative of
the unique nature and value of every specific standpoint, and yet is
not confined to any one point of view. This is a comprehensive under-
standing inclusive of the several standpoints on the same level as well
as of the different levels of understanding.®® 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 of the
Middle Way by prajiia. As the principle of comprehension it is the
Middle Way, the way that rises above exclusiveness. In it there is no
rejection of anything except the imagination of absoluteness in regard
to what is only relative. As Nagarjuna says in the Karika, “Everything
holds good in the case of one who is in agreement with Sinyara..’®®

In this philosophy of the Middle Way, 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 of the ultimate reality. “The
ultimate truth cannot be taught,” says Nigarjuna, “except in the con-
text of thesmundane truth, and unless the ultimate truth is comprehend-
ed, Nirvina cannot be realized.”*® But clinging to the specific con-
cepts and conceptual systems as absolute is rejected. A view, a specific
conceptual formulation is, at root a unique way in which one seeks to
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give expression to the sense of the unconditioned, on the plane of the
determinate, by way of the ever-increasing, ever-enhancing, under-
standing of and the establishing of a unity with the rest of the world.
This is the growth which one achieves in respect to one’s being in the
world. This everyone does in his own way, from his own specific
standpoint which embodies its own perspective.” The rejection of views
which is an essential point in the philosophy of the Middle Way means
that no specific view, being specific, is limitless, and no view, being a
view, is ultimate.®? The ultimate truth is not any “view.”’®3 “Silence is
the ultimate truth for the wise.”** And yet, the ultimate truth can be
and needs to be expressed from the mundane standpoint.®® This is the
standpoint of man as a seJfconscious individual striving through
thought and action to give expression to the deepest sense in him; viz.,
the sense of the real.

To elucidate the sense of the real is the mission of the Madhyamika: The
sense of the real, with its import that the conditioned is -distinct from
the unconditioned and further that the real, ultimate nature of the con-
ditioned is itself the unconditioned reality is the minimum presupposi-
tion of all endeavour of man and its elucidation is the primary function
of philosophy. All the specific formulations of conceptual systems are
secondary to and are based on it. Even the attitude of refraining from
constructing any system is ultimately based on this basic truth. However
one may put it, this is the truth of the ultimacy of the unconditioned.
This is the basic import of self-consciousness, the fundamental insight,
the timeless truth, the eternal light in the heart of man.?® It is therc only
to be “discovered,” to be realized. This isnot a presupposition put forth
for later corroboration, but the insight that is the ultimate foundation
of 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 of his very being.

It is this ultimate truth that the Madhyamika, the traveller on the
Middle Way, has sought to lay bare. His claim that he has no position
of his own®’ means that this basic truth, which he lays bare is not any-
thing exclusively his own but is in the possession of every self-con-
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scious individual. One can see it if one develops an eye to see it and it
is his mission to enkindle this insight. His rejection of views does not
mean that he is opposed to building systems; he would himself formu-
late specific systems, not to cling to them, but to use them as ahelp to
those who are in need of them. That he does not have any position of
his own means that he does not seize any 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 ($anyata), the Madhyamika would say, is of the
very nature of wisdom (prajiia). Rejecting the error of misplaced ab-
soluteness, he reveals the conditioned as conditioned and the uncondi-
tioned as unconditioned. In this he is doing just what the sun does; the
sun does not make the high low or the low high, but just reveals the
nature of things as they are, the low as low and the high as high.?®

The place of the Karika and the Sastra in the total system: In the Karika
itself one finds practically all the principal conceptions in the philosophy
of Nagirjuna. -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 absolutenéss of specific views and of
particular entities is assumed for the sake of argument and the con-
clusions that naturally follow from such a position are exposed, which,
on account of the absurdity of the initial assumption, are bound to be
absurd. Thus the imagined absoluteness (sasvabhavatva) of what is
only relative is rejected and at the same time relativity (nailisvabhavya)
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 finyata in reference to the mundanc nature of things.
In the Karika, pratityasumutpada (conditioned origination), Sinyatd,
upadaya-prajiiapti (derived name) and madhyama-pratipat (the Middle
Way) are expressly declared as synonyms.®® Herc one finds further
that the relativity of the relative is not its ultimate nature; to cling to
Sinyata or relativity as itself absolute is the most serious of errors.'®®
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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.' “That which is of the nature of coming and going,
arising and perishing, in its conditioned (mundane) nature is itself
Nirvina in its unconditioned (ultimate) nature.”1°? This means that the
tnconditioned reality is the ground of the conditioned, contingent
entities; that is ‘he reality and these constitute the “appearance.”
Throughout the Karika, there is implied the sense of the unconditioned,
the thirst for the real in man; it is the misapplication of this sense of the
real that results in the error of false realism (sasvabhava-vada).

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

What we do miss in the Karikd is an emphasis on and a detailed ac-
count of prajfia as the principle of comprehending the different levels
of understanding. We do not have there an analysis of error and its ways
in regard to the mundane and the ultimate truths. There is no specific
attention drawn in the Karikd to the thirst for the real in man nor any
emphasis on the real as the ground or as the immanent reality of the
determinate. We also miss in it an account of the course of wayfaring
in the various aspects of the Way, with the skilfulness of non—linging.
It is precisely these that are brought to light in the Sastra, the first thirty-
four chapters of which practically set forth all the essential elements in
the philosophy of the Middle Way with extraordinary vividness. Chap-
ter VI of the Sastra has a detailed analysis of illusion (ignorance);*°** ch.
XVIII has an account of prajfia as the allcomprehensive understand-
ing!%® and as the very ultimate nature of all things;**® ch. XXXI has
an account of all the eighteen kinds of Sinyata;*°? 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;'**
ch. XXXII gives also a very illuminating statement about the nature
and purpose of the negative criticism, in connection with the criticism
of causes and conditions, when it says that what is denied here is not
the causes and conditions but the prevailing perversions about them;10?
these are the perversions of clinging to alternatives as extremes and
arriving at distorted accounts about the mundane truth. It is significant
that the Sastra dwells at length (ch. XXXVI) on an exposition of the
categories of the elements of analysis, preliminary to the criticism that
lays bare their $inyata® Logically analysis is prior to criticism; and
Siinyata is not the rejection of elements but the revelation of their condi-
tionedness. Chapters XIX-XXIX again, significantly enough, set forth
the factors of the Way according to Abhidharma (Sarvastivada) as well
as according to Mahdyana, and practically at the end of every topic in
this connection, it shows how the elements of Abhidharma are to be as-
similated into the Great Way. First there is the analysis and then there
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comes Siinyatd which is a revelation of their relativity and non-ultimacy,
leading finally to comprehension.™* The Great Way is the all-inclusive
way. The Sastra shares with the Karika and expresses in even stronger
terms the emphasis on the need to overcome the ‘error of clinging to
which the ana]ysts are victims. Chapters XXXIX-XL contain an ac-
count of the “Five Eyes,”* which are really the different levels of
comprehension ranging from the eyes of the flesh to the eye of the Bud-
dha, from the perversions of the common man to the Buddha’s sarvaka-
rajiiata, knowledge of all forms. Here again, it is not that with the rise of
the eye of the Buddha the other eyes cease to function. They continue
to function, now in a new light, with the width of understanding and
the depth of insight that belong to the wise. This is significant as it has
a direct bearing on the place of understanding with all its categories in
the total comprehension of the wise. The chapters on fathata (LXXII)
and bhiitakoti (XC) are also worth special mention as the former makes
clear the immanence of the real ih every being!™® and the latter gives a
brilliant account of updya, the skilfulness of non<linging.* In fact,
the last twenty-five chapters of the Sastra are repeated accounts of this
skilfulness by virtue of which the wise teach through names and charac-
ters (nama and laksana), concepts and conventional entities, the ultimate
truth that lies beyond these.”® This is expressed in sum in the Karika
when it says that except in the context of vyavahara the ultimate trich
cannot be taught.'¢

The Sastra is not a systematic treatise with a logical sequence. It is
a commentary. In it topics are discussed as and when they are occasioned
either by the occurrence of the connected text in the Sitra or by the in-
quiry of the listeners. The first thirty-four chapters constitute the com-
mentary of only one of the eighty-nine sections (prakaranas) of the
Sitra. ¥ The commentary, however, does not éxtend everywhere at
the same length. In the later chapters the Sitra is very often longer than
the corresponding Sastra portion. Further, there is much repetition of
argument, sometimes almost verbatim, notwithstanding the occasional
references to the previous chapters.® But the consistency of ideas,
the integrity of thought is beyond doubt. Its intimate connection with
the Karikd, 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 Sastra, the Karika
takes its proper place and bears out its function in the total system of
the philosophy of prajiiaparamita, as preparatory to and as a most essen-
tial stage in the wayfaring of the bodhisattva, the traveller on the Great
Way. The realization of the non-ultimacy of specific views and the
non-substantiality of specific entides 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

NAGARJUNA AND THE BUDDHA

The two yanas (vehicles, ways) : The question of the relation of the philo-
sophy of Nigarjuna to the teachings of the Buddha had all its weight
for those who doubted the authenticity of the Siitras of the Great Way
and chose to limit themselves for authority to their own “baskets.”
The fact that the Sastra points out that even their “baskets” do contain
the main philosophical teachings of the Great Way, although the
followers of the Small Way had not the ability to see it,"® shows that
the authenticity of the teachings of Mahiyana was questioned in its
time.'?

Traditionally the main philosophical distinction between the two
chief lines of Buddhist philosophy lay in their view of the basic elements
(dharmah) of existence. To view these elements as substantial and pos-
sessed of self-being (svabhava) amounted to acccpting 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.!® It was their
business to show that the baskets of the former also containcd the crucial
teaching of the non-substantiality of the basic elements of existence,!??
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 js the subject of our
present study belongs to and breathes the atmosphere of a time when
the division of the community (sarigha) was an accepted fact and the
two lines were in a state of constant controversy in which those who
trod the Great Way took it as their responsibility to show that what
they taught was not only not foreign to but actually the essential, deeper,
meaning of the teachings of the Buddha, even as contained in the
“baskets” of the Small Way. The Sastra frequently says, “The big con-
tains the small, although the small cannot contain the big.”’®

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

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

The Four Noble Truths: The eradication of suffering by tracing it to
its roots constitutes the essence of the Four Nable Truths taught by the
Buddha. They form the subject matter of His first preaching, the turn-
ing of the “Wheel of Dharma.”’*® 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
extunguished. This is the truth of “conditioned origination”: “This
being, that becomes, and with the extinction of this, that ceases to
be.”# As the teaching of the Buddha is mainly concerned with the
origin and extinction of suffering, this truth of conditioned origination
constitutes the very heart of the dharma. Conditioned origination is
idendfied 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 of the Middle Way. Right views which are the first element
in the Elghtfold Noble Way consist in keeping free from extremes.
These extremes, it must be bome 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.X® In the case
of correct understanding, the Middle Way is the way that is free from
the extremes of “is” and “is not.” While becoming, conditioned origi-
nation, is analysable as “is” and “is not,” to cling to any one of these
aspects exclusively is to turn them into extremes and extremes are
falsifications; they then become the dead-ends of eternalism and annihi-
lationism.® Actually nothing in the world exists absolutely and nothing
perishes totally. By drawing the fact of arising to the attention of those
who cling exclusively to non-being and the fact of ceasing to the atten-
tion of those who cling exclusively to being, the Buddha reveals that
things here are neither absolutely being nor absolutely non—beilig, but
are arising and perishing, forming a continuity of becoming.’

The Buddhd's silence as the revealer of truth: In regard to the human
individual, the errors of eternalism and annihilationism appear as ex-
tremes in conceiving one’s mundane nature. When Vacchagotta asked

the Buddha whether there is the self, the Buddha kept silent. When
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Vacchagotta asked the Buddha whether there is not the self, the Buddha
again kept silent. After Vacchagotta went away without an answer,
Ananda asked the Buddha why He had not answered the question.
The Buddha replied that if He had answeied that therc is the self, He
would have been subscribing to the view of eternalism; if He had an-
swered that there is not the self, He would have been subscribing to
the view of annihilationism.1® That the question was asked by Vac-
chagotta with a clinging mind, with the deep-rooted tendency to seize
“is” or “is not” exclusively, is clear.

What are old-age and death and what is it that has old-age and death?
In regard to a question like this that tends to swing between the extremes
of identity and difference of the self and the skandhas, the Buddha’s an-
swer would be that the question is not rightly put.?®® The views that
sensation is myself, that sensation is not myself, that myself possesses
sensation,’™ 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,™ all these are only
different forms of exclusive views, formulated in terms of absolute
identity and absolute difference which are themselves further reducible
to the forms of eternalism 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 eternalism or
to annihilationism.?® 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 of the individual.

Even the “fourteen unanswered questions,” which the Buddha set
aside and did not answer, are all formulated on the pattern of the errors
of eternalism and annihilationism. They are all questions about the
mundane nature of things.®*” These are set forth briefly in the Udana
where the Buddha gives an account of them as kinds of partial views,
to which the ignorant cling as the whole and only view, and thereby
give rise to quarrels. Then He proceeds to narrate the story of the six
blind men that quarrelled as to what kind of a thing an elephant was,
one saying that it was like a pot and the other like a winnowing fan,
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and so on. The Buddha proceeds to say that in a similar way the teachers
belonging to the other sects do not know what is the goal and what is
not the goal, do not know what is the way and what is not the way
and so they “wrangle, quarrel and dispute.” They have only a partial
view of things, they do not have a comprehensive understanding.!®
The views presented in these questions are about the world and the
individual; and every one of these is based on a partial observation of
things and consists in seizing a certain aspect and claiming completeness
for it, even as he that touched the head of the elephant maintained that
the elephant was like a pot, and he that touched only the ear maintained
that the elephant was like a winnowing fan. Any answer to any of
them would only lead the questioner to further clinging. And the Bud-
dha’s dismissal of them is understandable as due to the falsity of their
initial assumption of exclusive division and the tendency of the ques-
tioners to cling to one of the alternatives as itself ultimate. The question
whether the world is eternal or not eternal (evanescent), for example,
is unanswerable because the assumption of the dichotomy is false. It
assumes that a thifig is either absolutely existent or absolutely non-
existent and both these are false in regard to things that exist but con-
ditionally. Is the self the same as the body or different from it? No
answer can be given because the question assumes that the self is either
absolutely identical with or absolutely different from the body. The
relation that the self as a self~conscious dynamic organism bears to the
constituents of personality is not describable in these absolute terms.
Does the self exist after death or does it not exist? The question is not
answerable in this form, for the assumption is that the self is either eter-
nal or evanescent. To abandon these views is to give up the claim of
completeness in regard to whatis only fragmentary. Everyone of these
views owes its being to lack of “direct, unimpeded comprehension” of
the true nature of things, viz., the truth of the “conditioned origina-
tion,” which is revealed by their rejection. The Middle Way is to see
things as they are, to recognize the possibility of determining things
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 of specific views and of determinate entities. This becomes
practically the central point in the philosophy of Nagarjuna.

The mundane and the ultimate nature: With regard to the life of the
human individual, “conditioned origination” bears the import that
whatever is one’s state of life is what one has worked out for oneself
as one’s self-expression. Impelled by thirst and conditioned by one’s
understanding, one does deeds which bear their results?® 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 suffenng Extinction of the root
of suffering is the meaning of Nirvana; it is also the eternal joy that one
realizes with the extinction of passion. Nirvina is the ultimate goal
towards which all beings move seeking fulfilment. The Buddha drew
the attention of the monks to the log of wood being carried along the
stream of the River Gangi and told them that if they, like the 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-
vina, gravitate towards Nirvina” because “right view floats, glides,
gravitates towards Nirvana.”40

The Nikdayas make out that becoming, the course of 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
Nirvina.*! The Buddha declares that those who say that from be-
coming there is release are unreleased from becoming.!* But if this
should mean a literal abandoning of 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.X® 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.* There is becoming
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and there is the release from becoming, there is samsdra (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 samsira. 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 of mundane existence which the
Madhyamika expresses when he says that that which is contingent in its
conditioned nature is itself Nirvana in its unconditioned nature.}®

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

It is necessary to note here an important distinction that has emerged
from the above consideration, viz., the distinction between mundane
and ultimate truth. The indeterminability of the ultimate nature is not
of the same kind as the indeterminability of the mundane nature. The
latter is the indescribability of things as absolutely existent or absolutely
non-existent, etc. These are extremes as descriptions of the mundane
nature of things and are as such falsifications. Their rejection reveals
the conditioned, changing, nature of things. But the indeterminability
of the ultimate nature is of a differerit kind. There the question of éx-
tremes does not arise; for it is not a case of seizing some one aspect and
claiming absoluteness for it. There the rejection of the kotis does not
amount to a revelation of the Middle Way nor of “conditioned origina-

52



INTRODUCTION

tion.” The Tathagata, in his ultimate nature, is not the conditionally
born. With regard to this nature it cannot be said that he exists but
conditionally. The indeterminability of the ultimate nature is really the
inapplicability of the ways of concepts. This distinction of the mundane
and the ultimate truth is basic to the philosophy of Nagarjuna.4"

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 Nagirjuna 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 of 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
of the mundane and the ultimate. Thus he says in the Karikd: “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.” 1 [t is essential to bear this in mind as we go along with our
present study.

Section IV

NAGARJUNA AND THE BUDDHIST SCHOOLS

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

There was a nucleus, a common ground of ideas, which all the
followers of the Buddha shared together.2 All the Buddhist schools
accept the teaching of the Four Noble Truths and as the very heart of the
Way the Buddha showed, also the doctrines of “conditioned origina-
tion,” and the Middle Way. Consequently all schools accept conditioned
becoming as the true nature of composite things. All hold that among
the basic constituents of personality there is no I-substance impervious
to change. Craving is the root of human suffering and ignorance is the
root of craving. Nirvina 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 of views, and as in the case of the Buddha so in the
case of His followers, the denial of views means the denial of such views
as are based on extremes, especially the extremes of eternalism and nega-
tivism, both of which are traced back to the false sense of self. The
denial of views means practically the denial of the false sense of self.’**
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However, one has to remember that the teachings of the Buddha
allowed for different levels and standpoints, and thus, for different inter-
pretations leading to different kinds of synthesis, in terms of the very
conceptions that were accepted as basic to the Dharma. And the seeds
of difference in understanding and interpreting the teachings of the
Buddha must have been there from the very beginning. Immediately
after His passing away a Council was called in order to come to an
agreement concerning the principal points of the creed and discipline.
The second Council that met a hundred years later saw the doctrinal
differences expressed, but it is not difficult to see that the account that
we have there is only their advanced phase.’® The five points of Maha-
deva'® 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 acceptirng it from others. His five points could
be appreciated as directed especially against those who appeared to have
been clinging to the letter rather than penetrate into the spirit of the
teachings of the Buddha. “Even a single word can serve to awaken
one to the truth of things.” What is essential is the maturity of mind.
This points the way to appreciate how dissension, particularly in doc-
trinal matters, must have come up among the Buddha’s followers when
they came to deliberate upon His teachings. The tradition has it that
within the second quarter of the second century after the passing away
of the Buddha there was a division within the sangha; the 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 of the Buddha and the rise of Nigarjuna as a
Buddhist philosopher. That this period was one of 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
sarigha,'®® but also by the amount of rich, penetrating, and profound
literature that appeared at the end of this period.*” The division of
Hinayana and Mahiyana is later than the breakup of the sangha into
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the Sthaviras and the Mahasanghikas, later than even the further division
of these main stems into the several different schools, the “Early
Schools.”

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

Not all schools were equally prominent in regard to doctrinal con-
tributions and not all of them were secessions on the ground of doctrinal
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differences. But such schools as did have their own developments came
to have them only after long philosophical thinking. Logically analysis
comes prior to criticism, but this need not mean that histarically it
was so0; both tendencies were presumably there from the very begin-
ning. The tendency towards criticism holding the non-substantiality
of the basic elements of existence (dharma-sinyatd) was there perhaps
even before the actual emergence of the school that emphasized differ-
ence as absolute. But, for the most part, all these tendencies worked
more or less simultaneously and were developing together in different
centres. Each of these had its own emphasis and all developments were
founded on the words of the Buddha. Their methods were different,
but they worked together by mutual criticism.

A. The pluralistic line: (I) The basic doctrine of Sarvastivada: The
Sarvistivadins derive their name from their doctrine of the unvarying,
and therefore ultimate, nature of the fundamental elements, entities or
essences (dharmah). This is an extreme form of the emphasis on the
analysis and definition of elements. For the Sarvastivadins “everything
exists (sarvam asti)’”’ means: I) all elements are real for they hold firmly
their own essences which they never give 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.}¥ Of the essences themselves there
is no arising or perishing; the arising and perishing are of their functions.
Whether the elements rise to function or not, they are there all the same;
they are real.® This doctrine of the timeless and underived character of
the specific essences is unique to the Sarvastividins. For them abhidharma
means a thorough analysis of the fundamental elements, in order to
understand them clearly, so that there is no further illusion about them.
The dharmas, the elements or essences, exist, and they exist by their
own right. They are in this sense “atman,” self-being. The Vibhasa
admits dharmatma while it denies pudgalatma;*®® the latter refers to the
individual, which is a name for the specific complex of the functions of
these fundamental elements and it is this that is seized as “I” and
“mine.” In truth the self that is the object of the notion of “T” 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 rcmoval of bondage and the
realization of freedom.

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

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

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

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

Again, while answering the question whether the characters of com-
positeness are identical with the composite element or different from it,
the Sarvistivadins say that substance and character are essentially sepa-
rate but they always function together, i.., they rise to function only
in mutual association. They never function apart and yet essentially
they are always separate.’ Again, accepting the fact of 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.’”® The essences or elements do not admit of change; the change of
state that is mentioned as an essential factor of compositeness is simply
another name for the element of oldness, which is also another sub-
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 of the essence.’’ As the function of an element, al-
though not the element itself, admits of birth or decay, it can still be
said that things change, which means that the associating elements of
birth, oldness and decay function respectively in succession. Substances
do not change; but functions arise and perish in sequence.’”?

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

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

These considerations led the seceders from the main line of the Stha-
viras to dissent from the Sarvastivadins. All those who dissented from
the Sarvastivadins and made significant contributions to Buddhist
thought Wwere such as emphasized the meaningfulness of subjectivity,
and the organic unity of personality. These they brought to the front
as the cardinal elements in their interpretation of the basic conceptions
of Buddhist philosophy, viz., “conditioned origination” and the Middle
Way. And with these they sought to oppose the extreme kind of objec-
tivism in which they found the Sarvistividins involved. The Vatsipu-
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 of the sense of self.
They tend to hold that “conditioned origination” does not mean a
super-addition of a world of unchanging elements to a world of func-
tions, but the essentially conditioned and changing nature of the ele-
ments themselves. In contrast with the Sarvastivadins, these interpret
becoming as the arising and perishing of events essentially related in and
through a common ground which persists while the particular events
arise and perish. As the Simmitiyas say:

Momentary extinction is not (a total) extinction; It is a proceeding from
moment to moment.'s
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The Vitsiputriyas hold that there are samskaras that last for a while,
and there are samskaras that perish every moment.’®® The Sautrantikas,
in denying the “reality” of past and future and in maintaining that the
meaningfulness of “non-existence” does not mean the existence of the
non-existent,’® stood for the actuality of becoming, which as they
show, is denied in the eternalism of the Sarvistividins. Even the Maha-
sanghikas, who will be considered soon, maintained the actuality of
becoming, as the later Mahasinghikas held that the seed develops into
the sprout'® and the Prajfiaptivadins, that karma (deed) develops into
the result.’®

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

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

C. The absolutist line: The Mahasanghikas: The line of Buddhist
thought that stressed the actuality of becoming and the meaningfulness
of the sense of self-hood and denied the absoluteness of difference does
not seem to have stressed the distinction between the mundane 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 of the basic elements of existence (dharma-Siinyatd) be-
longs to the Mahisanghikas. Every branch of these clearly drew the dis-
tinction between the mundane and the ultimate, came to emphasize
the non-ultimacy of the mundane and thus facilitated the fixing of at-
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tention on the ultimate. The Bahusrutiyas'®® distinguished the mundane
from the transmundane teachings of the Buddha and held that the latter
directly lead one to freedom from defilements. These were the teachings
of the impermanence of the composite, the painful nature of the defiled,
Sanyata of the composite as well as the incomposite, the absence of self-
being in things and the peace of Nirvana. The Prajfiaptivadins'® main-
tained that the skandhas in their true nature do not consitute pain, that
they are conditionally named “pain” only when they combine to con-
stitute the complexes of defiled entities. They maintained also that the
twelve dyatanas are not real entities. It is in the Ekavyavaharikas'®
however, that one finds the full-fledged doctrine of the non-substantiali-
ty of elements. They maintained that all things, mundane as well as
transmundane, the self as well as the elements, are only derived names
and devoid of substantiality. Ekavyavaharikas were the first to branch
off from their main stem, the Mahasanghikas, perhaps only geographi-
cally and not doctrinally, for Vasumitra puts them along with the latter
and not separately. The Lokottaravadins'® 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 the permanent. K'uei Chi tells us that this school main-
tained that all klesas in the world arise from perversion and the perverse
is not a reality; therefore everything here is only a derived name and
altogether devoid of substantiality, but the transmundane objects are
real, and they are the Way and the fruit of the Way. Only these are real
and all the objects of common experience are false.”*? This school,
K’uei~chi tells us, derives its name from this distinction between the
mundane and the transmundane.”® The best-known doctrine of the
Lokottaravadins is, of course, the distinction between the conventional
self-hood of the Buddha and the transcendental essence of Bud-
dhahood.?®* Presumably this is a distinction which was accepted by all
the branches of the Mahisinghikas and there is no doubt that this was
one of their most prolific ideas and at the same time most basic to their
line of thought. The Kaukkutikas, again are said to have maintained

63



NAGARJUNA'’S PHILOSOPHY

that only abhidharma, enquiry into and comprehension of the ultimate
nature of everything, is the true, essential teaching of the Buddha,
while both vinaya (moral code) and sitra (the discourses) are expedi-
ents.'** Vasumitra puts even these along with their parent stem, the
Mahisanghikas, from whom, therefore, they do not seem to have
differed in the essentials of the doctrine. Thus it is among the Mahi-
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 Paramirtha in his interpretation of Vasumitra’s treatise, the
Mahisinghikas seem to have maintained that the incomposite is not
merely the goal but the ground, the source of composite elements, that
nirodha is not mere negation but the permanent principle which is the
ground of all that is composite.2°® With regard to the ultimate nature
of the individual, the Mahasanghikas held the view that vijfidna or citta,
the self-conscious principle, the basis of personality, is in its very nature
pure and that impurities are accidental.’®” In this view of the ultimate
nature of the self, they are virtually one with the Simmitiyas!®® and
the Sautrantikas.1®®

Nagarjuna and the Buddhist schools: It is too much to say that the
Mahisinghikas in their early stage of thought had already reached a
full-fledged absolutism. But one can see that they were on the way.
While the origin of this tendency toward absolutism which culminates
in Mahidyina can presumably be traced to the earliest times when the
followers of the Buddha began to reflect on His teachings, it must have
been quite a few centuries before they arrived at a fairly clear conception
in this direction. The emphasis on the transmundane nature of the Bud-
dha which is a stress on the transcendental, ultimate essence of the mun-
dane, human Buddha, no doubt belongs here, viz., in the distinction
between the mundane and the ultimate and in the emphasis on the latter
as the true essence of things. The Buddha had himself said, “He who
sees the Dharma sees me.”?°® And there was the teaching which was
no doubt included in all the collections, viz., whether there are the Bud-
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dhas or there are not the Buddhas the true nature of things ever remains
the same. It is precisely teachings like these that come to be emphasized
and developed in Mahayana, culminating in the absolutistic philosophy
of the Prajiiaparamita-siitras. But it is to be remembered that the line of
thought that came to a culmination in these Stitras and obtained a sys-
tematic form in the works of Nagarjuna had a history of 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.20*

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

But if this emphasis on the unconditioned were to lead one again
either to imagine that the conditioned is separate from the uncondi-
tioned or to explain away the conditioned as a mere illusion, that would
again be a case of clinging, clinging to the conditionedness of the condi-
tioned as ultimate or clinging to the unconditioned as exclusive of the
conditioned. The ultimate reality is devoid of significance for the
mundane 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 of this truth sets one free from clinging
to creatureliness as the ultimate nature of oneself, it reveals also a way
of living the mundane life different from that which breeds conflict and
suffering. It is this understanding, which is the deeper understanding of
the mundane, Nagarjuna would say, that distinguishes those who only
hear from those who comprehend the teachings of the Buddha. In the
Great Way, he would say, nothing needs to be abandoned except one’s
own perversion. “Everything stands in harmony with him who is in
harmony with Sinyata.”

Nagarjuna on Hinayana and Mahayana: We may perhaps refer here
very briefly to what seems to have been the circumstance leading to the
“origin” of Mahayana and how Nagarjuna considered the question of
the relation between the Small Way and the Great Way. As noted
above, it was chiefly the Sarvastivadins, on the one hand, and the Maha-
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 of the Sarvastivadins as a sepa-

66



INTRODUCTION

rate school from the Sthaviras. The teaching of the Mahayana is under-
standable as a continuation of the early absolutistic tendency which was
the chief characteristic of the Mahisinghikas. Presumably it was they
who later chose to call their way the Great Way in order to distinguish
it from that of those whom they considered as falling short of the
deeper insight contained in the teachings of the Buddha, and in order
to show that they did not exclude the latter but included and tran-
scended them.*® From ‘the beginning the Mahisanghikas must have
considered the Sthaviras not adequately advanced in the deeper under-
standing of the doctrine, even as the Sthaviras must have looked down
upon the former as too liberal in matters of discipline. And yet the
Mahiasanghikas must have from early times sought to incorporate the
Sarvastivada analysis of elements into the body of their own doctrines
without forsaking their own unique, fundamental, emphasis, and prov-
ing thereby that they accepted whatever is acceptable in the Sarvasti-
vada while not getting stuck in the morass of analysis. The assimilation
of the Sarvastivida analysis, far from making them deviate from their
emphasis on the non-ultimacy of the elements of existence, seems to
have enabled them to 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” of the Sitras directly emerging among the
Mahisanghikas,®® while at the same time incorporating all the cate-
gories of Sarvastivada, demonstrating them to be non-ultimate and non-
substantial which the Sarvastividins themselves held to be ultimate and
substantial. Thus they were only deepening and making more thorough
the original insight which inspired them from the very beginning, the
insight of the transcendental essence of the mundane as well as the
sense of non-exclusiveness. The emergence of the new name Mahiyana
and the literature called the Mahayana-siitras marked an cpoch in the
history of Buddhist philosophy; but although the literary compositions
were new, the basic ideas-that they embodied were still those found in
the teachings of the Buddha as emphasized and elaborated by the Maha-
safighikas. The emergence of Mahayana was the arising of 2 new name
for a fresh synthesis of 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 of Buddhist philosophy.2°”

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

In practical religious life the most frequent and the most common
criticism in regard to the farers on the Small Way is that they lack
wisdom, lack compassion and lack- skilfulness.?® The farers on the
Small Way are intent on seeking their own good, working for their
own salvation.2?® Their wayfaring is conditioned by fear and not in-
spired by compassion. They seek to enter Nirvana only too hurriedly.?!°
They do not have the necessary patience, the capacity for forbearance
(ksanti). ™ 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 sarvakarajfiata, the knowledge of all forms, which
is the knowledge of all things from all standpoints at all levels.2'? They
do not need it as they are not interested to know the unique way of
every individual and to help everyone to attain to perfection in one’s
own way, for this is the work only of the bodhisattvas and the Buddhas.
The hearers ($§ravaka) are not interested in the extraordinary powers
(rddhi) that are an aid to convert the minds of the common people and
to turn them away from ignorance and passion and towards the uldi-
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mate good.?!? In their estimation of the nature of the Buddha they
hardly get beyond His physical form.?’¢ They consider Him as only
an ordinary being, subject to birth and death and do not rise to see the
transmundane nature, the transcendental essence of Buddhahood. They
do not have any idea as to how the Buddha, being Himself free from
ignorance and passion, can yet function as an individual. To live in the
world and yet be free from defilements, to retain individuality and yet
be free from the false sense of self, to work for the world and yet be
free from pride and passion—this is the skilfulness of the Buddha, and
the sravakas, the hearers, do not rise to this level because they lack the
deeper understanding of the true nature of things. In their anxiety to
get away from the situation of conflict and pain, they fail to see that
the course they adopt, viz., the course of fear and escape, is precisely
the one that is condemned by the Buddha. They torget that if the atti-
tude that chey 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 prajfiparamita that
the Buddha is born®® and the prajfiaparamita is the very principle of
comprehension, comprehensive understanding and all-embracing com-
passion.

The farer on the Great Way would add that if the $ravakas would
only deepen their understanding and widen their outlook, they could
also tread the path of the bodhisattva.?® The way of the Buddha is the
wide ways; it is non-exclusive, open to all.®7 It is always possible for
one to deepen one’s understanding. Truly, they would add, there is no
rigid division between the careers of the sravakas and the bodhisattvas
and between the analysis of elements and the philosophy of the ab-
solute. It is the mission of those who have the deeper understanding of
things to enliven a spirit of further enquiry in the minds of those whose
understanding has suffered a setback. This is the mission of criticism,
which is to lay bare the inherent inconsistencies in the positions of
those who cling and hold fast to the relative as absolute.



CHAPTER IT
CONCEPTS AND CONVENTIONAL ENTITIES

(Nama and Laksana)

Section 1

NATURE OF CONVENTION

The thirst for the real as the urge to build: The thirst for the real in man’
is the starting point as well as the foundation of the philosophy of the
Middle Way. It is a basic fact about human thinking that it confronts
everywhere an “other” to itself, which it endeavours fo subsume into
its own being. Growth in knowledge consists in a progressive assimila-
tion of the object and an establishment of a unity with it.2 The progres-
sive extension of acquaintance as well as the progressive decpening of
comprehension are ways in which man responds to the urge in him for
the limitless, an urge which is basic to all his activities. The intuition of
sense, the synthesis of imagination and understandmg and even the
appropriation of the different kinds of 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’; accomplishment in
the sphere of theoretic understanding cannot be sharply divided from
his function as a person on the planc of action. In fact, knowledge is
inefficient without action and action is blind without knowledge. They
flow into each other and are essentially different phases of one and the
same basic urge.?
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The self as the builder of the world: The person is a unity, an integrated
reality. He is not a collocation of several otherwis: separate elements,
as the analysts would imagine. The elements found in personality are
what the person himself gives rise to as his self-expression in response
to the urge in him. The thirst for the real is the basic fact about man.
What we are and what we do depends on the way we respond to and
interpret to ourselves this deepest urge. Thus says the Sastra,

The bodhisattva constantly loves and dehghts in meditating on the
Buddha and therefore while leaving the body and while assuming the
body, he constantly realizes the presence of the Buddha. This is like the
beings that constantly cultivate the sense of passion and in whom there-
fore the sense of passion is intense (&), 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 (FLBTE). (276a) A

The bodhisattva meditating on the Buddha realizes everywhere the
presence of the Buddha . . . as he is collected and pure in his thought.
This is like the person (standing before) a mirror (/) 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 of his own body as the mirror is bright and clean. Every-
thing, always, in its very nature is pure.® (276b)

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

Whatever is in the three realms (=), 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 (BLF&%E%R). 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 of the mind (ERUABBEESE). (In this
state), the mind (that is thus seized) is also false. All (these) things arise
from ignorance. The bodhisattva penetrates into the ultimate reality
of all things, viz., the eternal iinyata, through (his comprehension of)
this nature of mind (EZCAREDAEKHE).S (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.®* Even the Buddha
as an individual cannot alter the course of things; it is only by rightly
comprehending it that he becomes the Buddha. The truth of things is
independent of anyone’s subjective fancy; the Buddha does not Him-
self make it.” Our comprehensions are true exactly according to the
measure to which they are reflective of the true nature of things.

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

The Buddha reveals (the true nature of) all things by means of nama
and laksana (8L4F48), in order to enable all to understand (##) (the
cruth of) things. (646a)

The common people dwell only in ndma and laksana, the thotght
—constructions that are devoid of substantiality (EE#E8531). (688a)

The ignorant do not get beyond nama and laksana to the real nature
of things. They hold to these as ultimate and therefore cling to them.
But the sense of the beyond is not wholly absent even while under
ignorance. “Within the same mind there is knowledge as well as igno-
rance.”® Even the ignorant have the sense of the real. Thus the
Sastra says:
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That men are ignorant does not mean that they are ignorant like
cows and goats (FHm4¥%BHE). (Even) these people seek the path-
way to reality. But owing to perversion, they give rise to several
kinds of misconstruction. (6ob)

The ignorant pursue names while what they seek is reality (24
RAE).* (192¢)

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

All things are creations (nirmana) (f£); among these there are the
creations of the sravakas, the creations of the pratyekabuddhas, the crea-
tions of the bodhisattvas, and the creations of the Buddha. There are
also the creations of afflictions (klesa) and of deeds (karma). . .. What-
ever thing there is (that is subject to birth and death), all that is a nir-
mana.'® (728c)

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

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

The world of convention is called nirmana to indicate that it is a crea-
tion; it is called samvrti to indicate that it veils the truth of things; it is
called vyavahara to say that it has mundane truth, “empirical validity,”
although devoid of ultimacy; it is called prapafica to show that it is an
elaboration through concepts and conventional entities. The “builder”
of the world is vijfiana or citta as a self-~conscious principle of intellec-
tion.’? And in this building of the world the two, nama and laksana
names and what they stand for, constitute thc 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 of their combination in the unity of the thing, the thing
is given a name. The name designates the object. The process of naming
which is also the process of ideation or formation of concepts involves
abstraction of characters from within the thing. The characters so ab-
stracted may be either essential to the thing or accidental. Either way
they belong to the content of the concept that designates the thing.
Each of these aspects also has its own name; and each of the ways of their
combination has also its own name. And *“name” itself has its meaning
as well as “meaning” has its name. In every case the name or concept,
in so far as it is significant, conveys a certain meaning (content) for
which it stands or which it represents. Nama means the word as well
as 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 of experience worked out by understanding is al-
together constituted of nama and laksana. Nama which means name or
concept, means not simply the pure or formal categories of 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 of experience. Thus the Sitra
says: “All things are . . . only nama and laksana.”’** Speaking of nama,
the Sitra says, “Nama is the means by which one holds the thing (firmly
in the mind) (M 4&HF#E R 4).”"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¥#4).”'5 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 of their respective
referents.!®

B) Laksana (I) Sign: Says the Sastra:

Nama is the word (varna) (%) (that designates) the thing. For ex-
ample, “fire” is the word that designates the (complex) entity the nature
of which is heat (and illumination). Laksana (is the sign by means of
which the thing may be cognized. Smoke, e.g., is the sign of fire). Seeing
the smoke one understands that it indicates the presence of fire. (While
smoke is the sign of fire) heat is the essential nature (%) of fire. Again,
in reference to the complex of the five skandhas, “man” or “woman’"
is the nama (name); the bodily features by means of 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” (3), the
meaning, instead of ‘‘laksana,”’ mark or sign, we have the Séstrasaying:

There are in all two things, nama (%) and artha (%%%), the name
or the word and its meaning. For example, “fire” is the name and the
meaning that it conveys is the complex entity composed of heat and
illumination . . . Itis the complex of 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 of these two elements that
is derivedly named “fire” (R=HEMABRAK).!7 (358a)

When it is said that smoke is the laksana of fire, laksana is taken as
a mark, a sign. Nama and laksana are mutually dependent, and the per-
ception of the laksana is the condition for the naming of the thing.

First there is the perception of the features of man or woman and then
the name is given as man or woman. Laksana is the root and nama is

the branch.'® (691b)
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Laksana is called nimitta or occasion with regard to its functioning as
the occasion for the rise of ideas and emotions.

When one sees with one’s eyes the (bodily) form one seizes with a
bias (fRX) (only) such characters that one likes and clings to them (%
#¥); 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 (8), i.e., occasions (for the rise of passion).!?

(691b)

Laksana (I): Essential Character, Nature: Laksana meaning the sign or
mark (accidental character) is distinguished from laksana meaning the
essential character or nature (prakrti). In answer to a question regarding
the distinction between laksana (character, #8) and prakrti (natute, t£)
the Sastra observes:

Some say, in their meaning (3(¥) there is no difference, the difference
is only in name. To speak of prakrti is itself to speak of laksana and to
speak of laksana is itself to speak of prakrti. For example, to speak of
the nature of fire is itself to speak of its laksana of heat, and to speak of
its laksana of heat is itself to speak of its prakrti.

Some say, there is a little difference between prakrti and laksana.
Prakrti refers to the essential nature (#) of the thing, while laksana
refers to (the mark which is) the means to cognize it (FI#E). For ex-
ample, of the Sakya-putra, prakrti is the acceptance and the leading of
moral life while the laksanas are the shaved head and the coloured cloth
. . . Of 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 of the thing, while
prakrti is the very essential nature of the thing. Thus, a metal may bear
the mark of gold in appearing yellow in colour, while in essence it may
be just brass. When the metal is burnt in fire or rubbed on stone, then
it is known that it has not the nature of gold. Again, for example, when
a person is respecting and worshipping he may appear to be a good man.
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But when he becomes wild, scolding (people) without any sense of
shame, becomes angry and frightful, then his true nature would come
to light. Between prakrti and laksana there are these distinctions of being
internal and external, proximate and distant, the first appearance and
later revelation.?® (293b)

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

Dhatu is (the essence that is deepened by) cumulative cultivation
(&) and laksana is (the sign or mark that is) born from dhatu.®!
(239b)

Again,

Laksana becomes prakrti (&#%) by cumulative cultivation. Take
anger, for example. In the case of a person who gets angry constantly,
every 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 of fire, it is not
itself fire; In other cases there is no difference between the two. For
example, heat is the nature of fire and it is also the mark of fire.?? (528b)

Laksana (II) 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 Sitra says:

All that is laksana is dual, divided (—§I48&£=); all that is divided
is a particular existent entity. All that is an existent entity is subject to

birth and death.?* (661c)
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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 alove passage,
says:

The things that constitute duality cannot be one without the other
(7"%19#). But common people speak of them as two, (i.e. separate
and independent) and so what they say is a perversion. . . . Whatever
is a case of seizing the laksana is a case of faring in duality (EUfEE£=).22
(664a)

To seize the determinate (F2#8) 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. When names
are not seized as standing for separate substances, then they cannot be
made objects of clinging.

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

Itis only in name ({84 4%) that the bodhi is spoken of. Even the bod-
hisattva is spoken of only through names . . . All these names (as well
as the named) are born of the complex of causes and conditions and

they are spoken of only through derived names, thought-constructions
(Bl sitEaBmsaR). 2 (318a)

When a determinate thing is analyzed into its constituent elements by
virtue of the combination of which the thing derives its name, it cannot
be placed either inside or outside or in between them. The composite
thing is not one more thing in addition to its components. The thing is
the components themselves in combination; the latter are the thing it-
self analyzed into different aspects. Between the constituents and the
constituted there cannot be any such relation of inside or outside or in
between which holds only among entities that are mutually apart.
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(The referent of) the name “fire” for example is not itself inside the
two elements of heat and light (which constitute the object called 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 (&) between the name and what it means
(ie., the thing named). In such a case when the word “fire” is being
uttered, the mouth should get burnt. (Again, the name and the named
are not completely apart.) If they were completely apart (##), then,
having asked for fire one might get water. On account of these reasons,
it should be known that the name fire is not itself inside these two
elements.

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

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 riipa, combine and it is the complex of these two elements that is
called the bodhisattva. Riipa 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 riipa).2* (358a-b)

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

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

reality or the self-being of the thing named.

It is not proper to say that (the thing) is a reality (a substantial entity)
just because there is the name (H4##). . . . Names are of two kinds,
true (%) and untrue (&X), (or significant and non-significant). As an
example of the non-significant (non—connotative) name, mention may
be made of a grass called “cauri.” Now, the grass does notsteal. Itis truly
devoid of the character of the thief and yet it is called by the name
(which has the connotation) of stealing. Again there are the non-signifi-
cant, non-denotative) names like hare’s horn, or hair of the tortoise
which do not denote anything actually existent. Although cloth is not
unreal in the same sense as the hare’s horn, still, (it has only a conditioned
being); it is there when its causal factors cooperate and it ceases te 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 of man has no doubt the name of man and yet in
it one should not search for the nature of the actual human being. Simi-
larly although there is the name “cloth”, still, pursuing it one should
not expect to find any substantial entity (%) called “cloth.” (147b)

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

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

Things that act as conditions for the rise of ideas are, again, of two
kinds. Ideas arise from things that are true and they also arise from thmgs
that are false. The notions of the objects of dream, the moon in the
water, the stump of wood in the dark mistakenly seen as man, are the
ones that arise from false objects. So nothing definite can be said about
the things that act as conditions for the birth of ideas (viz., whether they
are real or unreal). Therefore, (being the condition for) the birth of
ideas should not be taken as the (decisive) reason (for the reality of the
objects seen). If the birth of the ideas were itself the criterion for the
reality of the object, then there should not be the further search into
the nature of the object whether it is really there or not (EFRFERRE).
Now the eyes see the moon in the water; the idea is born that this is
the moon. And if that (moon) from which the idea of the moon was
born were itself the real moon, then there would notbe any other (moon
as) the real moon. (i.e., the moon in the sky) at all. (147b-147¢)

In other words, that things have names, that they have their re-
spective natures and functions, that they serve as objects of cognition
and as occasions for the rise of thoughts and emotions, 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 of absolute existence
to that of absolute non-existence. Absolute existence and absolute non-
existence both are false as referring to things mundane. Things are
unreal, i.e., conditioned and non-substantial but not non-existent. Again
everything has its own nature but is not unconditioned. This is the truth
of conditioned origination, the Middle Way.
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Section 11

MODES OF CONVENTION

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

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

Thus the Sastra says:

(Determinate) being can be of three kinds (A =%): that of rela-
tional entities (###%), that of (complex things with) derived names
(f&%%), and that of the subtle constituents (¥%).

(The first kind of being viz.,) that of relational entities, (stands for
what is designated by such relational terms as) long and short, this and
that. . . . (In themselves these are abstractions.) These designations refer
to and derive their meaning from the mutual relations (that actual things
bear to one another). “Long” derives its significance depending on the
“short,” and “short” derives its significance depending on the “long.”
(Similarly) “this” depends on “that” and “that” on “this.” If one is to
the east of a thing, then the thing is to one’s west, and vice-versa. The
thing is one and the same and not different (—#%%), and yet there
are these distinctions of “east” and “west.”” All these (“long,” “short”
etc.) have names but are devoid of substantial referents, (HAMEX).
Such names as these are called the names of mutual relations (among
actually existent entities). They do not stand for any actual entities
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(%#). Therefore these names are not like “form,” “smell,” “taste,”
“touch,” etc. (which stand for actual entities, elements of existence).

(147¢)

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

It is in reference to the birth and death of elements, viz., skandhas,
dyatanas and dhatus, that there is the derived name “time” (REXFALE
B4 BFF); there is no time (as substance) other than these. Even space
and time, together and apart (i.e., whole and part), identity and differ-
ence, long and short are names that arise in a similar way (as references
to the ways in which things function in mutual relatedness). Common
people cling to them at heart and so they say that these are substantial
entities. Hence one must abandon (one’s clinging to) the conventional
entities of the mundane truth.?® (65c—66a)

Speaking of the modes of convention the Sastra continues:

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

But are the subtle elements, being ultimate in analysis, themselves
real? Speaking of the “subtlest” 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 subtlest) (E# %
F3EM24); because gross and subde are only relative terms. From the
standpoint of something “gross,” there 1s something “subtle;” but this
“subtle” thing itself has still subtler elements (as its constituents and
there could be no end to this division). (147¢)

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.)?? (148a)

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

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

Speaking of the kinds of convention, the Sastra says:

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

Again, it is by a combination of the many subtle elements that a gross
thing is born. Take, for example, the gross physical thing; it arises as
the result of the coming together of many subtle physical elements. This
is dharma-prajiapti because from (the combination of) certain things cer-
tain other things are born (##:% k). When these gross things combine,
there is (again another composite thing born, as referring to which)
there arises yet another name. When'the capacity to illuminate and the
capacity to burn come together (there arises the complex thing as the
designation of which) there arises the name “fire.” (Here) based on
nama and ripa (which are relatively basic elements) there is the “indi-
vidual.” Nama and riipa are (the basic; constituent) elements; “indi-
vidual” is a derived name. This is avavada-prajiiapti. It is called avavad
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because here “nama’ is seized and “ripa” is seized (REMREHLBR).
At the end of many names, yet other names arise, e.g., at the end of the
(3 M ¢ : ” - 113 124
names “rafter,” “brick,” etc. there arises yet another name, “house.
At the end of the names “roots,” “branches,” “leaves” and “fAowers,”
there arises yet another name, “tree.” This is namasanketa-prajiiapti.

(358b—)

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

First denies the nama-sanketa-prajiapti, and reaches the avavada-
prajfiapti, then he denies the avavada-prajiiapti, and reaches the dharma-
prajiiapti, and lastly he denies the dharma-prajiiapti and reaches the uni-
versal reality (BJE#K48%). The universal reality is the prajiiaparamita
itself, devoid of all names and determinate essences.?® (358c)

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

(11) The three grades of essential nature: The same process of stripping
bare the essential nature of things, the ultimate reality, is contained in
another account of the Prajiaparamita, viz., that of the three kinds or
levels of laksana, essential nature. It consists in starting with the laksana
of the complex, conditioned things, passing through the subtle elements
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of analysis, and reaching finally the ultimate reality, the indeterminate
dharma by a progressive deepening of one’s insight into the true nature
of things. This is to enable one to become free from clinging in regard
to all objects starting from the gross objects of the common man down
to the ultimate reality itself.

Thus the Sastra says:

Laksana (essential nature) is of three kinds: that of the derived names
(f&%#8) (and the composite things designated by them), that of the
subtle (constituent) elements (#:48) and that of the indeterminate
(dharma) (#&4848). (The first kind, viz.,) the laksana of derived names
refers to (the determinate essences of the composite) objects like cart,
house, forest, army and individual. On the complex of all (the constitu-
ent) elements there is imposed this yet another name (viz., “cart,” or
“house” or “individual”). Owing to the power of ignorance one seizes
(these objects) which are by nature derived names (and dependent en-
tities) and gives rise to all afflictions and deeds.

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

Leaving these two kinds, there remains only the essential nature of
the indeterminate (#%4848) (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 (H=FRARKBEL).
When there is no character (or determinate nature) (that can be seized)
then there is no seizing; when there is no seizing (and therefore no bind-
ing) there is also no coming out (from bondage) . . . To be devoid
of (specific) nature () is to be devoid of (specific) character. To be

87



NAGARJUNA'’S PHILOSOPHY

devoid of specific character (E48%) is itself to be eternally devoid of
(all determinate) essence. To be devoid of (all determinate) essence
is itself to be identical () with dharma-~dhatu, tathata, bhitaksti (i.e., the
ultimate reality).?® (495b)

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

“To speakis to determine” (HREIZ#48);%° and yet, the determinate
is not exclusively so. A collection of bare particulars is not even con-
ceivable: To cling exclusively to the determinate is to deprive life of its
richness and dynamism, while to cling exclusively to the indeterminate
is to reduce it to the level of the determinate and divest it of all its mean-
ing and relevance to the dependent and the contingent.

“Salaksana (determinate) is one extreme, alaksana (indeterminate) is
another; to reject these two extremes and to fare on the Middle Way
is the true nature of the Buddha.” (492c)
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CHAPTER IIT
IGNORANCE
Section 1

NATURE AND FUNCTION OF IGNORANCE

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

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

(I1) 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”.® The denial is of our uncritical belief in regard to things.
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What was once conceived to be real is now realized to be unreal.
(II) With the realization of the falsity of the imagined characters,
again, what was once conceived to be objective to and constraining the
self is now revealed to be truly not so; the once believed ultimacy of
the line of division between the “self”” and the “not-self,” the subjective
and the objective, is rejected as untrue.
Defining ignorance, the Sitra says:

All things are devoid of substantiality (FEERTH); they so exist that
they are not absolutely existent. This (non-substantiality of things which
is their true nature) people do not know, and this is ignorance . . .
(All things are non-substantial) and in regard to these the common
people, owing to the power of ignorance and the thirst of passion
(481 HiBEH), give rise to perversions and imaginative constructions
(32R.431). This is called ignorance. These people get bound by the two
dead-ends; they do not know and have not seen the truth of the non-
substantiality of things and so they give rise to ‘maginative construc-
tions in regard to all things and cling to them (#1845 513). On account
of their clinging in régard 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 of desire etc.); . . . they do not dwell (in the noble
way); for this reason they are called the common people, comparable
to children; they are called also “the clinging” (¥%). . . . Because they
lack the power of skilfulness, they give rise to imaginative construc-
tions and cling (to things).* (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 of the mundane nature of
things preeminent in this passage, the misconstruction consists in mis-
taking the relative as absolute, the fragmentary as complete. This is
viparyaya (perversion):
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The common people owing to the poison of ignorance give rise to
perversion ({E#48) in regard to everything. In regard to the imperma-
nent they give rise to the thought of permanence. (171c)

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

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 of things (RIAEP MR Mih).* (298c)

The passage which we have quoted above as defining ignorance
(3742—b) makes out that it i by clinging that one gets bound to dead-
ends. It is the unseasoned emotion that clings at every step, seizes every-
thing that it lights upon. When the mind lacks the comprehensive
awareness of the complete nature of things it sticks fast to the fragmen-
tary as the complete. This is owing to the thirst working in blindness.
The mind in this state swings from extreme to extreme; in its swinging
to extremes, it clings to dead-ends. Extremes or dead-ends are the partial
seized as complete, the relative seized as absolute.

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

(I) Error in regard to the ultimate truth: If this comprehension of things
as conditioned and non-substantial be taken as itself the comprehension
of their ultimate truth, this again would be a case of clinging. This is a
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case of imagining that the conditioned nature of things is itself their
ultimate nature, that everything is absolutely 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 bhitalaksana, the true nature of things, as it would be ab-
solutely different and completely separate from them. This is an error
not in respect to the mundane nature of things but in respect to their
ultimate nature. This is also a case of the error of misplaced absolute-
ness, for, while the conditionedness of the conditioned and the con-
sequent division between the conditioned and the unconditioned are
alike conditioned, they are here mistaken to be absolute and ultimate.
Thus error which one may fall into in regard to the ultimate nature
of things consists in the imagination of determination and division in
reference to it, by which one misses its unconditioned, undivided nature.
Thus the Sastra says:

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

The Buddhas by virtue of their power of grear merit, wisdom and
skill, remove the perversions in the hearts of the common people and
enable them to comprehend the svabhava-sinyata (the ultimate reality)
of things. Akasa for example is ever pure by its very nature; dirt and
darkness do not soil it (7°%3%R). But sometimes with the blowing of
the wind the clouds screen it. The common people simply say that dkasa
has become impure. But when the fierce wind blows once again and
removes the clouds, people would say that akdsa has become pure. But

in truth kasa neither became dirty nor clean, Just in the same way do
the Buddhas, by the fierce wind of their teachings of the dharma, blow
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away (from the minds of the common people) the screen of the clouds
of perversion enabling them to get (back to) the (original) purity. But
in truth, the ultimate nature of things itself neither (becomes) impure
nor clean.” (698b)

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

The Sastra 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 of perversion
(without any objective basis), then, where one sees a single person why
does one not see two or three persons instead? For (is it not the conten-
tion here that) cognition happens without any object and that every-
thing is seen purely out of perversion? (171c)

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

Posing the question whether it is not true that even in a dream there
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is cognition only when the mind confronts the proper 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 of dream,
as they are private and inconsistent with the objects of normal, waking
experience which is open to all. Thus the Sastra says:

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

But surely, says the inquirer, there is the human head and surely there
are the horns although in different places. On account of the confusion
in the mind (BAUEB#K) one just sees that the human head has horns.
Again, surely, there is the sky and there are the things that fly, and
simply out of confusion, one sees that one’s body itself flies in the sky.
It cannot be that the objects seen in the dream are false (FER ). (For,
is it not the very objects which we see in waking experience that
constitute the objects in dream?)® (103c)

There is no doubt, says the Sastra, 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 of the deeds done by men in their
former lives are various. It may be that in some other country the
human head bears horns; It may be that there men have only one hand
and one leg and are only one foot high, or they may even be nine feet
high. What is there to wonder if a man has horns on his head?

Now, if people in other countries have horns on their head, let them
have; but in a dream we see that in this very country, the very person
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whom we know has horns on his head, and this cannot be true. Again,
if one would see in a dream the end of space, the end of the regions, the
end of time, how can this be true? Where is the place where there is
no space, no region, no time? Therefore it is said that in a dream we see
things as existent which are actually non-existent. (103c-104a)

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 of the waking state.
But even in a dream, cognition is not without an object.

As to your question as to how there can be cognition even when there
are no objects, now, although, (in truth), there are not in dream the
five kinds of sense objects (as substantial entities), still, out of one’s own
thought (aided by) memory, (BBH#&/#) there arise (the diverse
kinds of) things (that serve) as objects (¥:#&4). For example, some one
might say men have two heads; by hearing these words, there arises (in
some mind) the thought (that men really may have two heads). That
in a dream one sees as existent things that are really nonexistent is also
like this. The same is the case with all things. Although all things are
devoid of reality, all the same, (they are objects of experience), they
are heard and seen and known. (104a)

The things that are illustrated as illusory are indeed objects of experi-
ence, but they are not real and self-existent; there arises the sense of
reality in regard to them only in the mind of 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 of 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 by any person (inside the cave). The sound that emerges
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from the cave arises only on account of the contact (of the first sound
with the cave) and only thus derives its name, echo. The echo is Siinya,
devoid of substance, and yet.it can deceive the ears (of the hearers).
(103a)

Again, when a child sees an image in the mirror, it feels delighted at
heart, and passionately seeks to seize it. When the image disappears, it
breaks the mirror to pieces (out of rage), but 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 Way. (104c)

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

The sharp in understanding grasp (without difficulty) this (central)
idea of the Buddha’s teachings, but those whose power of grasping is
blunt give rise to clinging at every step. They cling to words and names.
If they hear of finyata, to this they cling. If they hear that finyata is also
diinya even to this they cling. If they “hear that all things in their
ultimate nature are themselves the peace, (the Nirvina), where the
entire course of 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. When a person with his eyes covered
with a coloured screen perceives the pure crystal, the sphatika, even there
he perceives only the screen of his own eyes; (in his ignorance he imputes
the colour of the screen to the crystal itself and) he just says that the crys-
tal is itself impure. (722c-723a)

In reference to the elements (like the sense, the object and the contact
of sense with object that arise by way of conditioned origination) one
gives rise to all kinds of klesas and sinful deeds as a result of one’s per-
verse thoughts. But in regard to these very eléments one who has the
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right thought (and right attitude) gives rise to elements of merit (that
are of help to him in his way-faring).® (364c)

Difference, distinction, is essential to the mundane nature of things,
where everything is a specific, determinate entity. The course of the
world is an organic unity of the distinct and the unique. And yet if one
clings to the determinate as itself the ultimate, then, neither the mundane
nature nor the ultimate nature of things can be rightly conceived; one
then fails to realize the good that the world is capable of yielding. If onc
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
dharma, ever increases his potency for good from the very beginning
up to the end of his wayfaring. There is no mixture of error (in his
potency for merit, and so it stands invincible). (656c)

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

When one fares by seizing, by clinging, then (in one’s case) the world
would be a (mass of) perversion; but when one fares free from seizing,
free from clinging, then (the world itself) is Nirvana.** (644c)

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

things.°
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Section 11

THE SENSE OF ‘I’ AND THE FALSE
SENSE OF SELF

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

The moon is really in the sky, but the image appears in the water
(A RIERZEHHETMK). The thoon of the universal reality is in the sky of
tathatd, dharma-dhatu, bhiitakoti, while (its reflection, the sense of) “I”” and
“mine,” appears in the water of the minds of men and gods.*? (102b)

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

A shadow appears only when 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 of bondage, (products of ignorance) obstruct
the light of samyagdrsti (or prajfid), then there arise the shadow of “I”
and the shadow of all other things. (104a)

Moreover, it is in a still sheet of water that the image of the moon
becomes visible. It is not visible in disturbed water. In the heart that is
stupefied by ignorance, there become visible the sense of cgo, the sensc
of pride and the consequent factors of bondage. But, when the water
of the heart is beaten and disturbed by the staff of true wisdom, then
the ego image (and the pride image) do not appear. (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 of “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 of the intellect with the specific object, the ultimate
mcaning of self, viz., sclf-being, underivedness, comes to be applied,
only wrongly, to this very object, and thus the derived comes to be
mistaken for the underived. The misapplication of this sense of uncon-
ditionedness then comes to be extended to everything that the different-
iating intellect alights upon; cvery particular individual entity comes
to be endowed with underivedness and substantiality, of which it is
actually devoid. And thus there arises the clinging in regard to every-
thing.?

This identification of the self-conscious intellect with the spccific,
conditioned, complex entity as onc’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 sclf-
conscious principle, itsclf comes to be considercd as internal. Thus
there arise the distinctions of self and other, internal and external. While
these distinctions belong to the very essence of the mundane naturc of’
things, and constitute the very form in which the entire mundane cx-
istence appears, they are turned into falsity when they are treated not
as relative distinctions but as absolute divisions. On the basis of this
notion of the absolute exclusiveness of self, there proceeds the other
tendency of the principle of intellection, viz., the tendency to unify
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but now in terms of “I”’ and that which “belongs to me;” the “mine,
i.c., in terms of possession. Thus there arise greed and anger, and the
sinful deeds prompted by them.

From the sense of “I”” there arises the sense of “mine.” With the rise
of the sense of “I”’ and the sense of “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 of wisdom but out of madness
and perversion. Therefore they are called (the products of) stupidity.
These three poisons of greed etc. are the root of all klesas.!* (286c)

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

Owing to the power of the false sense of self, one sees the self in four
ways, viz., that “ridpd‘is I”” “rigpa is mine,” “in me there is ripa”’ and
“in rupa there is myself.” (Similar kinds of views arise even in regard
to the other four skandhas). Thus there are altogether twenty kinds of
false sense of self. When one realizes the awakening to true wisdom,
then one understands the falsity of these.!® (103¢)

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 of individuality. It becomes the wrong notion when it functions
under ignorance. Functioning under the light of knowledge it would
be the unerring sense of self. The sense of “I” is at cross roads, it has
a double reference. It shares at once two orders of being, the condi-
tioned and the unconditioned; it is at once a universalizing as well as
a particularizing tendency. It can work as much for liberation as for
bondage; it can work non—clingingly as well as by clinging. What makes
che difference is the continuation or the extinction of the perverting force
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of ignorance. Satkdayadrsti is perversion at its root. This is to be dis-
tinguished from the unerring sense of self.!®

The sense of “I" is not in itself false, although it belongs to the world
of the determinate. As a mundane truth it refers to the complex of
personality. Self-reference as a reference to the real self, i.e., the real
nature of one’s being, is only one side of the sense of “ 1.” 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 “sel€”
of the being; the life of the being consists in the life of this entity with
which it has identified itsclf. From the standpoint of this specific entity,
the body-mind complex, the being differentiates itself from all the rest
as the not-self. This is the ordinary empirical self. It serves to analyze
and differentiate things as well as to reunify them from the standpoint
of a specific center of experience as its own. This is the very way in
which one brings forth one’s hidden potencies to manifestation; ap-
propriation of experience through the sense of “I” is what makes events
in life meaningful. The entire world, the common man as well as the
bodhisattva, even the Buddha, works through the sense of “I.”” Every-
one has his own self (different from the self of others) in which he is
interested and it is for the growth and fulfilment of this self of his that
everyone works. And the sense of “I” is not rigidly fixed in respect to
its objects, either in kind or in extent. In extent, it may vary from this
specific individual, this body-mind complex, which is its self, to all
individuals, the entire world. Again, in kind, it may vary from the
.divided, relative changing entity, to the undivided, absolute being, the
real self.

In respect to the manner of its working, again, as a refercnce to the
specific determinate entity, the body-mind complex as “I,” the sense
of self admits of differcnt kinds. Firstly, there is the sense of self with
the understanding in regard to the specific empirical self as neither
exclusive of other selves nor anything ultimate and absolute; this is
the unerring sense of “I,” which comes with mature self-consicousness
in which one is not blind to the meaning of the sense of the beyond, and
thereforc in which there is not the clinging to the determinate self either
as absolutely determinate and thercfore totally different from the undi-
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vided being or as itself an eternal independent substance. The wise use
the sense of self and live their individual lives but ever keeping free from
the error of clinging.

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

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

Strictly it is the last that is the complete form of satkaya-drsti, the false
sense of self, the error which is the root of all errors. It is a drsti (view)
in which the complex, conditioned entity (kdya) 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 of experience is first split into “I”’ and “not-I"" and the “not-
I”” again is split into many different objects. First there is the imagination
of absolute exclusiveness in regard to the “I,” i.e., the entity that con-
stitutes the object of the notion of “I,” and then the same notion of
absolute exclusiveness is imagined in regard to every other thing. Thus
each of the divided entities is itself imagined to be absolute and exclusive
of all the rest. It is this imagination of absolutceness and exclusiveness in
regard to the things which are in truth determinate and relative that
lies at the root of all error and evil. This imagination is precisely the way
in which ignorance works. In respect to the mundane truth, where all
things are nama and laksana, there is the error of imagining that every-

102



IGNORANCE

thing is independent and absolute; in reference to the ultimate truth,
which is the undivided being, the real nature of all things, there is the
error of entertaining the notion of division and determination. This is
the same thing as imagining, “I shall realize Nirvana, Nirvana shall be
mine.” For, here there is the entertaining of 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 of the truly
undivided.

The unerring sense of “I’’: The wise use the sense of “I'’ unerringly,
non-clingingly, i.e., not entertaining the notion of 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 of “I,” the Sastra says:

Although the disciples of the Buddha understand (the truth in the
teaching of) “no I, still, they speak in terms of “I” (and “mine”)
following the mundane way (F#faiE:2%); it is not that they entertain
the notion of a real I-substance (FEF#th). This is like buying the copper
coins for the gold ones; no one laughs at it for that should be the very
way of business. The use of “I”” is also like this. Even in regard to the
things that are really devoid of self-hood, the “T”" is still used; this is in
line with the way of the world. There should be no dithiculty here.
(642)

Further, the course of talk in the world springs from three roots:
perversion (FR), pride (1) and names (or concepts) (%4F). Of these,
(the first) two are impure and (the last) one is pure. The common man
combines in his discourse (and in all his mundane activitics) all these
three roots. The beginner in the way combines two kinds, viz., pride
and names while the sages have only one kind, viz., names (or con-
cepts). Although at heart (well established in) the truth of things and
not violating it, they yet carry on their discourse by the use of names
or concepts in keeping with the mundane truth. They do this with the
intention of removing the perversion prevalent in the world, and they
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do not quarrel. So they abandon the two roots of worldly discourse that
are impure and use only the one that is pure. The Buddha and His dis-
ciples nse the sense of “I”” in keeping with the ways of the world. And
there is nothing wrong in it. (64a—b)

Names or concepts as well as their root, the principle of self-con-
sciousness, are in themselves pure; they can be either rightly used or
misused.!” The root of 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 of the affirmation of “T” as in its negation. The wrong affir-
mation of “I” i§ its absolute affirmation, the affirmation that the “I” as
the principle of individuality, as the specific centrc of personality is ab-
solute and unconditioned. The wrong denial of “I”” is its total denial, its
denial even as a mundane truth, as a derived nante, as a relative concept.
A non-clinging affirmation of individuality is the one in which it is not
afirmed as absolute but recognized to be relative and a non-clinging
denial of “I"” is the one in which the sense of “I”” is recognized as a
derived name, a relative concept, but is denied to be ultimate and
underived. The Sastra says that even in their teaching of no “I’ and
“mine” (the Buddha and) His disciples do not cling to this determina-
tion of no “L.” .

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

When the sense of “I'” refers to the mundane nature of the individual,
ie., the empirical self, it would be false if it should mean that the

104



IGNORANCE

individual is a real eternal substance; it is an unerring sense, if it 'is re-
cognized that the individual is $inya, essentially conditioned and
derivedly named. If one kecps this truth in mind, then there is no-diffi-
culty in understanding how the Buddha has sometimes taught of self
and sometimes of no self. Thus the Sastra says:

To him who undcrstands the meaning in the teaching of the Buddha
and grasps the truth of derived name, He has taught that there is “I”;
but to one who does not understand the meaning in the teachings of the
Buddha and does not grasp the truth of the derived name, He has taught,
there is no “L”’*® (253¢)

The teaching of no ‘I" is of two kinds: the one in which there is the
seizing of the determination of “no I, clinging to the denial of “I,”
and the other is the denial of “I”” while refraining from seizing “no I”’
and keeping free from (turning it into a 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 of exclusiveness) while the second one is the
Middle Doctrine (the non-exclusive way). (253c)

Section III

THE FALSE SENSE OF SELF

The false sense of self as the root of afflictions and drstis: Trsna as the
origin of klefa stands for thirst, passion, as the root of seizing and cling-
ing. Klesa is the painful state of emotional conflict which results from the
failure to 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 of self, the root-error.

105



NAGARJUNA'S PHILOSOPHY

The common people, out of ignorance and perversion, and (the con-
sequent) seizing of the determinate (as ultimate) give rise to all kinds of
klesas viz., trsna, etc.; from these in turn there arise the different kinds
of deeds, leading to different kinds of bodily existence and the experi-
encing of different kinds of pain and pleasure. For example, the silk-
worm emits silk from within itself and becomes caught within it, and in
conscquence suffers the pain of being boiled and burned. (This is just
the case with the ignorant). But the wise with thespower of their pure
wisdom analyze and distinguish everything, root and branch, (and find
that) all things are $iinya (non-substantial). In order to help all people,
they speak to everyone about the nature of the objects of their clinging,
viz., the five skandhas etc. They tell them: “You have yourselves given
rise to all this simply out of your ignorance, and having yourselves
given rise to them you yourselves cling to them (E{EE%).2° (204b)

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

Ignorance is the root (of all klesas).?! (696b)

Out of perversion people do deeds that bind them to a limited life.
... Of all that they do, passion, greed, is the root. Simply being shrouded
by passion, they give rise to the clinging mind. (611c)

Craving is the root of clinging. (200a)

People really do not know that essentially things are non-substantial.
Therefore, they follow their (perverse) thoughts, seize the characters of
things and give rise to clinging (FEUMAEA%). From clinging there
arises attachment (rdga) (BA%#U#). Due to attachment they pursue the
five kinds of the objects of desire. Due to this pursuing of the objects
of desire they become shrouded by greed. Due to greed there arise
jealousy, anger and quarrel. From anger there arise sinful deeds. But
they do not have any knowledge about this course of things. There-
fore, at the end of their life, they follow their deeds which function as
the conditions for their birth in another sphere for the next span of lifc.
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Again they continue to do deeds that prepare for them lives of birth
and death. Thus they revolve for ever in the six states of existence
(thus making the cycle) that knows no end.?? (720a)

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

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

The false sense of self as the root of drstis: In regard to understanding,
ignorance working through the false sense of self generates in us the
belief of limitlessness in regard to the specific concepts or determinatc
conceptual systems. We select from out of the presented only the aspects
of our interest and neglect the rest; to the rest that is neglected we be-
come first indifferent and then blind; in our blindness, we claim com-
pleteness for the aspects that we have selected. We seize them as absolute,
we cling to them as the complete truth, we become dogmatic. The
dogmatlc 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 of things as self<omplete and absolute, swings from
extreme to extreme, from the extreme of being to the extreme of non-
being, from the extreme of (complete) self-possessedness of things to
the extreme of absolute devoidness of selfhood. The extremes are com-
pletely exclusive of each other: either wholly being or wholly non-
being, either wholly self-possested or wholly devoid of selfhood. While
the intellectual analysis of the presented content into its different aspects
is conducive to and necessary for a comprehensive understanding,
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 of things, become extremes.

If one would (exclusively) see the arising and enduring of things, then
that would (result in) the wrong view of the absolute existence of things.
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Again, if one would (exclusively) see the decaying and perishing of
things, then that would (result in) the wrong view of negativism. People
in the three realms 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.?* (1712a)

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 of several kinds of extremes
which are really relative distinctions turned into absolute divisions.

Eternal is one extreme, evanescent is another. Abandoning these
two extremes to fare on the Middle Way, this is prajiiaparamita.
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 of duality. (All these could be turned into extremcs when
exclusively embraced). Ignorance is one extreme, extinction of igno-
rance is another; birth and death is one extreme, cessation of birth and
death is another; that all things are existent is one extreme, that all things
are non-existent are anothey. Abandoning these two extremes to fare on
the Middle Way, this is prajfidparamita. Bodhisattva is one extreme, the
six paramitds is another; the Buddha is one extreme, the bodhi is an-
other. Abandoning these two extremes to fare on the Middle Way, this
is prajfiaparamitd. To put the matter briefly, the six internal senses are
one extreme, the six external objects arc another; abandoning these two
extremes to fare on the Middle Way, this is prajiiaparamita. That this
is prajiiaparamita is one extreme; that this is not prajfiaparamita is an-

108



IGNORANCE

other extreme; to abandon these two extremes and to fare on the
Middle Way, this is prajiiaparamita. (370a-b)

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

Although each view has its own distinctness, the false sense of self
is the root (of all other false views). People, out of ignorance, give rise
to the false sense of self in reference to the five skandhas which are sinya.
With the false sense of self arising, (influenced by it), some say that when
this body dies the (person) moves on while others say that he does not
move. The view that a person moves on (to another body) would result
in eternalism, .and ‘the view that the person does not move on would
result in negativism. Holding negativism, if one would (blindly) indulge
in the pleasures of the present life, cling to the five kinds of objects of
desire, and take the sinful deeds as themselves the best, then there resules
the false view of drsti-paramarsa. On the contrary, if one would hold to
eternalism, renounce the home life and cultivate the way to ultimate
liberation (from bodily existence), accept moral precepts and indulge in
(self-torture and) painful penances, then there would result the false
view of Silavrata-paramarsa. Sometimes, seeing that eternalism and nega-
tivism are both wrong, one would hold the view that things just happen
without any cause or condition and that is mithya-drsti. Dwelling in these
five kinds of views, (one would give rise to) further false views, viz.,
that the world is eternal or evanescent, that the world had an end in
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the past or it will have an end in the future etc., and in this way there
arise the remaining fifty-seven views. Therefore it is said that satkaya-
drsti comprehends all the sixty-two kinds of drstis.2¢ (607b)

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

The Buddha cancels (#) the two extremes and teaches the Middle
Way, viz., the way of neither duality nor non-duality; “duality” here
means the particular, unique natures of all things (conceived exclusive-
ly), and “non-duality” means the one (universal) nature of Sinyata
(again conceived exclusively). Here by means of Sinyatd 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)
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CHAPTER IV
IGNORANCE AND KNOWLEDGE

Section 1

IGNORANCE AND KNOWLEDGE

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 of reference; and the giving up
of it would be devoid of meaning.! Besides, then, it would not have
any nature or function of its own.

Speaking of the nature of ignorance, the Sastra quotes a Sitra,? in
which the Buddha tells a theri that ignorance is not an entity (with
an independent nature of its own) residing either inside or outside;
1t does not have a coming nor going, neither a birth nor an extinction,
for there is not anywhere any definite entity with an ultimate nature
of its own called ignorance. The theri asks the Buddha as to how, in that
case, it could be said that “the samskaras (the formative forces in the life
of the individual), depend on ignorance,” and that “the entire mass of
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 of substantiality, because the common people have not
heard and have not known this true nature of things, they give rise to
all kinds of klesas in regard to these, and the kleas give rise to deeds and
the deeds, to birth in the next span of life; but in these there is no element
that is really, in its own right, ineradicably, of the nature of producing
klesa (## W{EARHE). This is like the magician producing the things of
magic. The magically created things cannot be said to be either inside
or outside or anywhere. There is not a single entity that is magically
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created, of which it could be said that it has a real being. All the same
the magically created things are undoubtedly objects of experience;
and they do indeed produce the various feelings of jealousy, pleasure,
etc. But how could it be that although they do not have any real being,
they are all the same capable of functioning as objects of experience
and capable of giving rise to pleasure, etc.? The theri tells the Buddha:

Such is the very nature of magical creation (R%48#). Although
devoid of (any real) being at root, they are yet objects of sight and ob-
jects of hearing. (102a)

The Buddha adds:

Such is the nature of ignorance too. Although, of it, it cannot be
(said) that it is inside or outside, . . . although it is devoid of any
ultimate nature of its own (FREWRHE), . . . still, ignorance does indeed
function as the condition for the birth of the sumskaras . . . When the
magical power of creation ceases, the magically created objects also
come to an end; (even so) when ignorance comes to an end, (the pro-
ducts of ignorance), the samskdras (etc.), also come to an end.® (102a)

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

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

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

When the myriad streams (flowing in myriad different places), each
with its own colour, its own taste, enter the great ocean, they blend and
become of one taste and derive one name. In the same way, stupidity
and wisdom enter prajiidparamita and blend and become of one esscnce
(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 prajfiaparamita, they blend
and become of one essence. Why is it so?

Because prajfiaparamitd is by nature completely pure.

Moreover, the real nature of stupidity is itself prajfia. But if one would
mistake and cling to this prajiia, then this itself would be stupidity. Thus,
(in truth), what difference is there between stupidity and wisdom?

When one first enters the Way of the Buddha, then there is the
distinction that this is stupidity and this is wisdom. But later, when
one’s penetration gradually becomes deep, then, (at last), there would
be no difference between stupidity and wisdom. (3212-b)

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

Ignorance would just become knowledge itself (AN &8) (for it is
then seen to be in its ultimate nature) the universal reality (bhitalaksana),
the bhitakoti, itself. (697a)

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

(In its ultimate nature) ignorance is purity itself; and so even the
samskaras (etc., the products of ignorance) are (in their ultimate nature)

purity itself.® (sosb)

Commenting on this, the Sastra says that the Buddha is speaking here
about the ultimate nature of the three elements of poison, which as
lewdness etc., owe their being to ignorance, while in their ultimate
nature they are purity itself (=B RIE# ).

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

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

Sextion II

KINDS OF KNOWLEDGE

Prajfia as reality and prajiia as knowledge: Prajfia as knowledge is to be dis-
tinguished from prajiia as reallty. Prajfia as reality is the unconditioned
dharma, the undivided being, the unnameable that is yet spoken through
names.

Prajiidparamita is the real nature of all things, the undeniable, inde-
structible dfiarma. Whether there 1s the Buddha or there is not the Bud-
dha, this real nature of things eternally is. This ctcrnal nature of things
(dharma-sthana) is not any thing made by the Buddha (or any one elsc).’
(3702)

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

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

There are two kinds of prajfia. The one is the eternal prajfia. The other
is (the impermanent prajfia) which functions along with the five para-
mitas. (The latter is) the functonal prajfid-paramita (BRBBEBERE)
(while the former could be called the substantial or the stable prajfia).

. . The functional prajfia can put an end to the darkness of ignorance,
and can fetch the true (eternal) prajia. . . . In the eternal prajiia (the
undivided reality) there cannot be found (even the distinction of ) igno-
rance and knowledge. (521b)

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

The prajiiaparamita (the ultimate principle of knowledge) can cancel
all things, it can cancel even Nirvina; it straightaway transcends all
things, unimpeded. (While all things perish) the power of wisdom
does not itself perish, (as) it transcends all and there is nothing else that
can deny it. Therefore it is said that if there is anything excelling even
Nirvana, even that the power of wisdom can deny. (But prajiiaparamita
itself remains undenied).® (449b)

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

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

Prajfiaparamita is of the nature of knowledge; it is a seeing of things;
it arises from the combination of causal factors. . . . Of the prajfiapara-
mitd, the object is tathata, dharma-dhatu, bhitakoti, the incomposite
dharma; therefore it is (called) permanent. (s521a)

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 sinya. Therefore (even this knowledge) is called
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the dlarma that is devoid of birth and by nature Sinyal® (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 dharnra, and transcending all divisions
and distinctions to comprehend fully the undivided being. Thus he can
comprehensively fare in the prajiigparamita (the integral experience or
the undivided reality).

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

There are three kinds of knowledge in the world: firstly there is the
skilful knowledge of mundane things, the wide acquaintance with
things like literature and arts, the knowledge of benevolence, religious
rites etc.; secondly, there is the knowledge that leads one to freedom
from birth (in inferior spheres) like the realm of sense-desire, etc.;
thirdly there is the transmundane knowledge (that sets one) free from
the sense of “I”’ and “mine,” and puts an end to all elements of defile-
ment. This is the knowledge of the fravakas and the pratyeka-buddhas
whose dsravas have become extinct. But prajfiaparamita is the highest
kind and superior to all of these. It is completely pure and free from
clinging. Itis the knowledge that benefits (S#2%) all people (—¥15%£).1*
(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 of pleasure and fixes it in the highest source of peace and

Joy.

The dharma that is called prajiiaparamita is most profound, difficult to
comprehend. (In their real nature which is the same as prajiiaparamitd) all
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things are completely devoid of all determinate natures, therefore prajfia-
paramita (the real nature of things) is most profound. In it all thoughts
and all activities of mind come to an end, therefore it is difficult to see.
In it there is not the clinging even to prajfiaparamita and therefore it is
said to be difficult to comprehend. In it all the three kinds of poison and
all kinds of prapafica come to an end and therefore it is called Peace.
With the realization of the excellent taste of this prajiia, one realizes a
permanent fulfilment (of heart), and there is no more any hankering
left (#@HREEFR). All other kinds of prajiia are gross, rough, devoid
of joy. Therefore this prajfia is called excellent.!? (450a)

People have various misconstructions of klefas and false notions,
making their minds turbid. But when they realize the prajfia, then their
minds become pure and of one form (W#$—&). . . . Prajiiaparamitz
can illuminate the darkness of 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 of stupidity in regard to all things. .
Prajiaparamita can cure (the disease of) the eye of wisdom and then the
eye of wisdom would itself change into prajfia. . . . It can turn (FE4¥)
the attention of people’s minds from the usual objects of desire and
pleasure (towards the object of eternal fulfilment and joy). (478¢c—

4792)

Section III

LEVELS AND PERSPECTIVES

The five eyes: Levels and perspectives of understanding: The fact that prajfia
in its purest form is ever there as the very nature of the self-conscious
individual is a point that should not be missed. But in ordinary people
it is covered up with the dirt of ignorance and passion. It is not only
possible but essential to wash away this dirt; then the original brightness
of prajfia shines forth once again. The five kinds of eyes that the prajfia-
paramita-sittras speak of 1® are really the differentlevels of comprehension,
the different degrees of removal of this dirt from the mirror of mind,
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cnabling it to reflect the true nature of itself as well as of all things. The
eyes yield views; but the views differ not only in range, but in depth
and in the quality of illumination.

The bodhisattva already has the eyes of flesh and has partially even
the other four kinds of eyes. But these eyes are covered up with (the
dust of) the limitations of sin (i.e., ignorance and passion) (B&FR#S (k%)
and are therefore unclean. For example, the mirror is by its nature
bright, but due to the dust (#58) on it, (its brightness) cannot be seen;
but if the dust is washed away, then it shines bright as ever before (f&
Winz) (347a)

The eye is the faculty or power of sight, yielding a view, an idea, a
judgment, of the nature of things. As kinds of the power of sight the
cycs arc always in themselves pure, although there are differences among
them of depth and extension, as well as of the mode of comprehension.
The deepening of the sight consists in realizing the relative nature and
value of the different levels and perspectives; and this naturally implies
a level of complete comprehension. To persist in the limited levels and
perspectives and cling to them as themselves limitless is an error. The
ultimate sight is the sight of the ultimate, the unconditioned. Nothing
short of that can yield the ultimate “view.” But the ultimate view is
not any “view,” not any 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 deva
cye sec only partially. By confihing oneself to these eyes one commits
the error of seizing the determinate as itself the absolute. But it should
be horne in mind that none that is sclf-conscious is bereft of the sense of
the real; in fact all eyes, as kinds of sight, have their origin in prajfia.
Thus the Sitra says:

All the five eyes of the Buddha arise from prajiiaparamita. (467c)

120



IGNORANCE AND KNOWLEDGE

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

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

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

The objects of sight for the eyes of flesh or the physical eyes are the
gross ObJCCtS of ordinary experience; with the purification of the physi-
cal eyes “the bodhisattva can see (the whole of)) visible ripa,”’*¢ “all the
three thousand great thousand worlds.”'® While the eyes of 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 of moral life.® The objects of sight for the deva eyes
are “birth and death, good and bad and the causal factors of the good
and evil deeds of all beings” in all the worlds, which lead them to differ-
ent kinds of existence in different spheres.!?

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

people see things.

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

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.?® Therefore the “view” of the eyes of flesh cannot be
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uncritically accepted as yielding comprehension of the ultimate nature
of things. Even the objects of sight for the deva eye are only the determi-
nate characters like identity and difference, the unreal, composite entities
formed of causal factors. If one would see merely through these eyes,
one would be prone to cling to the determinate as itself the absolute.
There is need for enlivening one’s scnse of the real through a critical
assessment of the true nature of things. There is need for the sight of the
eye of wisdom.?!

The eye of wisdom: The eye of wisdom is free from the errors (of the
eyes of flesh and of the deva eye).?? The eye of wisdom and the other
two eyes become pure through the cultivation of the limitless prajfia
as well as through acts of merit, viz., of love and compassion.?** The
object of the eye of wisdom is the true nature of 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 of wisdom that yields

us the sight of the highest truth, viz., that

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

(In the ultimate truth) all the different views disappear, all the acti-
vities of mind return (and enter the 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 Nirvina and not anything different.
It is this wisdom (by means of which one realizes this ultimate truth)
that is called the eye of wisdom.?® (348a)

It is by virtue of the power of the eye of wisdom that one keeps
oneself free from clinging exclusively either to the composite or
to the incomposite, either to the mundane or to the transmundane,
either to the 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 of the truth of the non-exclusive dharma which the eye of
wisdom yields.

If the bodhisattva should see (exclus:vely) the composite, the world-
ly, the defiled, then he would just fall a victim to the false notion of
existence (BN R4); butif he would see (exclusively) the incomposite,
the transmundane, the undefiled, he would just fall a victim to the false
notion of non-existence (ENE¥&2H). Abandoning these extremes, by
means of the unerring wisdom (UAT##%), he fares on the Middle
Way. This is the eye of wisdom. . . . Realizing this eye of wisdom
one puts an end to all elements of perversion (BAidh#ik), to all elements
of ignorance, general or particular, to every thing (that owes its being
to ignorance). (348a-b)

People lose their eye of wisdom through ignorance, doubt and
repentance, perversion and false notions. But-when they realize the
prajfia, then the eye of wisdom just becomes clear (again). (473c)

The common people owing to perversion see (only) through the eyes
of flesh which yield the six kinds of 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 of 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
of wisdom has no direct reference to the compassionate heart of the
bodbhisattva, the eye of dharma is directly inspired by his universal love
and his original oath to save all beings. The eye of dharma yields one the
knowledge of the diverse ways in which the minds of people work,
the knowledge that is essential in order to help every individual so that
one intensifies one’s sense of the real, gives up one’s clinging to the
determinate, fares on the way with insight and compassion, helping all
others also to realize the true nature of things. It is this knowledge of
the definite ways suited to specific individuals (mdrganvayajiiana) (ER
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%), a knowledge which enables the bodhisattva to help everyone ac-
cording to cne’s need, that is called the eye of dharma.?*

(By means of this knowledge the bodhisattva) understands in what
way, by what means, each individual should be helped (according to
his own mental capacities and aptitudes) to realize Nirvana. (521b)

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

The eye of dharma is so called because it leads everyone, enabling all
to enter the dharma, the unconditioned reality (cach in his own way).?¢

(349b)

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

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

Speaking of the inadequacies of the eyes other than the Buddha-eye,
the Sastra observes that of ordinary people even when the eyes of flesh
are functioning the deva-eye may not have been functioning. For, al-
though the faculty of the physical sight may be mature, as the com-
mon people have not yet given up the sense of desire they do not as
yet have the deva-eye. Of people whose deva-eye functions, the eye of
wisdom may not as yet be functioning. Although a common person
may have obtained the extraordinary power of the deva-eye, still he will
not as yet have obtained the eye of wisdom. Even when the eye of
wisdom functions, the eye of dharma may not function. For example,
the $ravakas, who have not yet abandoned their sense of desire, do not
know the expedient ways of helping people to cross the ocean of birth
and death, therefore they do not have the eye of dharma. Even when the
eye of dharma functions, the eye of the Buddha may not as yet function.
For example, even when the bodhisattva realizes the knowledge of the
diverse ways of all people, still, as he has not yet become the Buddha
he will not have the eye of the Buddha.2®

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

Even the eye of wisdom and the eye of dharma are not completely
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pure, as in them the traces of kleSa 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 of the Buddha is the eye that is completely free from passion
and is saturated with unbounded compassion for all beings every-
where.? It is the eye of wisdom itself come to consummation.

(When the bodhisattva) becomes the Buddha thé eye of wisdom
itself comes to be called in turn the eye of the Buddha. As ignorance
and other klefas 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 of 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;® it is the knowledge of every specific way of
every determinate entity. It is the comprehension that is non-exclusive,
neither exclusive of the mundane nor of the ultimate. It is the compre-
hension in which the true nature of things is clear as daylight; it is at
the same time the bearing of limitless love and compassioh toward all
beings. It is the comprehension in which ignorance and passion have
been concluded and which is aware that the true nature of ignorance is
itself wisdom, that the true nature of passion is itself compassion. It is
the true wisdom. This is the goal of the wayfaring of the bodhisattva.
In the Buddha all the five eyes function and that in perfect unison. His

comprehension is altogether saturated as much with compassion as
with wisdom.
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CHAPTER V

KNOWLEDGE AS THE PRINCIPLE OF
COMPREHENSION

Section I

THE MIDDLE WAY: THE NON-
EXCLUSIVE WAY

Prajfia compared to the principle of accommodation: In regard to being all-
comprehensive, prajfiaparamita is compared to akdfa, the principle of
accommodation,® 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 of the unconditioned is the ground of all
conditioned specific views, while it is not itself any specific view. All
views derive their being from prajfid, for it is in response to and as ex-
pressions of the sense of the unconditioned that views are built, in order
to satisfy the specific needs. These needs are the specifications or canali-
zations of the one basic urge, the urge to realize the real. While this is
50, 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 prajfia. This is
the same as the Middle Way that rises above extremes and hence above
exclusiveness, reveals the mundane nature of things and leads one also
to their ultimate truth. A middle way that does not open up the truth
of things ceases to be the middle and ceases also to be the way. It would
itself be an extreme and hence a dead-end.

Speaking of prajfiaparamita as the comprehension that is non-clinging
(anupalambha), the Sastra points out that it cannot itself be concéived
as anything specific nor can it be confined to any specific level or per-
spective;
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Prajfiaparamita is non—clinging (anupalambha, 7714818). It cannot be
seized either as existent or as non-existent, either as permanent or as
impermanent, either as unreal (Z) or as real (®). This is prajiaparamita.
It is not (any specific entity) comprised in the (classifications), skandhas,
dyatanas or dhatus; it is not anything composite or incomposite; not any
dharma () nor adharma (F3F¥); it is neither seizing (#H) nor
abandoning (##), neither arising nor pershing; 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 of the four sides. . . . Prajfiaparamita
is also completely beyond the possibility of clinging, and any one
who would attempt to cling to it would be burnt by (his own) fire of

perversion.? (139c)

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

(Prajiaparamita is truly) undeniable, indestructible. If there is any-
thing existent even to the smallest extent, all that is determinate and is
therefore deniable. If one speaks of non-existence, even that is deniable.
In this prajiia, 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,
prajiiaparamita. 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 prajfiaparamitd can put an end to the
entire network of words (praparica) and yet it has not put an end to
anything. (139c—~140a)

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

Everyone takes his stand on his own view and by his own construc-
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tions gives rise to disputes; “To know this is to know the truth,” he
holds, “and not to know this is to be condemned.”
(Truly) one who does not accept the view of another is devoid of
wisdom. He that clings to his own construction is devoid of wisdom.
To stand on one’s own view of truth and give rise to false construc-
tions, if this is pure wisdom, then there is none who does not have it.
(60c—612)

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

Common people take their stand on their own points of view, on
their own doctrines and on their own thoughts and hence there arise
all the contentions. Prapafica is the root of all contentions and praparica
is born from (wrong) notions. (61a)

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

From clinging (%) to things there arise disputes; but if there is no
clinging, what dispute will there be? He who understands that all drstis,
clinging or non—clinging, are in truth of the same nature, has already
become free from all these.® (61a)

The wayfarer that can understand this does not seize, does not cling
to anything, does not imagine that this alone is true (and not that;
He does not quarrel with anyone. He can thus enjoy the flavour of th-
nectar of the Buddha’s doctrine. Those teachings are wrong which av.
not of this nature (i.e., non-contentious and accommodative). If on:
does not accommodate other doctrines, does not know them, does not
accept them, he indeed is the ignorant. Thus, then, all those who quarrel
and contend are really devoid of wisdom. Why? Becausc cvery onc of

129



NAGARJUNA’S PHILOSOPHY

them refuses to accommodate the views of others. That is to say, there
are those who say that what they themselves speak is the highest, the
real, the purc truth; that the doctrines of the others are words, false
and impure. (61a)

Thus every one of these contending teachers clings to his own stand-
point and does not accommodate the views of others. “This alonc is
right all else is wrong” 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 of conduct is the pure conduct, fetching the highest good, then
there is none whose conduct is impure.” Why? Because everyone ac-
cepts his own doctrine. (61b)

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 jfiana and not on vijiiana, on (the sitras of)
direct meaning and not on (those) of indirect meaning.® To take one’s
stand on words is to give rise to quarrels; this is to miss the fact that the
one truth has been expressed in diverse ways in different words.

(One should) take one’s stand on what the words (ultimately) mean
(and not on any particular expression), because in regard to the ultimate
meaning there can be no quarrel that this is good and this is bad, that
this is sin and this is merit, this is false and this is true. Words are (just)
a means to get the meaning (F&L4153%). But the meaning is not the words
themselves (#F#E ). 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 sce 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, indicators of, meaning (FER#IE);
words are not themselves the meaning. It is therefore that one should
not take one’s stand simply on words.” (125a-b)

Again, to take one’s stand on jiidna is to accept the lead of critical
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understanding whereas to take one’s stand on vijfiana is to follow one’s
own individual hankerings.®

Vijfiana deprived of the right understanding is the selfconscious
principle sceking the real but in the wrong direction, under the crror
of misplaced absoluteness; the seeking would then be self-seeking, scek-
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 dharima of the Buddha one abandons all passion, all wrong
views, all pride of self; one puts an end to all (these) and does not cling
(to anything). (63¢)

Referring to the Sitra on the Raft,® 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 prajfiaparamita or any leaning on it or cling-
ing to it. How much less should one lean on or cling to other things!*®

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

In the Arthavargiya Sutra’' Mikandika 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 &) be realized at all? (63¢)

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

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

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

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

Then, as I see it now, (just) by an acceptance of the way of the dumb
(¥5EEk) one can realize the way. (64a)

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

Words, concepts, are in themselves pure; what makes the difference
is the way in which we use them. Views constructed of concepts need
not all be false; there is the right view as well as the wrong view.1?

Section 11
THE WAYS OF TEACHING:

A. The Direct and the Expedient Ways

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

The dharma of the Buddhas is limitless like the great ocean. In ac-
cordance with the diverse mental capacities and aptitudes of the people
they teach the (onc) 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, somctimes (through) pain and some other
times (through) pleasure, somctimes (through) self and some other
times (through) “no self.” Sometimes it is taught that one should cxert
oneself in cultivating the thrce kinds of deeds and should collect all
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elements of merit, while some other times it is taught that all things
are devoid of construction (and impossible of collection). In this way,
(the one dharma) has been taught in several ways.!® (192a)

The Buddha taught that the self exists and He also taught that there
is no sclf. Again He taught that all things exist and He also taught that
all things are finya, that everything is devoid of existence. The Sastra
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 of things the aspects of “‘is” and “is not” are distinguish-
able though not separable. And a thing is describable from the stand-
point of any one of these aspects but only relatively and not absolutely.
It is this truth of the relativity of descriptions, the possibility of describ-
ing any given thing from several standpoints in several ways, that the
Buddha uses in order to reveal the one-sidedness of the ignorant who
cling exclusively to some one specific aspect and ignore the rest.** 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 middlc finger it is
short, and from the standpoint of the little finger it is long. That it is
short and that it is long—both are true. The samc is the case with the
teaching of existence and non-cxistence. The tcaching of existence is
sometimes meant as the mundane truth and somctimes 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.® (254a)
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The Sastra observes that the teaching that all things exist, that the sclf
cxists is meant for houscholders, as they mostly do not aspire to realize
Nirvana but just seek to rcap the fruits of their deeds in their future
spans of life. To those who have abandoned the home-life and have
taken to a life of renunciation, it is taught that things do not exist, that
the self does not exist. This is because those who have renounced the
family life mostly aspire to realize Nirvana. Those who seek Nirvana
do not seize anything and thercfore their clinging naturally dies out
and this death of clinging is itself Nirvana.'®

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

The direct and the expedient ways: There is the distinction of the teach-
ing of the ultimate nature of things and the teaching of their relative
nature. Again, there is the distinction of direct (nitdrtha) teaching, viz.,
that all things are $inya and the indirect, expedient (nepartha) teaching,
viz., that the self does not exist.’® And it is necessary to note that both
thesc kinds of tcaching are true statements, statements of things as they
arc. While the dircct teaching sets forth in a direct manner the basic
and the complete truth regardless of the specific tendencies of the hear-
ers, the indirect, expedient, teaching emphasizes precisely such aspects
of things as are suited to thc specific tendencies of the individuals. But
whether direct or expedient, whether of the ultimate truth or of the
mundane truth, all the tcachings of the Buddha have one singlc aim,
viz., to cnable 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 prajfia, which is not itself any specific
view but the ground of all views.

In the teachings of the Buddha the ways that lead to Nirvana are all
equally one pointed (¥[F—); there are no divergent paths (% Ri#).
(2542)

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

If one does not cling to the sinyata of all things one’s mind does not
give room to quarrel; one just abandons all limitations ({EBR#{#).
This is the true wisdom. But if one clings to the $unyata of things and
thus gives rise to quarrel, his bonds are not cut; then one would lean
on (and cling to) this knowledge. But this is not the true knowledge.

As the Buddha has said, all His teachings are intended to help all
people to cross (the ocean of birth and death). There is nothing in these
that is not true. Whether any teaching is true or not depends solcly on
whether one is non~clinging or clinging in regard to it. ({EAENPHH
REHHEAE). (254b)

The ultimate truth, the reality that is not itself anything specific
(akificana) is the heart of the tcaching of the Buddha. All the statements
of the Buddha carry the ultimate significance of the unconditioned
reality.2® 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 siddhantas.*!
These represent four different statements of one and the same truth but
from diffcrent standpoints, the mundane and the individual, the remedi-
al and the ultimate. In fact, the individual and the remedial kinds are
only restatements of the mundane form; they are the kinds of indircct
or expedient teaching suited to the individual needs of the people as
they promote the good in them and serve as “remedies” for the specific
kinds of “diseases” in their minds. Thus the primary distinction is still
between the mundane and the ultimate. The Sastra says:

All these are truc and there is no mutual contradiction among them

(SR EEITET). (sob)

It is to be noted that the scheme of the four siddhantas as well as that
of the direct and indirect teachings, and even the distinction of abhid-
harma (analysis) criticism ($iinyatd) and moral code (pitaka 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 cmphasizes
the need to penetrate beneath the apparent contradictions in His different
teachings, and gives as an illustration His tcachings about the sclf. A
certain Sitra, for example, says:

From different kinds of deeds (one) is born in different kinds of life
in the world and experiences different kinds of touch and feeling. (60a)
Again in the Phalgunasiitra®® it is said that there is no individual who

experiences touch, and there is no individual who experiences fecling.
(60a)

There is an apparent contradiction between what these two Siitras
say. Those who do not penetratc 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 jndividual 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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ments 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 cach other; but again, as the opposed concepts “is” and “is not”
hold good equally of the conditioned, changing, entity from different
standpoints, so do thesc opposing statements. There is no intrinsic con-
tradiction in the mundane entity’s being conccived as a complex of
“is” and “is not”’; similarly there is no inherent contradiction in the
two teachings equally holding good in regard to the individual viewed
from two different angles.

The mundane truth: Essential conditionedness (pratityasamutpada), is
the dircct teaching of the mundane nature of things.

The mundane truth is that things exist as the result of the combina-
tion of causes and conditions, and that they have no separatc essences
of their own. A cart for example exists as a complex entity composed
of wheel etc.; there is no cart (with a being of its own) apart from its
components. Such is also the nature of the individual. The individual is
there as the complex of the five (skandhas) (groups of material and
mental clements); there is no individual apart from (and independent
of) these five groups.?* (s9b)

That there is the individual is the mundane truth and not the highest
truth, and fathata as unconditioned and unchanging nature is not true in
regard to the mundanc nature of things.? 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 examplc, is a com-
plex of colour, smell, taste and touch; it is not anything in itsclf. Nor
is it a non-entity, purcly illusory like the second head or the third hand.*®
In that case there could not have been any such thing as the components
of milk. But there is such a thing as the components of milk; this is
admitted cven by those who tend to dismiss individuality as a mere
name without anything corresponding, not recognizing the individual
cven as a conditioned entity. To hold that there are only the skandlias
and no individual at all is an ecrror in regard to the mundane truth.
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The truth taught from the individual standpoint:

The tcaching that is from the individual standpoint is in accordance
with the specific tendencies (and the mental capacities) of the different
individuals (2 A.L:7). 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 sclf
are of this kind. The intention in the former teaching is to remove the
doubt of the people in regard to the next birth, in regard to sin and
merit, and it is intended to save them from committing evil deeds and
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 cntity, that the individual is an unconditioned being,
which is a false notion, a fall into the heresy of cternalism.?* In regard to
the question as to who is the receiver of deeds, we have the following:

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

vidual who experiences (pleasure and pain). (60a)

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

The truth taught as a remedy:

For every specific (mental) state (#) (conditioning the individual)
there is always a remedy (¥#i#%). (And this mental state as well as its
remedy are both) devoid of reality (unconditionedness). (60a)

Even as cach specific disease in the body has its antidote, just so cvery
discase of the mind has its remedy in the Buddha’s dharma.

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

But the truth taught as remedy is not the ultimate truth. If for ex-
ample impermanence were the ultimate truth, i.e., if things were ab-
solutely impermanent, then it would mean that the thing that is here,
now, would perish and become totally lost; and in that case there would
not be the causal continuity which is a fundamental truth of the mun-
dane nature of things. The rotten seed does not give birth to any sprout;
similarly if there is no fruit-bearing deed how can there be any fruit?
Now, all the factors of the Noble Way do bear their fruits, they are
the objects of the faith and knowledge of the wise and these cannct be
denied. So, it is not true that everything is absolutely impermanent.2¢
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 of 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 of every element, of
every discourse and of every word, of everything good and bad, the
nature of every one of thesc can be analyzed, dispersed and cancelled.
The truly real dharma in which the Buddhas . . . farc cannot be denied
or cancelled. The above three kinds of truth are not comprehensive while
this alone is comprehensive (i&).

What does this comprehensiveness mean? To be comprchensive here
means to be completely free from limitations (B—i#%) and hence
immutable (1% 5}) and unsurpassable (77IB%). How is it so? It is
so because except the ultimate truth all other standpoints and all other
discourses are subject to cancellation (" ##). (6oc)
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The speakable is the deniable, for it is the determinate. The ultimate
truth which is indcterminate is the unutterable dharma.

As it is said in the Stanzas setting forth the meaning of Mahayana (B
FIRTHRIB):

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

The sphere of the speakable is the domain of the determinate; the
sphere where the words do not reach is the highest dharma.?” (61b)

The comprehensive knowledge is not only of the relativity and com-
patibility of the many determinate views, it is also an awareness of their
underlying unity; in what they ultimately mean they are not anything
specific. Concepts which hold among the specific and the relative are
irrelevant in regard to the ultimate truth of things. But at the same
time the ultimate truth is not exclusive of specific concepts, not absolute-
ly unutterable.?® 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), Siinyata (criticism), and
Pitaka (or Vinaya, the moral code) is also meant to bring to light the
basic harmony in the teachings of the Buddha.?® The Abhidharma em-
bodies an exposition of the distinct, unique, nature of every specific
entity; here the method is analysis; and the emphasis is on what every
specific thing is in its own nature. Siinyata (criticism) lays bare the non-
ultimacy of the specific entities as well as their essential conditionedness
or relativity; it lays bare also the conditionedness of even the condi-
tioned nature, thereby enabling the mind to get at the truly uncondi-
tioned. The method here is criticism, a critical examination of the
elements that are found by analysis to be constitutents of experience.
The practical side of the wayfaring is brought to light in the cultivation
of the moral life which consists in putting an end to the factors of priva-
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tion and pain and enhancing the elements conducive to the realization
of the undivided being. Elements of disintegration are terminated and
the factors of integration are brought to birth. This harnesses both
analysis and criticism, the knowledge of the unique nature ot every
specific entity as well as the sensc of their conditionedness and contin-
gency. Now, although there is an apparent conflict between analysis
which emphasizes distinction and individuality of things and Sinyata
which emphasizes their inadequacy, relativity and contingency, still,
for one who penetrates beneath the surface they become the revealers
of the inner harmony in the teachings of the Buddha.

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

But the wise enter the three gates (Abhtdharma Sinyata and Pitaka)
and comprehend that all the words of 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 of specific things or the specific systems of things is not
in itself in conflict with the knowledge of the essential relativity of every
specific thing or of every specific system of things. And the knowledge
of their basic unity, the unity of origin and the unity of purpose, enables
one to deal with them and bring them to their natural fulfilment; this
is the strength and skilfulness of the wise. Again, while the cultivation
of the moral life, bereft of the knowledge of the true nature of things,
is apt to land one in the errors of clinging, these errors are not inevitable,
nor are they inherent in analysis or criticism or even in the cultivation
of the moral 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 of becoming in terms of the relative notions of “is”” and “is not,”
“self” and “other,” “identity” and “difference” is the very means by
which its different aspects are distinguished and their mutual relations
in the whole are appreciated; this is the mission of thought. It is this
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way that speech, communication, is possible. Thought and specch or
communication require a certain fixity which is a fixity of designations,
names, concepts. This fixity means that the same representation stands
for the same meaning in a given context. This is the foundation and
the basic form of the laws of thought. But this fixity of dcsignations is
not in itself opposed to change or to the becoming of things. The basic
error in construing concepts consists in mistaking the unvaryingness of
their import to stand for the ultimacy or absoluteness of the entitics for
which they stand. This is the error of the analysts. Now, if the basic
constituent elements are essentially unrelated to one another, as the
analysts hold, then all relatedness which is a matter of experience and
to explain which even they have set out, becomes an unbased illusion.
Again, if the basic elements do not admit of change, if they ever remain
in their own essence, then becoming, change, which is the essential
nature of things in the world, itself turns out to be an unbased illusion.
This is the reductio ad absurdum of the doctrine of elements.

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

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

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

Without (the power of) prajiiaparamita if one enters the door of
Abhidharma (analysis), one falls into (the wrong notion of) existence;
if one enters the door of Sinyata (criticism) one falls into (the wrong
notion. of) non-existence; and if one enters the door of Pitaka (moral
discipline) one falls into (the wrong notion of) both existence and non-
existence.?! (194a—b)

But if one would rightly comprehend things, and would not lose
the sense of the beyond, then in his case these three constitute not
hindrances but “doors” which open upon the profound meaning in
the teachings of the Buddha.®'* The building of views as systematic
presentations of the constitution of things from different levels and
standpoints is legitimate and natural. The views would be of help to
one who does not cling. To one who clings they are a 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 prajiiaparamita understands the
universal natures of things, he understands also their unique natures;
although he understands the unique natures of things, he knows also
their universal natures.” (194b)
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The bodhisattva sees the many-sided natures, twofold, threefold and
even the innumerable characters, of things.

Having known all these (diverse characters), he is capable of com-
prehending how all of them enter $inyata, the $inyata of essential nature;
and so he remains non-clinging in regard to everything.®® (195c)

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

Having achieved the status of the bodhisattva, by virtue of his great
compassion, by means of his power of skilfulness, he (once again)
analyzes all things, their diverse names, (their respective natures and
their mutual relations) in order to set people free (from ignorance and
passion). Thus he enables all to realize (any of) the three.vehicles. In
this he is like the skilful alchemist who by virtue of the power of his
chemicals can change silver into gold and gold into silver.?* (195c)

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

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

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

When (the bodhisattva) comprehends things in this way his mind
acquires (the power of) faith; it does not revert. This is the ability to
bear the truth of things (dharmaksanti).® (168b)

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

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

D. The Four Ways of Answering

The silence of the Buddha: The Buddha adopted different ways of answer-
ing the questions that werc put to Him. Silence was His way of answer-
ing certain kinds of questions that clearly indicated the state of the
qucstioner’s mind as one that was steeped in the tendency to cling and
thercfore 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-
cultics in which men get entangled on account of clinging to the condi~
rioned, 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 skundhas,®” the basic factors of the world of the
determinate, which are all relative and devoid of absoluteness. These
guestions 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 of the basic extremes, the extremes of eternal-
ism and negativism or annihilationism, and are asked with a clinging
mind. They are questions about the world or the body and the self or
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its constituents conceived either as ultimate, independent, entities ever
existing in their own right or as evanescent elements which perish as
soon as they appear, where the perishing is total and hence the arising,
uncaused. Conceived in this way the views expressed in these questions
constitute a direct denial of the mundane nature of things where every-
thing arises but not devoid of conditions and perishes though not ab-
solutely, and where all things are mutually related. Interrelatedness as
well as becoming and change, constitute the essential nature of things
here, and it is exactly this nature that these views deny.

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

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

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

It is devoid of reason to hold that every thing is eternal (and self-
cxistent); it is also devoid of reason to hold that all things are cvanescent.
Thereforc the Buddha refused to answer (these questions which are
framed on these false notions of absolute existence and absolute non-
cxistence). Supposc someone asks, how much milk does one get by
squeczing the horn of the cow? It would be a wrong question and
should not be answered.

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

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

Some say that these questions are not intelligible to one who is not
all-knowing and that the Buddha did not give any answer to these as
people would not understand. (74c—75a)

The revealer of the Middle Way: It is necessary to note that the Sdstra
lcaves no doubt that the range which is covered by the fourteen ques-
tions is the range of conditioned origination. What they assume is
a perversion as they cling exclusively to being and to non-being and
thus they constitute the extremes of eternalism and negativism. What
is revealed by their rejection is the Middle Way, the truth of prafitya-
samutpada.

(The bodhisattva who has obtained the ability to bear the truth of
things) investigates unimpededly the subject-matter of the fourteen
unanswered questions which are all based on the extremes of eternality
and evanescence, (i.e., unconditioned existence and total perishing of
things). (By virtue of this investigation) he never loses the Middle Way
(R&ikK).%° (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 of the Buddha is endless.
This is the (mundane) truth. But if one would cling to this teaching,
scize 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+M#+) (and
thus come to be seized as absolute being and absolute non-being). (266a)

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

He mostly taught through impermanence (and that in a non-cling-
ing way, not conceiving it as absolute); this He did in order to help
people to get rid of their perversion; He rarely used the teaching
through permarnence. But if one would cling to (the teaching of) im-
permanence, seize the character, and give rise to contention, then the
Buddha would say, it is a perversion, a falsity. If one would not cling
to impermanence (then it would open up the truth of things, it would
be the fitst door to $inyata; for) then one would understand that imper-
manence is the same as pain, pain is the same as the devoidness of sclf-
hood and devoidness of selfhood is itself Sinyata. In this way one can
enter the fiinyata of all elements (A3 %) through the comprehension
of 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 of things (AE#); and this is the true (under-
standing). But impermanence becomes an object of clinging in the
fourteen questions and so (there) it is a perversion.*® (266a)

The Right Way: It is essential to note that the points raised in the
fourteen questions are not in themsclves unanswerable; but they be-
come unanswetable when the aspects are clung to as absolute, when
the conditioned is seized as unconditioned. In regard to all these fourtecn
questions the answer is pratityasamutpada or the Middle Way, the way
that sees things as they are.*' It is through the Middle Way that the
Buddha met these questions whenever He answered them. The wisc
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 of the ex-
istent as non-existent, then he would not be the all-knowing person.
The Buddha, the all-comprehensive in understanding, speaks of the
existent as existent and of the non-existent as non-existent. He does
not speak of the existent as non-existent nor of the non-existent as ex-
istent; He just speaks of things as they are in their true nature ({8iR#%
X#8) . . . (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.®? (7sa)
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CHAPTER VI

EXTREMES AND ALTERNATIVES
Section 1

THE EXTREMES

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

Criticism: Its principle and purpose: The primary purpose of criticism
is to lay bare the truth that the entities to which the different philo-
sophical schools cling as ultimate are 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 of the real and the unrcal,
the absolute and the rclative. In this the one way which Nagarjuna
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.! 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 onc is led by following its natural consequences
which, on account of the falsity of the initial assumption, turn out to
be false. By the falsity of the conclusions the falsity of their ground is
revealed and the exclusive claim of dogmatic thought is thereby shown
to be absurd. What is most essential to bear in mind is that the absurd
conclusions do not belong to the critic himself; they belong to the up-
holders of exclusive claims. Again, the conclusions by which the holders
of views stand contradicted on their own grounds, are negative, neither
of the mundane entities nor of the relative validity of the specific views,
but of the exclusive claims of absoluteness in regard to them.

In the critical examination the several possible alternatives of a posi-
tion are tried not as relative positions but as absolute views with exclu-
sive claims. For, that is the way in which they arc held by their up-
holders. The arguments leading the different positions to thcir natural
conclusions are all framed in reference to absolutc concepts. Being is
total being, non-being is total non-being, a complecte 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.? The purpose of criticism is to
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expose the absurdities and the self-contradictions to which the upholders
of the exclusive views lend themselves. The demonstration consists in
showing that if things were of such nature as they are conceived in these
extremes, then the world would be an utter blank, or a jumblc of con-
fusion and chaos devoid of meaning. The intelligible world of condi-
tioned becoming and orderly growth, the world that provides for moral
and spiritual endeavour, the very thing which the holders of thesc ex-
treme views mean to uphold thus stands denied. This is the basic self-
contradiction. Rejecting the truthfulness of absolute positions, the
validity of exclusive views, criticism reveals the essential relativity, the
intrinsic conditionedness as the mundane truth of things.

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

In regard to “being,” for instance, if one would start with the natural
attitude of simple acceptance and affirmation, the one-levelled experi-
ence of the common man, and that, with a clinging mind, one would
exclusively hold to being, viz., that everything has absolute being.

This is eternalism.

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

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

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

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

The formulation of extremes (koti): Extremes exemplified: It may be
noted that there are two or three ways of formulating the four kotis:
(A) existence (asti, bhava, sat), non-existence (ndsti, abhava, asat), both
(sadasat, bhavabhava), and neither—nor (naivdsti, na ca nasti); (B) self
(sva), other (para), both (ubhaya) and neither—nor (anubhaya); one
(eka), many (nand), 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).® What these kotis deny and what their
rejection reveals is the conditioned origination of things.

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

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

Iss



NAGARJUNA’S PHILOSOPHY

tion of the relation between cause and effect or of the relation between
the preceding and the succeeding moments in the causal series, the Bud-
dhists always considered the Sankhya as holding the view of identity and
the Vaidesikas as holding the view of difference, identity and difference
being alike conceived as total 1dent1ty and total dxfference

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

I) In regard to the mundane truth, while relativism is not only
valid but essential, to hold that relativism is an ultimate feature of reality
is to conceive the relative phases as absolute, or to seize the specific as
ultimate. This is to miss the true import of “absolute.” Is division or
dlﬁ’erence ulnmate? The relativism of the Jainas amounts to saymg 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 of difference as much as identity,
plurality as well as unity. The ultimate truth, which is not anything
specific or determinate, is neither describable as identity nor as difference,
although the Buddha taught of it mostly through identity or unity®*
and that, in a non—clinging way, i.e., not clinging to either identity or
unity as itself ultimate. The ultimate is strictly nisprapafica, non-con-
ceptual; all conceptual formulations belong to the relative and hence to
the mundane level.

I} Again, the pluralism of the Jainas lends itself to an interpretation
that theit relativism is really a syncretism, a mechanically putting to-
gether of the different elements. Every view as much as cvery thing,
should have to be viewed as a complex of many independent reals, a
view which is in this respect similar to that of the Vaibhisikas and the
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Vaidesikas. The reductio ad absurdum in that case is that the dynamic,
organismic, nature of life and personality, and the nature of the world
as a system stand denied; for to hold difference as absolute’is to contra-
dict the mundane nature of things as well as their ultimate nature. In
the case of the extreme of both being and non-being it may be noted
that when being as well as non-being are alike held to be absolutely,
wholly true of one and the same thing, then one really cancels the other
and there is nothing further that remains as the true description of the
thing. But is not this absolute blank itself, the utter impossibility of all
description itself, the absolute nature of the thing? With this question
one is already in the fourth extreme.

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

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

157



NAGARJUNA’S PHILOSOPHY

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

The above account of the fourth kot is representative of the agnostic.
With slight modification, it may be taken as representative of the eel
wriggler, a case of mere quibble, sophistry, evasion. Instead of there
being “no knowledge of anything,” it would be no definite or certain
knowledge of anything. This could be either “both is and is not,” or
with its denial, ““neither is nor is not.”” Dirghanakha figures prominently
as a sceptic who accepted no position, and when asked by the Buddha,
he went to the extreme of not accepting cven 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.®

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

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

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

Section 11

THE ALTERNATIVES

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

absurd.

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

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

The farer on the Middle Way is free from these errors, for he keeps
himself free from clinging to “is” and “is not;” he recognizes these as
essentially relative aspects distinguishable in the fact of becoming; as
such they are not ultimate; and being essentially relative, they are not
mutually exclusive. From one standpoint “is” is true of things, from
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another, “is not” is true. Similarly both “is” and “is not” are true of
one and the same thing simultaneously from different standpoints. To
the reflective minds that analyzc the many distinguishable aspects of
things and review them i in an intellectual synthesis, “is” is as much
true of the thing as “is not”’; they do not find any dlﬂiculty in appreci-
ating the original unity of “ " and “is not” in thc concrete becoming.
They arethus above mere “1s' and mere “is not.” But this very aware-
ness of the describability of the thing as both “is” and “is not” from
two different standpoints which are themselves corrclativc, opens up
also the other possibility of describing the thing as “neither is nor is

ot;” for in respect to its being it is not non-being and in respect to its
non-being it is not being. This amounts to the denial of the absolute
describability of the thing in term of “is” and “is not™; thatit is relative-
ly describable is implied.

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

We have seen the Karika saying:

The Buddha has taught of (the existence) of self as well as of the non-

existence of self; He has also taught of neither self nor no self. (XVIII:6)
and,

Everything is true, nothing is true; everything is both true and not

161



NAGARJUNA’S PHILOSOPHY

true; everything is neither true nor not true. This is the teaching of the
Buddha. (XVIII:8)

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

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

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

To cling to the fourth position amounts, on the one hand, to clinging
to the denial of the describability of the fact of realization, i.e., even of
its describability in conditioned terms, and, on the other, it amounts to
mistaking the distinction between bodhisattva and the bodhi, which is
only a relative distinction holding only in the mundane truth, as an
absolute division, thereby removing the very possibility of this realiza-
tion. So we have there itself in the Sitra a further clarification in regard
to the way the bodhisattva realizes the bodhi. The question is asked, if
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none of these four ways are proper in understanding the fact of realiza-
tion, how else should one understand it. And the Siitra replies:

The bodhisattva realizes the sarvakarajfiata in accordance with the
true nature of things. (641c)

It is by refraining from seizing, it is by non—clinging, that the bodhi-
sattva cultivates the prajfia.’® But what does non—clinging mean? To
cling is to conceive in terms of two (i.e., division) (EH—&FRHFE);
the undivided is the non—<linging (E|#H —# & &)1

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

As noted in the beginning of 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 Way that
they make sense. The Middle Way is not the ultimate truth. As a syno-
nym of conditioned origination it belongs to the mundane level. As
the awareness of the essential relativity of all views and of the essential
conditionedness of all entitics, i.e., as the non-exclusive way, it is signi-
ficant only on the plane of the relative. As the remover of dogmatism,
agair, 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 $iinyata as criticism has sense;
and $inyata as criticism is the Middle Way.

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

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

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

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

I did indeed realize the bodhi, but not halting either in the composite
or in the incomposite. (645c)

The Sitra points out that by halting in the way there is n6 realiza-
tion of reality; and even by halting in the not-way there is no realiza-
tion of reality. Even by halting in both the way and the not-way there
is no realization of reality. Not even by halting in “neither the way nor
the not-way” there is any realization of reality. One should realize
the reality by not halting anywhere, not even on the Way.*?

The Sastra explains that in this passage halting means seizing the
determinate, clinging to characters (f4&Hig).12*

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

The Sastra observes;

164



EXTREMES AND ALTERNATIVES

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

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

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

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

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

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

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

The Buddha does not realize the bodhi, for in the ultimate truth, there
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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 of the mundane truth this means that

Of 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 diffcrence 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.*¢

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

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

Profound indeed is this pratitya-samutpada! (s8sa)

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

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

Commenting on this passage of the Sitra, the Sastra observes:

If merely by the first moment of thought one could become the
Buddha, even independently of the succeeding moments, then with the
very first thought of bodhi, the bodhisattva should have become the
Buddha. But if there is not the first thought at all, (if it totally ceased to
be) then how can there be the successive moments, the second, the third
(etc.)? Of 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 of the different kinds of merit, that the last mo-
ment becomes complete; and when the last moment is complete, it can
put an end (completely) to klesas and their residues and fetch the unex-

celled bodhi. (s85c)

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

The Sastra observes that by the example of the lamp the Buddha

means to say:
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You see actually with your very eyes that the wick is burnt; although
it is neither (exclusively) by the first moment nor is it (exclusively) by
the next, still the wick is indeed burnt. Even so I see with the eye of
the Buddha that the bodhisattva does indeed realize the 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 of the
Sitra shows a way to understand the negative criticisms of the farer on
the Middle Way. These criticisms are intended to lay bare the absurdities
in exclusive clinging, clinging to the specific as the ultimate. The funda-
mental reductio ad absurdum is the impossibility of mundane existence if
everything is as the upholders of cxclusive views conceive it to be. It
is a rejection not of “is” or “is not” as the distinguishable aspects of
becoming, but of eternalism and negativism, the false views built on
relative truths, which are truths turned into falsity by exclusive cling-
ing. It is again not a denial of the possibility of understanding the truth
of things, but its revelation by means of criticism or rationa] investiga-
tion. So, far from being a denial of the mundane truth, criticism reveals
it as ‘pratityasamutpada.

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

It is the change (anayathabhava) of the existent that people call nega-

tion.15
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Absolute existence and absolute non-existence are species of false-
hood in regard to mundane truth which is relativity. We have seen
above that even the extinction of ignorance or avidya, is not an absolute
negation that ends in a complete blank; the ceasing of avidyd is the aris-
ing of prajfia; the world is itself beheld as Nirvana.

The doctrine of pratityasamutpada is indeed a systematic presentation
of the basic constitution of things in their mundane nature. The denial
of the laws of thought or of the pramanas is not implied in the rejection
of extremes. The basic principle of 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 of
thought is upheld as essential in mundane experience. That the same
man cannot both have and not have the horns on his head'® and that the
ring finger is both long and short from different standpoints,’? are only
different ways of stating the fundamental law of thought. Says the
Sastra:

If one does not pursue one’s enquiry in accordance with reason (#F7F
LK) one cannot understand anything; but by pursuing the enquiry
of things in accordance with reason, there is not anything that one can-
not know. (138c)

Nigarjuna does indeed defend himself against the charge of the op-
ponents that he is contradicting vyavahdra, when he says in the Karika:

“Everything stands in harmony in his case who is in harmony with
sunyata, but not}ung stands in harmony with him who is not in harmony
with Sianyata.’

It is needless to say that whatever holds good in the case of the world
of the determinate holds good also in the case of the pramanas, the de-
terminate modes of knowing. What is rejected in the case of the de-
terminate modes of knowing is the erroneous notion of their self-
sufficiency or absoluteness, and what is revealed is their limitedness to

169



NAGARJUNA’S PHILOSOPHY

the sphere of the determinate and the relative nature of the knowledge
they yield, as well as their ultimate dependence on prajiia to which they
owe their being and with which they are identical in their ultimate
nature. It is the prajiia itself that functions as the eyes of flesh and as the
knowledge of all forms.
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CHAPTER VIl

CRITICISM OF CATEGORIES
Section I

THE MUNDANE AND THE ULTIMATE TRUTH

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

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

It must be noted that the charge of negativism brought against the
Madhyamika is occasioned partly by the circumstance that he does not
always make the distinction clear between the rejection of uncondi-
tionedness that reveals conditioned becoming as the mundane truth and
the rejection of the ultimacy of the conditionedness of the conditioned
that reveals the unconditioned, the undivided being as the ultimate
reality. The primary meaning of $inyata is dévoidness which is a direct
reference to the truth of things, mundane and ultimate; but it refers also
to the method (criticism) by which $inyata as truth is brought to light,
viz., by rejecting the imagination of ultimacy and absoluteness in regard
to what is only relative and non-ultimate. Sinyata as the mundane truth

172



CRITICISM OF CATEGORIES

is relativity and conditioned becoming;; this is brought to light by re-
jecting the supposed ultimacy and absoluteness of particular entities and
speaﬁc concepts and conceptual systems. Sinyatd as the ultimate truth
is the unconditioned, undivided being which is the ultimate nature of
the conditioned and the contingent; this is brought to light, again, by
rejecting through criticism the imagination of the ultimacy of the con-
ditionedness of the conditioned and consequently, of the division be-
tween the conditioned and the unconditioned. The first kind of criti-
cism and the truth it brings to hght are just called Sinyata, whereas the
second kind is, strictly speaking,, sinyata of Sunyata (Sinyata-$inyata).
But usually both these kinds are bracketed within Sinyata without al-
ways making the distinction explicit. This is no doubt a source of con-
fusion for all those to whom the distinction is not clear. And the charge
that the Midhyamika 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 wijll then point out that
far from disavowing or even contradicting the mundane truth, Sinyata
is the only way in which the truth of things can be brought to light, and
the cultivation of wayfaring be made possible.® Between the denial of
absoluteness in the case of mundane things and the realization of the
ultimate truth as the unconditioned rcahty; the undivided being, there
is the most important intermediary, viz., the recognition of the mun-
dane truth as conditioned origination. It is here that all mundane ac-
tivities belong. The primary purpose of criticism is to set free the thirst
for the real from its moorings in abstractions, its illusions about the nature
of things, and to direct it to the truly unconditioned.
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Section II
CRITICISM OF CATEGORIES
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 of concrete becoming is noted above in several places.
This is enough in principle to demonstrate the inconsistencies involved
in the imagination of absoluteness in regard to what is only relative.
What follows here is a somewhat detailed account of the Madhyamika’s
criticism, chiefly of the Sarvastivada categories instituted in order to
lay bare the inconsistencies involved in the supposition of self-being
(svabhava) in regard to the specific and the relative. Everywhere what
is denied is not the categories themselves but their supposed absoluteness.

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

There are some who would say everything is $inya, and would
cling in mind to this $inya-nature of things. They are said to hold the
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wrong view of non-existence because they cling to Sinyata (non-ulti-
macy) (as itself the ultimate nature of things). There are some others
who would say that everything that forms the object of the six kinds
of sensation is real, and this is the existence view.

Again, they in whom trsna 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 of views are
false, not true; they reject the Middle Way.® (331b)

Criticism: What 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 of its own (EX#), then all things
are devoid of causes and conditions. But if anything is born of the con-
nectedness of causes and conditions, then it is devoid of (absolute) self-
being (#HE#). To be devoid of (absolute) self-being is itself to be
Sunya.

Further, if (absolute) non-existence (%) were true (¥) of things
then there would be neither sin nor merit, neither bondage nor freedom;
there would not also be the varied natures of things (32 R).

Further, those who cling to the existence view stand opposed to
those who cling to the non-existence view. On account of this opposi-
tion there arise (the contentions of) right and wrong (£3F); on account
of such contentions there arise disputes (3t#). On account of disputes
there arise the elements of bondage (#1#). On account of the elements
of bondage there arise deeds (that bind creatures to states of suffering).
From such deeds ways of evil become open. In the true nature of things
there are not thes¢ oppositions nor these (contentions of) right and
wrong nor (the consequent) disputes.

Further, in the case of those who cling to things as (eternally) existent,
there arise grief and 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 of sinful deeds and (despite their dis-
belief in causal continuity) they fall into hell and suffer pain.
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Those who do not cling to existence or non-existence eep them-
selves free from errors and evils such as these. One should (indeed)
give up (one’s clinging to) these (views) and then one will realize the
true nature of things.” (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?® As the Karika
says, the absolutely self-same thing does not take on another’s nature,
nor can it be said that the other takes on the other’s nature. For the
absolutely self-same could never change and the other has no nature
other than its self-nature which it can be said to take on.® 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.!°

If the self is absolutely itself and the other is absolutely the other, if
the division between the thing itself and the other is absolute, how can
there be any change? For, to change is to become another.!! Again, if
all nature is an absolute (non-relational) nature how can there be any
self-nature of anything in distinction from thé other-nature? In the ab-
sence of self-nature, how can there be any other-nature? And what thing
can be conceived to have a being which is neither of these? In the
absence of existence, how can there be any non-existence? For is not
non-existence, the non-existence of something? How can there be any
absolute non-existence? In truth what is meant by non-existence is
becoming, change.!?

Those who wrongly conceive inyata lend themselves to the kind
of negativism that denies causal continuity. To hold that things are
absolutely 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 of its existence.!®

What 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 of all nature, and therefore things are relatively existent,
finya, and not nothing. The distinct essences which are the determinate
natures of specific entities are not ultimate and unconditioned. We
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have already seen the Sdstra warning that the presence of names does
not mean the reality of the things named. The names themselves arise
depending on the distinct essences and so they cannot serve as the ground
to prove the unconditionedness of these essences themselves. The Sastra
further draws attention to the fact that cognitions and their contents
again are correlatives; it is by cognitions that the specific things are
known to exist and it is depending on the nature of the specific things
that cognitions arise; they are distinguishable but cannot be supposed
to have any independent being.!* To say that while all is utterly non-
existent, it is only out of perversion that things are seen as existent is
to reduce normal perception to baseless illusion.®

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

Rejection and revelation: The rejection of absoluteness is the revelation
of relativity. It is not that things are utterly non-existent nor that they
have no nature of their own. Everything has its own nature but this
nature of the thing is not absolute, not unconditioned.*® This is the non-
substantiality of things, conveyed by the teaching that things are im-
permancnt. Impermanence is not their ultimate nature; when rightly
appraiscd zs reference to the passing away of things it leads one to the
comprehension of §inyata.!” But when clung to as an absolute character
it would mican 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 of the causal continuity but a
step towards bringing it to light. In that way it puts an end to the wrong
notion of permanence, absoluteness and self-being with regard to things
in their determinate natures; it is the remedial kind of teaching and not
a teaching of the ultimate truth.®
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B. Causes and Conditions

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

The non-Buddhistic schools that are most often referred to in Bud-
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dhist works in this connection are two: the Sankhya and the Vaiéesika,
the one holding that the ultimate principles are two and the ather,
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
causc and the other that the effect is wholly different and “non-existent”
in the cause.!’®* These two provide for the Miadhyamika eminent ex-
amples of the extremes of existence and non-existence, identity and
difference, one and many.
When he says that,

Neither by itself nor by another nor even by both is anything pro-
duced; and the birth of the thing is not also devoid of conditions,*®
(104b),

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

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

The Sankhyas would no doubt bring in the conception of manifesta-
tion (abhivyakti).*® They would say that it is not that the effect is non-
cxistent in the cause but that it is unmanifest. Thus their distinction
between the cause and the effect is one of potency and actuality. Even
then, the Madhyamika would say that they will have to accept that
therc is an element of novelty in the causal production; that which was
non-existent has come into being; this is true at least of manifestation.
This means to give up the position of absolute identity between cause
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and effect, for they will have to distinguish between the cause and the
effect, the potential and the actual, the unmanifest and the manifest,
although as different states of one and the same principle. When prakrti
is undistinguished from its products there does not arise the question of
identity or difference for there is just one principle, the prakrti, and not
it as 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 of total difference, and hold to total non-existence
of the effcct in the cause, as the Valsesﬂcas do, even that, the Midhyami-
ka would-say, would be to deny all causal relation.*' How can this
rclation or any relation be conceived between things that are absolutely
separate? “If the other is wholly another, how can it-be productive of
this thing?” Further, in order that thcre may be this relation of other-
ness, there must already be this thing, the effect, and if it is alrcady
there, how is it conceivable that it is produced by this “other,” the
causc? ‘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. Without this netcssary correction if one proceeds to place to-
gether mechanically the self and the other, the cause and the effect, and
thus tries to concerve their relation, one will only incur the errors of
both these extremes. Having failed to arrive at the right understanding
of causal rclations, to resign oneself to chance is a still greater folly. Of
what thing can there be a production without the necessary causal
factors?®?

Critical cxamination: B) The Abhidharmika: The Abhidharma analyzces
cavsal relations in terms of hetu (causes) and pratyaya (conditions). Of
the latter there are four, the productive, the objective, the immediately
preceding and the decisive.?? In regard to the basic question of the rcla-
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, ety and pratyaya stand on the same ground. What is sought to
be driven home by means of criticism is the absurdity involved in con-
ceiving that the ultimates of analysis are ultimates also in reality. Causal
relation stands denied in the case of those who commit this error and the
doctrinc of elements is an eminent example of it. The same will be dhe
result even in the case of the negativists who cling to the passing away
of things as their total extinction.

In regard to the condition of the first kind, the productive, hetu, the
Madhyamika raises the question, what is produced? Is it the existent or
is it the non-existent? The production of the existent is devoid of sensc,
and the production of the non-existent is impossible; and there is no
third thing which is both existent and non-existent. So, what is it that:
is produced? In the absence of anything produced, how can there be
anything called productive??* In regard to the second kind of-.condition,
alambana, the object of cognition, is it the condition of the existent
cognition or of the non-existent? Either way condition is inconceivable.
In the one case there is no need for it and in the other case condition is
devoid of sense.?® In regard to the third kind, samanantara, the immedi-
ately preceding, the condition is said to be extinct before the production
of the thing; but if the condition is thus absolutely extinct (##&) how
can it function as a condition??® It may be added, in the case of there
being no origination either of the existent or of the non-existent,. either
by itself or by an other, how can there be any extinction? In the
absence of extinction, how does the definition of the immediacely pre-
ceding condition hold?

Does the product arise after the extinction of the condition or betore
its extinction? If the product arises after the extinction of the condition,
that would mean “again a negation of all causal relation between them.
The condition is éxtinct and hence non-existent and the product has
come into being and is existent. What relation can there be between
something completely non-existent and an entity completely existent?
But if the product should arise before the extinction of the condition,
then the condition and the product would be simultaneous and hence
causally independent.?’
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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.?® What is the relation between the
two? Thus, whether the product is related or unrelated to the condi-
tion, there can be no production of the thing by the condition.*®

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
of the condition even when the product is non-existent. To suppose
so would be to remove all necessary relation between them. And how
can one conceive that the condition is there posterior to the product?
Of what thing can the condition come into existence after the product
has come into being??°

In regard to the fourth, the decisive kind of condition, adhipati, the
Midhyamika would ask, of the things that are (utterly) devoid of self-
nature when there can be no existence (sattd), when nothing has any
being of its own, how can it hold good that “this being. that be-
comes”’?*' 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???

Again, the condition derives its name by virtue of its capacity to
bring the thing into existence. But where is this capacity to function
(kriyd) and how is it related to the condition? Is it some thing that
“belongs to” the condition (pratyavati kriya)? Either it is the same as
the condition itself or it is different from the condition. Either way the
capacity of the.condition cannot be established. If the two are wholly
identical, then it is incorrect to say that it “belongs to” the condition.
If it is totally different from and entirely unconnected with the condi-
tion, even then it is incorrect to say that the capacity is “of ’ 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?
What capacity is there which is not of anything? It carinot be that the
conditions are devoid of the capacity tg produce things, for it is only
by virtue of this capacity that they are called conditions. In the absence
of this capacity, what thing can be a condition and how can the condi-
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tion be productive? And how can there be a condition which is devoid
of the capacity to produce?®® The non-productive is not a condition.*

Again, if any thing is the product of its condition, the conditions are
themselves in turn the products of their conditions. And so there is no
question of any final and absolute link in this causal chain.3*

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

As the Buddha (Himself) has taught, there are the four conditions.
Only because people of little wisdom cling to these (¥#M#) and give
rise to perverse disputes (T4 34) so, in order to destroy their clinging,
itis taught that all things are really sinya (devoid of absoluteness). (But
truly) nothing is denied. (296c)

This is not a denial of the four conditions themselves but of the false
imaginations of people in regard to them. The bodhisattva does indeed
cultivate the analysis, definition and classification of elements; he does
indeed learn and understand the distinct nature and function of every
one of these different kinds of conditions; but he comprehends also their
Sinyata, 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 of reality; and
this is a teaching not of the ultimate truth but of the mundane truth. In
their mundane nature things are essentially relative.

Everything must have (its own) causes and conditions. It is only due
to one’s stupidity that one does not understand (this basic truth). For
example, people seek fire from wood, water from earth and wind from
e fan. (to4c)
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Everything arises from its own causal factors. Therefore it must not
be held that either there is the product in the causal factors or that there
is not the product, or that there is and is not, or that neither there is nor
there is not the product. (105a)

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

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

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

On account of one’s misconstruction (#%3) about the true nature of
the four conditions, there arise all such errors. But (if one understands
them) in the light of the non—clinging Siinyata of the prajfiaparamita, then
there will be no such error. People in the world take all that they hear
or see, (and cven) birthy old age, and death, as real and underived. But
when the nature of these things is minutely examined (#R3{#8) then
these (are found to be) unobtainable. It is therefore that in the prajfia-
paramita, only the perverse notions are cancelled, the four pratyayas
(themselves) are not rejected (IBBRFBRMAMEE). (297b)
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C. Motion: Activity

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

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

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

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

Again, to add to the above from the Karikd, 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.** 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.** The statement “the
mover moves™ predicates the movement of the mover, And in predi-
cating a movement of the mover, either we predicate of him the same
act of movement by virtue of which he bears the name “mover,” or we
predicate of him a movement different from that. In the former case,
strictly, there can be no predication, for, if our statement is to be
significant, one thing must be predicated of another, and of the same
thing the same thing is not predicated. But if it is a movement separate
from the mover, then how can that be predicated of him? On the one
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hand the subject and the predicate are separate, unrelated to each other,
and on the other hand the “mover” cannot be supposed to have another
movement in addition to that by virtue of which he bears the name
“mover.” How can we understand this relation of movement to the
mover? Neither identity nor difference can be predicated of them.
When the two cannot be established cither by way of identity or by
way of difference, what other way is there of establishing them?4?

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.”* It is as absurd to say that “the existent is born” as to say
that “the existent is extinct.”” Again, it cannot be that the existent agent
does the existent act, or the non-existent agent does the existent-non-
existent act. Nor can it be that the non-existent agent does the existent,
the non-existent or the existent-non-existent act. And where is the agent
other than the existent and the non-existent?4

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

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

Birth, dccay and death are distinguishable aspects in the dynamic
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whole which is the composite thing. When these distinguishable aspects
are themselves imagined to be entitics, like form, smell etc. they are
themselves to be treated as either having or not having the characters of
compositeness.

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

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

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

It has becn already observed that things by themselves cannot come
“to birth nor can it be conceived that certain things are brought into
existence by certain other things. And how can we conceive birth
and death to be there except as belonging to something? How can this
something be conceived without birth and death?3* Birth and death do
not happen to an absolute being. Again birth and death are not either
totally identical, or utterly different and disconnected. As the Karika
puts it,

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

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

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

Speaking of right deeds, the Sastra recounts practically all the argu-
ments of the Karika (ch. II) and concludes:
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In this way all deeds are $iinya (relative and contingent); and the deeds
(that are done with this understanding) are called the right deeds (2%

E3). (The farer on the Great Way), the bodhisattva, comprehends (A)

the (ultimate) sameness of all deeds; and he does not take the good deed
as meritorious and the evil deed as devoid of merit. (For, in the ultimate
truth there is not this distinction of good and bad.) In the ultimate truth
there are no deeds, good or evil. This is the true prajfia. But this is itself
also the right deed (for it issues in the deed that is done with the right
understanding). . . . Having achicved the true understanding of deeds,
one neither does deeds nor desists from them (for one is devoid of
clinging and so one does not consider oneself as the doer of deeds). And
such a wise man always does the right decds and never any wrong ones.

This is the right deed of the bodhisattva.®* (205¢c)

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

D. Beginning and End

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

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

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

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

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

Now, by means of the Sinyata (non-ultimacy) of the devoidness of
beginning (SA%E#Z), the position that the cycle of existence is (ab-
solutely) beginningless is denied and there is also no falling into the
position that the cycle of existence has (an absolute) beginning (F%5.).
Having saved a man from fire, one should not put him again into deep
waters. Now, here, the position that the cycle of existence is beginning-
less is denied and there is no clinging even to the position of there being
a beginning. This is the faring on the Middle Way. (291a)

Again, it is by seizing individuality (B#k448) and the characters of
identity and difference (—#8%48) and by pushing the imagination back
from the present span of life to the span previous to it, that there arises
the notion that neither of the individuals nor of their constituent ele-
ments can any beginning be found. This creates the notion of begin-
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ninglessness in regard to the cycle of birth and death. But this notion
is false and is based on clinging to identity and difference (AA— RS %)
Actually,

Even as the $inyata of the composite negates (the clinging to) the
composite things and when the iinyata of the composite itself turns out
to be a perversion (RHFRZERIERM) (giving rise to a clinging to the
incomposite) then, by means of the Sinyata (indeterminate nature) of
the incomposite (the clinging to) the incomposite is also denied (LA
BZEWIERIE), just so, now, by means of (the idea of ) beginninglessness
of the cycle of existence the position of the beginning is denied and
when beginninglessness is itself turned into (an extreme and when it
thus turns out to be itself) a perversion (%), then by means of the Sin-
yata of beginninglessness, even beginninglessness is denied. This is the
Sinyata of beginninglessness. (291a)

That all beings revolve in the cycle of birth and death of which the
prior end cannot be found was mentioned by the Buddha only to
impress on people the unmeasured length of the time of their revolving
in the cycle, so that there might arise in them a sense of disgust (£mRE.L)
in regard to things of passion and clinging.5 It is not a teaching of the
utimate truth (FFB¥H).57 It is a teaching of the remedial kind.

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

Beginning and end as relative notions: Although permanence and im-
permanence are not absolutely truc of things, (FBEAREFRIFTR),
still, the Buddha has often taught that the ideas of permancnce and
pleasure are perverse (1), while the ideas of impermanence and suffer-
ing are true (#). This He did because He saw that
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People mostly cling (£%) to permanence and pleasure while they
do not cling (7% (so much) to impermanence and suffering. Therefore
through (the relative truths of) impermanence and pain the perversion
of 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 t6 impermanence and suffering, then
the Buddha would teach that even these are $iinya, not ultimate. The
same is the case even with having a beginning and being beginningless.
The notion of beginninglessness can negate the perversion of clinging to
beginning. But if one clings to the position of beginninglessness itself,
then even that is taught to be $inya (non-ultimate).?® (291b)

That things have an absolute beginning is a great perversion (A®%).

Because,

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

(291b—c)
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That the course of existence is not absolutely beginningless is the
teaching meant to remove the error in regard to the devoidness of
beginning. Even as the devoidness of beginning can negate the notion
of having a beginning, so the notion of beginning can also negate the
devoidness of beginning. Still, there is a difference between them. The
notion of things having a beginning creates further perversion while
the notion of the devoidness of beginning can function as a reason for
the right view and the loving attitude (E#EHERERRES) towards all.
The thought that beings suffer pain from beginningless times gives rise
to compassion (4L for all and by the knowledge that from one
span of bodily life there arises another span of bodily life, one can further
know that deeds good or evil flow in unbroken continuity bearing re-
sults. Thus there arises the right attitude (4£IEX) in regard to all things.
So,

If one does not cling to the notion of the devoidness of beginning
then in his case this is a good thing, helpful in his wayfaring (BhE#&).
But if one seizes the character of devoidness of beginning and clings
to it, then it is a perversion. (FR). (291¢)

'
'

E. Time: Past, Present and Future

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

Some give rise to wrong notions about the three times and make
(unconditional) statements that the individuals and the constituent ele-
ments of the-past have an (absolute) beginning or that they do not have
(absolutely) any beginning. (255b)

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

There are 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.

When time comes beings mature; when time approaches they hasten
(toward extinction); time can awaken men; therefore time is the source

of all things.®® (65b)

There are others who say that although things are not made by time,
still time is an essential condition (&) for the being of things. Time itself
is an immutable substance (788); it is a reality (W#) (vastusat or dravya-
sat), but as it is subtle it cannot be seen (K& AFR) with physical eyes
or known (7740) in the way in which gross things are known. Still,
from its effects (##k) like flowers and fruits, it can be known that there
is time as their condition. Again, we see also the features (#8) of time like
past and present, slow and fast etc. and through its features we can know
that there is time. Secing the effect we know that its necessary condi-
tion is there (RR%#HH). Therefore time is there as a reality (HF ).
Time has no decay (F#) and so time is eternal.®!

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

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

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

(65¢)
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 of them must be equally just
present (FESRZREH). Then there would not be any past or future. If
the future is here even now (B4 %% %) then it is just present and not
future. (It should not be the not yet come. It should be the already
come). (65c)

But can it not be that while the past and the future do not function
in the present, the past functioned in the past and the future will func-
tion in the future, that although all these have their respective charac-
ters even now, still every element has its own time of functioning?®®
The Sastra replies:
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Now, either the past is past or it is not. If the past is past (¥if%iB%),
then it is already extinct, and if it is not past (¥:BEF:@%), then it has
not the character of pastness. But why? Because it has given up its own
character (of pastness). The same is the'case with the future. (None of
these can be said to have any own nature or self-being.) Therefore timc
itself is not a substance, not a reality (F#%X). 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 of time as a substance is not a total
denial of time but is a revelation of time as a derived notion. As a means
of referring to the course of events time is essential in the everyday
world. The Sastra says,

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

But the statement that the past and the future are therc 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 raught that there are
the four Noble Truths? Is not the truth of suffering (duhkha) the
foremost among them? And is not the cultivation of the truth of imper-
manence the foremost factor in the cultivation of 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?®” Again, to hold that a thing
is existent in all the three times, artd 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 of eternalism.®® Then,

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

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

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

But these objections do not arise in the case of those who accept time
as a derived notion. So the Sastra observes that all the three periods of
time do have their respective characters. The past has the character of
pastness, the future has the character of futurity, the present has the
character of presentness. The difficulties urged occur only if one holds
that past and future have the character of being present. But now, past
and future have each its own characteér (B #H#8) but not the character
of being present.®®

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

The Sastra 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 (MIR#EHH); we say that although the
past object is not any more existent, still it can be revived in memory
(FT4:4848) (consequently) giving rise to the mental states. For example,
the fire of yesterday (is certainly not here nowy), it is extinct; (still) its
impressions can be revived in memory (FIAM&AEE). Just because the
thought (of the fire of yesterday) is (now) in mind, revived through
memory, it cannot be held that the fire itself is here. Similarly, seeing
the bundle of firewood one anticipates the fire of the future (MEXX),
which also gives rise to the thought of the fire of tomorrow. As in the
case of (the thought of) yesterday’s fire so in the case of the fire of
tomorrow, the presence of the thought of fire does not mean the actual
presence of the fire itself. (255a)

Although the present mind does not endure even for a moment,
still, as the stream (of the moments of thought) arises in continuity the
mind can know things. With the present (moment of) 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 of this internal unifying cognition
one can freely know all things, past, present and future. (255a)

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

The Sastra observes that it is precisely in order to remove the wrong
notion of eternalism in regard to time that the Buddha has used the
word “samaya” and not “kala” for “time.”?%*
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Samaya is a derived notion. So it does not give room for misunder-
standing (gcnerallv) In the teaching of the Buddha mostly samaya is
vsed and it is only rarely that kala is used.” (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 of reference. They refer to the
ansing and perishing of events which constitute the organic, dynamic
course of the world of the detcrmmatc We perceive the course of
events, give the name “time” to this universal order of succession and
draw the distinction of past and future, the remembered and the antici-
pated, the not any more and the not yet, in contrast with that which is
herc now, the present. We perceive again the many different contem-
prraneous events constituting a totality, a togetherness, and give it the
name “space,” the “container of all’ and draw the distinction of direc-
tions within it. As the Sastra observes, not only space and time, but in
fact all the categories of understanding are derived notions, notions
derived: from the distinctions perceivable within the composite whole
of interrclated events.” The course of events, the conditioned becom-
ing, is fundamental and it is on its basis and as referring to it that these
notions are derived. They do not refer to any specific ultimate sub-
stances.

F. Space: Spatial Directions

Spatial directions (dik) as realities: It has been already noted above that
spatial distinctions are of the same nature as temporal ones with regard
to heing derived names, relational concepts, and not standing for sub-
stantial entities. There is not any substance called east or west, even as
therc 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 substanta] 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 (F18)."¢ They would urge:

As (our) Sitra 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 (H47R) is the south and that where the sun does not
move (A A47TR) is the north. The sun has contact with three parts (B
HZ=HR) viz., before, now and after: The order in its contact with the
parts depends on the direction (8% B4). 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 (HFTREMRS). (Again) this divides from
that, that divides from this (#Mst#M#)—this is the character of dik.
If there is no dik there is neither “this” nor “that.” (Division of) “this”
and “that” is the (essential) character of dik (HSLR%#8).7® (133b)
To this the Sastra replies:

Now, this is not correct. Sumeru is in the middle of the four regions
(m3%). The sun turns around Sumeru and illumines all the worlds every-
where. . . . There is no absolute “first” (touch to the sun) anywhere
(B¥#E#0). Why? Every direction can be east or south, west or north
(in reference to the specific sphere of reference).”® (133b—)

The Vaifesikas say that the direction in which the sun rises is the east
etc. without any reference to any world. The Sastra 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 cast and its own
west. Again, the Vaiesikas 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 of contact with the sun.”
But here the Vaisesikas would argue that they have mentioned the
characters of 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.” On this the Sastra stresses another point, viz., that
even if in one country the sun has its contact with the east, this means
that the dik ends (78) 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 of reference and not any eternal sub-
stance.”®

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 (%7%) and
it benefits the whole world saving people from getting lost in con-
fusion.®® (288a)

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

(In the world by common consent) the direction in which the sun
rises is (called) the east, and that in which the sun sets is called the west.
This is the character of dik. Dik naturally lasts for ever (H#% #). 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
(3F8iaT%n) 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 of falling into the errors of eternalism
and negativism. For,
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Dik is admitted in the mundane truth (as a derived name) and there-
fore there is no falling into negativism, and it is denied in the ultimate
truth and therefore there is no falling into eternalism. (288b)

Clinging to the specific as absolute would create in regard to the
spatial and temporal divisions the wrong notions of absolute end and
absolute devoidness of end, leading to the errors of negativism and
eternalism. The Sdstra observes that this would lead the wayfarer to a
total abandoning of the attitude of unbounded love and service for all.
Suppose the wayfarer traverses helping people of one nation, in one
direction, say, in the east, and takes up another in the same direction and
thus continues to traverse country after country, in one and the same
direction, helping all with his merciful heart. Now if he should give
tise to the notion that the direction as well as his faring in it are absolute-
ly endless, then he might give rise to the false notion of absolute endless-
ness, i.e., eternalism; and if he would think that the direction and his
faring in it are exhausted, then he would be a victim to the false notion
of absolute end, i.e., negativism. With the rise of these two kinds of
wrong notions his loving heart would not be there any more. But
through the $inyata of dik, if he would reject his clinging to directions
then there would not be these wrong notions of absolute end and
absolute endlessness.®!

For example, in the great ocean, at the time of tide the water reaches
the never-ending banks and then returns. And if the fish (that is thrown
out in the tide) would not return to the ocean (along with the water
flowing back) then it would have to be tossing about on the moist earth
(R7£8RH1) 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 $nyata) then he will be
tossed about in perversion. But if he will return along with his mind
(to Sanyatd), then he will not lose his heart of love. This way the great
perversions about dik are removed in this Siinyata of dik. Hence the name
great. (288b)
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Space (akasa) as a substance: If the spatial directions are not substantial,
could the space (dkasa) in which the directions are distinguished itself
be anything substantial? Even space is only a derived name and not any
substance.®? It stands for the universal possibility of movement. Being
nothing in itself it contains all. It is not itself any specific entity. If it
were itself a determinate entity with its own nature it would be ex-
clusive of all else and it could not then have been the container of all.*?
It is not an object of sight®* for it is devoid of form. It is not the blue
vault. In fact, when sight is cast at a great distance (where the light
emitted from the eyes meets no object) the light returns and thus there
is the sight of blue. There is nothing over there which is actually blue.
If some one would 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.®®

Some would maintain that space (akdsa) is a reality (WH#), a thing-
in-itself. They would say that if there were not the element of akada
asa rcahty, then the activities like lifting things and laying them down,
coming and going, curving and sttalghtemng, entering and emerging,
etc. would not have been there. For, in the absence of akasa, there would
not be any accommodation for movement ($h).%¢

But, the Sastra observes that if akdsa were a specific, existent entity,
then it should have itself a location. For, there cannot be the existence
of any specific “spatial” entity without a location. To conceive that
space is located in something empty would amount to saying that space
is located in space, therefore that is not right. Again, it cannot be taken
to be located in some plenum (¥), for the plenum is devoid of empty
space and hence devoid of accommodation. The stonewall, e.g., being a
plenum as accepted by common sense and so having no empty space
in it, is devoid of accommodation. Further, if akasa were a plenum it
would not meet the definition of accommodation which is accepted
even by those who hold it to be a substance. So cven in the plenum
which is devoid of accommodation there cannot be the supposed sub-
stance, akasa. So, neither in anything empty nor in the plenum can
akasa which is conceived as a substantial entity be accominodated.®’
Therefore there cannot be any akasa as a specific entity.
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Again, if Gka‘a were any specitic entity, it should have a character of
its own. But it cannot be conceived to have any character (£48).

Every specific thing has its specific character (##%%#18). When
the character is present one understands that the thing is present. For
example, earth is hard, water is moist. . . . But akasa cannot be taken to
have any such specific character. Therefore akaéa itself cannot be. (102c)

Now, can it not be that devoidness of form (&) is the character
of akafa?®® It cannot be. Because, “devoidness of form” (£f) simply
means the negation of form (R%£); there is nothing else that is positive
(EMAIE) here which can be the unique character of akasa. The nega-
tion of form is comparable to the extinction of flame. Both alike are
simply negations; they are not themselves anything positive. So, there
is no positive character specific to aka¢s.*® Again, for another reason,
dkdéa is denied. It is only in contrast with something tangible and full
that negation of riipa (£), form and resistance, is conceivable which is
now advanced as the character of akafa. But then, when riipa has not
come into existence (faR4RFF) there can be no character of akaéa.®®

Again, you say that form is impermanent while akafa is permanent.
In that case, even prior to form, there should be akaa, for it is perma-
nent. But how can there be “the negation of form” prior to form? In
the absence of “the negation of form” there is not the character of
akasa. (And how can there be gkaa without its character?) In the ab-
sence of the character, the thing is also absent. Therefore, akasa is only 2
name and not any substance.®’ (103a)

Space as a derived name: In the mundane truth dkdsa is admitted as
the necessary -condition for movement, as the *“ container of all.” It is
capable of containing everything precisely because it is akificana (EFTH
&), not itself anything specific; everything dwells in it.

The formed objects have their dwelling place; from them it is known
that there is akdsa as their accommodation; the formed objects, being
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formed, cannot be the container of anything, and so akasa is known as
the principle of accommodation. Formed objects and (formless) akaéa
are mutually opposed in character (#8&); as formed object is non-ac-
commodative, so it is known that akdsa is the principle of accommoda-
tion (%); even as knowledge is known through (or in contrast with)
ignorance, pleasure is known through (or in contrast with) pain, just
so (in contrast with and) by the absence of formed (and hence resisting)
objects, there is said to be akafa, the principle of accommodation. (426b)

Sastra distinguishes akaéa from the mind and the mental states and says
that although in being shapeless (#7), and colourless (#££) there is
a certain similarity between them, they are not similar in every respect.
While the mind and the mental states are of the nature of feeling and
understanding (®4%1#8), akasa has for its nature, accommodation; while
the former are devoid of accommodation, they are not also totally de-
void of specific nature; the mind is known to be of a definite “form”
(%) by virtue of mentation (vikalpa 5348). 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 akasa, it is the con-
tainer of all. Again, the mind and the mental states are of the nature of
arising and perishing, they can be put an end to. This is not, however,
the case with akasa. Therefore it is said that among all things it is akasa
that is the “container of all.” This cannot be said in regard to the mind
and the mental states.*?

But the above consideration should not however lead one to think
that akasa is a reality, substantial and self-being, or even a specific entity
with a positive nature of its own. For in truth, accommodation (Z#8)
is but the absence of resistance (#£&48). It is the inaccessibility of form
(&7ZR) or the formlessness that is called akada; it is not itself any
apecific entity.®® In the case of one who entertains the wrong notion that

kaa is a specific, substantial, entity, there occur all the inconsistencies
mentioned above. In the ultimate truth akasa is of the same nature as
Nirvina, which is the universal reality.?* In being the universal principle
of accommodation while not being itself any specific thing, akaa is the
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prototype of the ultimate reality.* The Great Way is compared to it.
G. Substance and Attribute

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

Substance as substratum of quality: It is-this consideration of the mutual
implicatedness and the relativity of determination between the specific
“entities” or characters and their ground, that is found even in regard
to the limited issue, viz., of the relation between quality and substance.
Substance is the substratum (laksya) in which the quality (laksana)
rests or “inheres.” It is the subject of which the character is predicated.
The questions are:

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

Quality does not inhere (RA) in the qualified (#8) for in the qualified
the quality is already there. Nor does it inhere in the thing devoid of
quality for (that which is absolutely devoid of quality is not any thing)
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and so in it there is no scope for any quality at all. Apart from the
qualified and the not qualified, there is no (third) thing in which the
quality can inhere.*** (549a)

Further, there is nothing absolutely fixed (R%) as the qualifier and
the qualified.®® 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.®”

Again, between substance and quality there cannot be any conceiva-
ble relation of priority or posteriority. Between the two, which comes
earlier and which, later? Which of them is found prior to the other de-
pending on which the other can come into existence? Could the charac-
ter be prior (56%18) and hence existent even when there is not the sub-
stance? Or could the thing be prior to quality (56#B748)? Either way
the fact that quality and substance are corzelative is ignored.?® Could
they be simultaneous? Then, as the Kdrikd points out, they should be
independent of each other.*" Further, it is only having found that sub-
stance and aucribute could not be established as separate, that one enter-
tains the idea of their togetherness. Now, in order to préve 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? Berween substance and attribute
there can bé'neither togetherness nor separateness.®

Starting with the completely isolated, self-contained elements; to
suppose that they later get related is to fail to provide a basis for their
relation. Moreover, even the “one substance,” which is to provide the
basis for the relation of “the many attributes,” itself becomes reduced
to one of the many, and stands itself as much in need of a relating princi-
ple as the many attributes themselves. That way neither substance ndr
attributes 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.!®® This is the impasse that results
from the supposition that substance and quality are things in themselves.
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CHAPTER ViIlII
THE WORLD AND THE INDIVIDUAL

Section I

NON-SUBSTANTIALITY OF THE ELEMENTS
OF EXISTENCE

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

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

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

There are in all two kinds of elements, physical (&) and non-physi-
cal (&) (or mental). The physical can be analyzed down to the
minute atoms and all that can be seen to scatter and become extinct
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without anv remainder . . . The non-physical (or mental) elements
are not cognized by the five (external) senses. Of the internal sense
(citta) birth, stay and extinction can be (easily) seen; so it is known that
it admits of (temporal) division; as citta admits-of (temporal) divisions
it is impermanent. Being impermanent it is non-substantial, ($inya).
Being non-substantial it is not real, not unconditioned. The single in-
stant of a snapping of the finger contains sixty “moments,” and in every
one of these moments there are phases of birth and death. It is by virtue
of the birth of the continuity of these mental elements that it is possible
to know that this is the mind of greed, this is the mind of anger etc. The
wayfarer comprehends the stream of birth and death of the mental
elements like the flow of water or the flame of the lamp. This is known
as the door to the comprehension of Siinyata (AZ%P). (171a-b)

No existent element ever remains devoid of change. Of the physical
elements, if earth, e.g., always remained hard, then it should not under
any circumstance give up its hardness. The 3astra observes that there are
obvious cases of solid things giving up solidity and becoming liquid.
Wax, for, 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 (¥48)
and becomes different; there is no absoluteness about it.! Further, every
element of existence can be analysed and seen to be constituted of several
factors without which it would not have its being. Earth, for instance,
has its being as the togetherness of color, smell, taste and touch; in the
absence of any one of these there would not be the thing called earth
as none of these elements can alone constitute it. If, for example, color
by itself constituted earth, then it should have been devoid of smell,
taste and touch. And the same is the case with all the other elements.?

Again, it cannot be that earth is just a 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?® (194c)
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Therefore it cannot be that earth is just these basic elements them-
selves (ML &8H#1) come together under suitable conditions. To imagine
so is to miss the original integrity of the thing. But in order to maintain
its integrity, should someone imagine that earth is something separate
from these elements (##H#1), he would again miss its true nature.’
For there is not anything like earth in itself apart from the elements of
color, smell, taste and tcuch.

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

If from these four elements there arises the thing called earth, then it
should be that earth is different from these four. For example, from the
union of father and mother there is born the child, and the child is
different from them. If earth were something different from these four
basic elements, as the eye 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.**
(194c)

There is no knowing of anything called earth in itself apart from
these four elements; it is a figment of 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 of all the four
elements. But now, if earth is taken as only the visible form, then there
would be the difficulty that it should be devoid of taste, smell and touch.
Again, as earth is taken as hardness by definition, the merely visible
forms which are not impenetrable like the image of the-moon in the
water, the image of the face in the mirror, the shadow of the tree, have
no character of hardness and cannot therefore be classified as riipa (physi-
cal). The character of hardness is perceived only through contact with
the sense of touch. Moreover, if the upholders of analysis would hold
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that because the visible matter which is gross is itself the earth and has
hardness for its character therefore it must have been matter derived
from the basic element of earth (#:#&) which is the element of hardness,
then, the visible matter has in it the characters of moisture and heat too,
which should, according to the Abhidharmika, properly belong to the
basic elements of water and fire.*

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 of earth but there are also the basic elements of water,
fire and wind. Similarly in each of the other derived forms of physical
elements also all the four basic elements are found. Only in earth, the
earthy element is more and therefore it is called earth. The same is the
case with the other elements too.

But how can he maintain this?

If, e.g., in fire all the four basic elements are present, then all of them
should be of the nature of heat. For, there is nothing in fire that is not
hot. But if the other three elements are there in fire and yet are not hot,
they are not called fire. But if they are not there, then you should admit
that these elements give up their selfnature, 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 (¥ A I%n). Then they are
as good as not being there (AIR#EHER), for we have no ground to speak
of them as being there.®

It is only if anything is obtained in its gross state then we can reason
back to their subtle state (even when unperceived). But if the thing is
not perceived in the gross state, there is no way of knowing that it is
there in the subtle state (¥ EBIREH). (194c-1952)

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

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

Here the Sastra replies that there is not anything absolutely fixed as
the “subtlest”; the name has been simply imposed on certain things.
Gross and subtle are relative denominations. It is only depending on the
gross that there is the subtle. Moreover, the things that one takes to be
subtle would admit of even further analysis into still subtler elements
(in the light of which the former would be gross).” The subtlest, the
atomic element, is a purely conceptual limit which is significant not
in itself, but only in relation to the gross.

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

Some may say that they do not admit of the subtle eternal entities
called atoms; they just take the visible form as ridpa which is there de-
finitely and undeniably. How can this be analysed and demonstrated as
Siinya?'® The Sastra says:

Now, even if you do not accept atoms (as subtle, eternal entities),
still, the visible rijpa that is born out of the togetherness of the four basic
elements is alsq a derived name. For example, when the wind blows the
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water all over the four sides, there arises the ball of foam (whiich is not
anything substantial). This is the case even with the nipa that is born of
the four basic elements.’! (292a)

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

When by means of understanding one analyses everything into its
component elements, then, one finds that ripa () the physical entity
is unobtainable as anything substantial. If nipa were a substandal self-
existent entity (W#) then even apart from all these elements there
should be a separate entity called ripa, but (actually) there is no such
separate entity. Therefore the Sitra says, “Whatever rijpa is there, all
that arises from the cooperation of the four basic elements.” As it arises
from the cooperation of several causal factors, it is all a derived name.
Being a derived name, it can be analysed and scattered (and known to
be composite and therefore $inya, non-substantial).’® (292a)

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

The mental elements: Experience and the object of experience: Further,
objects of experience have no being isolated or disconnected from the
experiencing of them; these are inseparable correlatives. An exclusive

empbhasis on either of them would be only a falsification.

Take, for example, the hardness of earth. Hardness is there only as'
(an object of experience) perceived by the sense of touch (515 8) (and
interpreted by the sense of manas). If it is not an object of the experience
of touch, then there is no (possibility) of (knowing that there is such
a thing as) hardness at all. (171a)
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Suppose it is said that whether the sense of touch experiences the
hardness or not, earth is always hard.

Now, either one has already experienced hardness personally (¥4
B40) or one has heard of it from another (¥#418) and has thus come
to know that there is such a thing called hardness. If hardness is not at
all an object of experience in any way then (there is no knowing of any-
thing like hardness and) it is (as good as) non-existent. (171a)

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

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

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

THE NOTION OF SELF AS A SUBSTANTIAL
ENTITY (SOUL)

The notion of self as a substantial entity (soul) : Prompted by the sense of
“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 of a
particular yet permanent entity called “soul,” in regard to what is only
a composite organism of conditioned events.!>* The soul is held to be
specific, one of the many, and is yet imagined to be permanent and non-
relational, individual and yet an eternal substance. In addition to the
inherent incongruity of an imagination of this kind, there is a further in-
congruity in that it makes the individual unrelated to the organic,
dynamic course of personal life and deprives the latter of all significance.
The imagination is spurious; it is linked at its root with the notion of
the ultimacy of difference. What it amounts to is the eternality of the
divided. TheVaidesikas as pluralists hold this. The Jainas and Sankhyas,
although tending to denying the ultimacy of difference in epistemology
and ontology respectively, still hold to the plurality of the individual
souls. Thus they all hold a position which is inherently unstable.

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

To such of the Buddhists who tend to hold the view that apart from

217



NAGARJUNA'S PHILOSOPHY

and independent of the skandhas there is the individual as a substantial
entity, the S$astra would reply that it would amount to tending towards
eternalism, an extreme against which the Buddha exhorted so much
His disciples to guard themselves. Further, even granting that the indi-
vidual entity is there apart from the five skandhas, how is that entity to
be known? It is not there among the objects of the six kinds of sensation.
Again, these objects are seen to be impermanent, subject to birth and
death and not self-possessed; but the individual as an entity is supposed
to be a permanent self-being, not subject to birth and death. Certainly
no entity of that kind could be found among the objects of the differ-
ent kinds of sensation. If there were any such entity, then there should
have been an altogether separate sense, a seventh vijfiana, to cognize it.!?
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 of his own; and the soul of each is a separate, self-identical
entity; it is permanent; it is the knower, the doer of deeds and the ex-
periencer of results. They place their view on the following grounds.
(A) The soul as the self of everybody is the object of the notion of
“I”’; it is the basis of distinction between oneself and another. If within
one’s body there is not one’s own soul, then it should have to be ad-
mitted that the sense of “I”” arises even without any object. And if even
in reference to one’s own person the sense of “I” is (devoid of object
and hence) false, then why should it not arise in reference to another?
(B) If within the body, there is no soul (as the subject) then, as sensa-
tions arise and perish every moment, what other principle is there to
distinguish and synthesise them? Without such a principle how can there
be any definite knowledge that this is blue and this is red?

(C) Further, if within the body there is no soul, at the end of the present
span of life, who follows the deeds and receives their results, good or
bad? Who experiences pleasure and pain? And who realizes freedom?'®

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

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

sense of “I” (B AFHRE),

Then, why does this sense not arise in the case of one’s own person?

(148b)

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

This is like the question being asked about the nature of the hare’s
hom and the reply being given that it resembles the horn of the horse.

(148b)

Further, the objection, why the sense of “I”” is not born for one in
reference to another, is relevant to the position of the soul-theorist and
not of the Madhyamika. Because, the soul-theorist holds that the soul
is all-pervasive and so, there should arise for one the sense of “I”” even
in reference to another. The Sastra observes that actually there are per-
sons who do give rise to the sense of “self” even in reference to “other”
persons as well as in reference to what is usually considered as not-self.
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The contemplatives of the non-Buddhist schools, for example, during
the course of their contemplation on the all-pervasiveness of elements
give rise to the notion “I am the earth, earth is myself.” . . . Again,ina
state of confusion (¥f)) one might hold the sense of “I”” even in reference
to other persons.’® So it cannot be argued that because there are the
notions of “self”” and “other,” thcrefore there should be the soul as a
real, substantial, specific entity.

(I1) Is soul the object of the notion of “I”’? The objector contends that
even granting that there is no soul, the sense of “I”” is surely there. If
there were no soul, this sense should have to be devoid of a definute
object. That cannot be.?® The Sastra observes that the sqnse of “I” is
certainly not devoid of object. The usual object of the sense of “I” is
the body-mind complex, the stream of the five skandhas. Owing to per-
version there arises in one the different kinds of the false sense of self in
reference to it. It is this complex of the five skandkhas that is the object of
the sense of “I” and “mine.” It is not anything substantial as it is a com-
posite entity; everything in it is causally born, subjcct to arising and
perishing and hence devoid of self-hood. Out of ignorance one imagines
it as a substantial entity and clings to it as “I”’ and “mine.” That the sense
of self usually arises only in reference to a spegific set of five skandhas
is a matter of deep-rooted habit (&); out of habit one conceives a par-
ticular complex of five skandhas as one’s self.2! Without this fixedness
the world of convention would be a mass of confusion. But this fixed-
ness in reference should not lead one to think that the object of this re-
ference is a real, substantial entity. Again, it may be added, not all self-
reference need be one of clinging: there is the non-clinging sense of “I"’
as well as the clinging sense of “.”” Actually the clinging to the complex
of the five skandhas as “I'” and “mine” is purely a case of ignorance and
perversion. There is in truth no absoluteness about the sphere of self-
reference; one should not seek for an absolute rule in this regard. Fur-
ther, if the sense of “I”’ were something absolute and stable, and if it
were to refer invariably to a particular substantial entity, then every
one should forever be committed to a divided life, which even the soul-
theorists would not admit.
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(TII) Has soul any definite nature? Moreover, of this soul that these
people imagine as the definite object of the notion of “I,” truly, no de-
finite nature can be found. It cannot be held that the soul is absolutely
permanent or that it is absolutely impermanent, that it is completely
self-possessed or utterly devoid of self-possession, that it is something
material or immaterial, etc.

A definite substantial entity must have its own definite nature; a
thing devoid of nature is (as good as) non-existent. If the soul is devoid
of all nature, it is as good as non-existent.?? (1492)

The soul, for instance, cannot be held to be eternal; if it were eternal,
it should be devoid of death and rebirth; a person should not then be
conceived as possible of being killed. An eternal and all-pervasive entity
such as soul should not be conceived again as transmigrating, for it
should for ever be existent everywhere. So how can there happen birth
or death to it? Does not death mean leaving this sphere, and birth,
emerging in another? Again, such an eternal soul should be devoid of
the experience of pleasure and pain. If the soul became sad with the
approach of pain and glad with the approach of pleasure, then it should
not be beyond change, and hence not eternal. The soul that is eternal
and all-pervasive should be like akasa which the rains cannot wet and
the sun cannot dry; it should then be devoid of the distinctions of this
world and the other world; it should not be that it dies here and emerges
there. Again, if the soul were eternal, then the sense of “I”” should also
be for ever there, and there should then be no way of becoming free
from it. Again, if there were an eternal soul, as these people conceive,
then there should be no question of forgetting anything. Only because
there is no such eternal soul, and because vijfiana, the principle of intel-
lection, isnot a permanent entity, therefore there is the forgetting of
things. So it cannot be held that there is any such real, substantial, per-
manent (%) entity called soul. It cannot also be that the person is as
such eternal.?®

But can the soul () be evanescent (%), or even as impermanent
as the ever perishing skandhas? To imagine that the self is evanescent is

221



NAGARJUNA'’S PHILOSOPHY

to deny causal continuity, which is again to deny the possibility of sin
and merit. This is to fall into the wrong notion of negativism. Then
there would be none that would reach the next span of life and receive
the results of deeds done in the previous span. If the self as well as the
body became wholly extinct, then, to realize Nirvina, 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.?*
Again, is the soul (#) completely self-possessed (B #E) and complete-
ly self-willed (EfE)? In this case every one should get whatever one
wishes even without any effort. Actually this does not happen. In fact,
one does not get what one wishes and one gets what one does not wish.
Again, if everyone were completely self-possessed, one should not
commit sin and fall into evil or inferior states of life. No,one delights
in pain. If the self were completely self-possessed who would be in this
state where, in spite of one’s desire for pleasure, what one gets is still
more pain? Further, people are often forced to do good deeds only
because they fear sin. Now, if the person (A) were completely self-
willed where is the question of his fearing sin and being forced to culti-
vate merit?** That the soul is devoid of complete freedom means that
it is devoid of the nature of soul. But is the person completely devoid
of self-will? If the person were completely devoid of self-will (R{E#),

Then, when the sinner is asked by Yamargja (BRZE) (the king of
death) as to who made him commit the sin, how could he reply, “I have
done it myself (3 H{E)”? Therefore it should be that the person is
not completely devoid of self will (FFARE1E). (149b)

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

(IV) Is soul the subtle body? Some distinguish between two kinds
of body, gross and subtle, and say that while the gross body (2) is
impermanent, the subtle body (#5f) is the same as the soul and that
in every span of life, the subtle body emerges out of one gross body and
enters into another, thus revolving in the five states of existence.?® The
Sastra observes that, first of all, such a subtle body cannot be found
anywhere.

Suppose there is the subtle body as you imagine; it should have a
location; actually whether in the five kodas or in the four bodies (Fi#
74#8), searching everywhere no (such) subtle body can be found (which

can answer to the notion of soul).2* (149b)

But these people say that the subtle body is too subtle to be seen; at
the time of death it will have already left the previous habitation, and
when alive one cannot find it by searching for it. So how can one “see”
it? Moreover this subtle body is not an object of the five physical senses;
only the sages with extraordinary powers can see it. To this the Sastra
replies that a thing which is not an object of experience is as good as
non-existent. Further one can add that anything that is a “body” is
impermanent and non-substantial. The Sastra observes that in fact what
these people are speaking of as subtle body (#8£) is simply the complex
of the subtle skandhas of the intermediary state (F8), i.e., the state be-
tween death and rebirth.?” 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.?®

But can the soul be anything non-physical? Of the non-physical,
there are on the one hand the four kinds of mental elements, i.e., the four
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skandhas, and on the other, there are the incomposite elements. The
mental elements are subject to birth and death; they do not endure even
for a moment; they owe their being to causes and conditions and are
not self-possessed. So these cannot answer to their notion of soul. Of
the incomposite also there is nothing that can answer to their notion of
soul, for the incomposite is not anything that could be seized as ‘I”

or “mine.’”’??

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

(V) Is soul an object of inference? The existence of soul cannot even be
inferred as there are no characteristic signs of its own by which it can
be inferred. Anything known as existent is known by virtue of its
characteristic sign (A5 RI%%). Seeing the smoke and feeling the heat,
one can know that there is fire. As there are different kinds of sense-
objects one can know that there must be the different senses to perceive
them. By reason of the different activities of considering and under-
standing things, one can know that there are the mind and the mental
states. But the soul is devoid of characters and how can it be known that
it exdsts?®

The soul-theorists argue: Are there not breathings in and out (HA
£)? Can they not serve as the marks of soul? Again, the opening and
closing of the eyes (##]), the duration of life (#£%), the different states
of mind like the feeling of pain and pleasure, love and hatred, and effort,
all these can serve as the marks of soul (2%48).%! 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 of soul, the body would just be like wood, without the capacity
to distinguish things. Although the soul is subtle and cannot therefore
be cognized through the five senses, still through these signs of soul one
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can infer that it exists (RR#HTHBH). Here the Sastra.observes that
all these marks mentioned above as the signs of soul are truly the signs
of vijiana (% A8, the self-conscious principle of intellection, the indi-
vidual centre of personality.*? When vijfidna is present then there are the
activities of breathing in and out, the opening of the eyes to see etc.,
as well as the duration of life. When vijfiana leaves the body, then none
of these marks can be found. Further, as these people maintain that the
soul is eternal and all-pervasive,®® and hold that breathing etc. are its
characteristic marks, so, even the “dead” person should have the ac-
tivities of breathing, seeing, etc. In truth, breathing etc., are the physical
activities that take place due to the power of the wind which functions
according to (the direction it receives from) the citta or vijfiana. These
are truly the marks of citta or vijfiana and not of any soul (StRBUARIH
##H). Although sometimes there are cases of temporal lapse (E#) of
the explicit sense of self, it is not altogether extinct; it continues even
then in a subtle form, but soon after the state of lapse, the element of
selfconsciousness becomes explicit. This is comparable to a person
going out of his house for some time; just because he has been away
for some time it cannot be said that the house is devoid of a master.
Similarly although sometimes there is a temporary lapse of self-con-
sciousness still it cannot be said that it is totally absent at any time. Even
elements like pain and pleasure, love and hatred, and effort belong essen-
tially to citta; they have their common object with it, and they function
along with it. They are there when citta is there; when it is not there even
these will not be. Therefore these are the characters of vijfiana and are
not pertinent 'to any eternal entity called soul.3

(VI) The substantialist and the organismic views of self: In the course of
the present discussion there has emerged the important point of distinc-
tion between what can be described as the substantialist view of self and
the organismic, dynamic conception of self. While it is undeniable that
the dynamic system of bodily and mental events constituting personali-
ty is taken even by the substantialists as a system of conditioned events,
they entertain the notion of a separate substantial entity called “soul”
as its ground, and consider that as the true object of the sense of “1.”
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This substantial entity or soul, is thought to be eternal and all-pervasive,
while at the same time being many and separate. Not only is each soul
separate from the other souls, but each soul is separate also from the
complex of bodily and mental events with which it is associated. Still it
does deeds, experiences pleasure and pain and transmigrates from one set
of bodily and mental elements to another. It is evident that this notion
is a mixture of contradictory ideas, and as the Buddhist would hold, it
is really an imagination of unconditionedness and permanence in regard
to the complex of skandhas, which i in truth a determinate system of
conditioned events. If this rejection of “soul” were to lead one to the
other extreme of imagining that personal life is altogether devoid of
a basis, that would be to swing to the error of negativism. Both alike
deprive personal life of its significance and deny its very possibility.

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

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

What is sought to be brought to light is this essentially conditioned,
dynamic, organic nature of the course of personal life and it is demon-

strated here that to this conception of personality, the soul of the sub-
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stantialists is not only devoid of relevance but altogether contradictory.

The farer on the Middle Way will say that all that is of positive signi-
ficance in the conception of soul is truly relevant to the self~conscious
principle of intellection. In fact it is this principle itself that they falsely
conceive as “‘soul.”

(Truly) that which you are speaking of as soul (%) is simply (our)
vijfiana; it is nothing else.*** (149b)

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

B.  Soul and Knowledge

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

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

Here the Sastra observes that even if there be a soul it would not be
of any help in this matter. For even according to the substantialists the
soul by itself cannot do the understanding (7 #%40); it has to depend
on the internal principle of citta and on the different senses and only
thus it can know things.?®

In that case the soul is really of no use here. The visual sense (grasps
the color) and the cifta understands it as color. When the color element
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that is born becomes extinct (&43) the impression arises (fB{EL4);
when (the first) impression comes to an end, there arises in the mind the
element called smrti (). This element of smrti is by nature composite;
although (objects themselves) become extinct, still it can know and dis-
criminate things. Even as the sages can know through their power of
prajiia the things that would happen in the future, similarly smrei (&)
can know the past things. As the earlier element of visual sensation (AifER
M%) becomes extinct, there arises in continuation the later element of
visual sensation (4 #%MR#%). This latter element of visual sensation will
have an enhanced power of grasping (%)% 7). Therefore although
the element of color is itself transitory and not stable, by virtue of the
sharpness and the powerfulness of smrti (MA&AFIHK) . . . one can dis-
tinguishingly know (#££5U%1) the element of color. (149c)

The objector might argue here that even granting that it is the citta
that uses the body and performs the act of cognizing things, still there
should be the subject, the soul, to use (f£) 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.3” The Sastra observes that this argument would lead to endless
regression (ZHI#Z$), for then there should be another soul to employ
this soul and thus there should have to be two or even innumerable souls
in a body.*® But if just this one soul can by itself ({23) use the citra,
even the citta can by itself ({E.53) use the body.>

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 of knowl-
edge, then, of what use again is citta to it? Therefore it should be known
that citta itself being of the nature of (self-)consciousness can use the
body, and has no need to depend on a soul at all even as fire can burn
things by its very nature, and does not need to depend on man for
burning.*® (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 (FARR); similar-
ly although cognizing is the very nature of the citta, it is not put to use
if there is no soul (FEMAGE).

Herc the Sastra points out that so far as knowledge is concerned, soul
is of no use at all. Citta or vijfiana which is the principle of self-determi-
nation is able to put to use and to determine the course of the activity
of itself as well as of the elements that belong to it. Even if there were
a soul, as it was mentioned above, it would be of no use here. Some-
times fire can burn by itself; it is only in name that the person is said
to set the fire to burn. Again the opponent stands defeated on his own
ground (iREEA5R); the soul is the same as the person; that itself cannot
be used as an example to prove its very existence.*!

C.  Soul and Deeds

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

To this the Sastra replies that when the true way has not yet been
realized by one (K#G#i#), as one’s mind is covered up with klesa, one
does deeds which breed for one the next span of life. At the time of one’s
death, in continuity with the five skandhas of the present span of life,
there arises the complex of the five skandhas of the next span of life. This
is like one lamp lighting another. This is again comparable to the birth
of the sprout from the seed. Now the birth of the sprout from the seed
requires three conditions: soil, water, and seed. Just the same is the case
even with the birth of the next span of life from the present one; there
is the body, there are the defiled deeds and there are the factors of
bondage (%) like greed etc.; and out of the cooperation of these three
conditions there arises the next body. Of these three, the body that is
already there and the deeds that are already done cannot be destroyed or
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abandoned. But there remain the factors of bondage, and these alone
can be terminated (B35 B ATHT). Although when these are terminated,
the body and the deeds may continue, still one can realize freedom
from the cycle of birth and death. This is like the sprouts not arising in
the absence of water although the soil and the seeds are there.*? And so
even without the need to suppose a soul # can still be shown how the
realization of freedom is possible.

Bondage is through ignorance and freedom is through kowledge;
the soul (that you imagine) is useless here (RIFEBTA). (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 of bodily and mental elements that is derivedly called the per-
son. The ignorant is bound by the bonds of greed, hatred and stupidity.

But when one realizes the claws () of the undefiled wisdom one
tears off (#%) all these bonds; then one is said to have become free. It
is like the tying (%) and the untying (#%) of the rope. The rope itself
is the knot; the knot is not something apart from the rope. Still in the
world, one speaks of the knotting and the unknotting of the rope. The
same is the case with ndma and ripa, the bodily and mental elements.
It is the complex of bodily and mental elements that is derivedly called
the person; the bondage and the body-mind complex are not two sepa-
rate things. It is only in name that the body-mind complex is said to
become bound or become free. (150a)

In common discourse there is the talk of bondage of person and free-
dom of person. But this should not lead one to imagine that there is
an eternal substantial, separate entity that becomes bound and becomes
free and remains all the time unaffected in essence either by bondage
or by freedom. Just the same is the case even with the receiving of the
results of good and evil deeds. Although there is not any single self-
identical entty called soul, still with regard to the composite entity,
viz., the body-mind, there is the “receiving” of the results of deeds,
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good and bad. Still, in the world we say that the person receives them.
Hence there is the imagination that there is a separate substandal entity
called soul. This is again like the cart containing the load (###1). There
is no real, substantial entity called cart apart from and independent
of its different parts. All the same the cart gets the name of contain-
ing the load. This is just the case with the person receiving the fruits of
sin and merit.** What receives merit and sin is the body-mind com-
plex, and this is referred to by the derived name, person. Here it is the
unwary that is led to wrong notions.

Section III
THE COURSE OF PERSONAL LIFE

A. Person as an organism

(I) Person as an organism: There is no denial here of the fact that the
person does deeds and receives the results, good or bad.** The deeds
are in fact what the self, the self~conscious person, brings to birth as his
very way of giving expression to his potencies and aspirations; the deeds
constitute his very bcing But in regard to this, the soul that the sub-
stantalists imagine is of no use. On the contrary it would make the per-
son altogether unrelated to his deeds and his relation to them becomes
a mystery.

As the subject, the person is the self~conscious, self-determining prin-
ciple. He works out a career for himself under the stress of the sense of
the unconditioned. He is conditioned by the forces dormant in him.
He confronts an objective reality which he perceives, understands and
interprets. He works out for himself an organic system of events which
is to give expression to the basic urge in him, and he identifies himself
with it. As identical with it, the person is an organism, and personality
is an organization, a way of being.

(I) The organism and the constitutent events: Between oncself and the
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system of events that one gives rise to, the two aspects of the integral
course of personal life, there cannot be any description in terms of
absolute identity or absolute difference;*® one would reduce the self
to the terms of its own creations and the other would make it alien to
the expressions of its very being. The self is not just the skandhas, the
bodily and mental elements 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.*® (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 of
the implications of selfhood. In that case personal identity and moral
obligation would be devoid of sense. Again, the view that the person
is completely apart from the skandhas, which is the substantialist view,
commits all the errors of eternalism. This would be practically to de-
prive the course of personal life of all its significance, denying the
purposiveness of life, denying causal continuity and denying one’s con-
nection with one’s deeds.*’

The Karika compares the person to the fire and the skandhas to the
fuel, in order to illustrate the nature of the relation between them.*® If
the fire is absolutely the same as the fuel, the agent and the object would
be one and the same; if they are absolutely different, the one would
be independent of the other. Having started with the notion of their
separateness, it is futile to try to establish their relation as mutual de-
pendence. The relation between them is inconceivable in absolute terms.
Just the same is the case with self and its constituents—there can be no
unconditional description of the relation between them.*

But this is not to deny either the self or its constituents. Even with
regard to the relation between them, it is always possible to make rela-
tive statements from specific standpoints, in a non-clinging way. Person-
ality is not only admitted in the mundane truth, but is essential there.
Being essentially conditioned, the individual owes his being to the
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togetherness of the five skandhas. The self is not something purely
imaginary like the second head or third hand which are mere names.**
What corresponds to the notion of self is the body-mind complex con-
stituted of the elements which the self-conscious principle has itself given
rise to by way of giving expression to its deepest urge. This complex of
skandhas is not anything substantial. Substantiality is simply imposed
on it by the ignorant.*

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 of personal
life). In this there becomes manifest the seed of vijiana (the self-con-
scious seed of personal life). . . . Endowed with the seed of vijfiana and
determined by it (the body-mind complex) carries on the diverse deeds,
physical and mental. On this essentially conditioned and non-sub-
stantial complex of the six basic elements there is imposed the name of
man or woman. (206b)

As a stanza puts it,

In bowing down, in looking up, in bending or straightening, in
standing and coming and going, in seeing and talking—in none of these
there is any substantial entity (called soul). The wind functions accord-
ing to (the determination of) vijfiana and thus there arise all the diverse
activities. This vijfiana is by nature unstable, becoming extinct every
moment. (206c)

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

Free from these two extremes of existence and non—existence to dwell
in the Middle Way, this is the universal truth. The universal truth is
itself the Buddha. For it is by virtue of one’s realizing the universal
truth that one is said to have attained Buddhahood. (747a)

Even the Buddha is not an exception to the mundane truth that indi-
viduality is a conditioned being and is derivedly named.

All the virtues of the roots of merit that the Buddha sowed from the
start of His mind on the Way are the sources of His bodily features.
Even His body is not anything substantial and selfcontained; all (that
is found there) belongs to the original causes and conditions; all of that
has come into being as the result of (His) deeds. Although these causal
factors (and their results) stay for long in the world, still by nature they
are composite (and conditioned) and so even these should return finally
to impermanence (or extinction). When these constituent factors of
the Buddha’s body are dispersed and destroyed, it is no more there.
Ths 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 of
people He saved are beyond measure, still even His body had to return
to extinction. (747b)

Is the Buddha existent or non-existerit after passing away? Thoughts
such as these do not fit in the case of Him, who is by nature Siinya. This
remark holds good both in the case of the mundane and the ultimate
nature of the Tathiagata. The Buddha as a person is not any uncondi-
tioned being. Buddhahood is an essentially conditioned, continuous
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course of personal life albeit the highest, the purest, and the best. In His
ultimate nature the Buddha is the unconditioned recality itself.

The Tathigata is the (ultimate) dharma devoid of birth and death;
how could one seek to know His (ultimate) nature through the prapasica
(B%#) (conceptual constructions) (of “‘is” and “‘is not”’)? If one seeks
(to see) the Tathagata through prapafica then onc 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 seck
(to see) the Tathagata through the prapafica of “is” and “is not.”

Whatever is the nature of Tathagata is also the nature of all things;
whatever is the nature of all things is also the nature of Tathigata. The
nature of the Tathagata is complete $iinyatd; that is also the nature of all

things.®! (455a)
B. Cycle of Life

The cycle of the life of the ignorant: Of the course of life that the igno-
rant live the root is ignorance, while of the life that the wise live the root
is wisdom; and of both, in fact, of all things, the ultimate root is dhar-
mata, which functions in the mundane truth as the ground and the order
of the course of 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 of becoming. Conditioned becoming is the
very way in which there happen the cultivation of the way to freedom
as well as the course of life in bondage, even as concepts, words, are
the very means as much for the teaching of the non-contentious way
as for clinging, contention and quarrel. What makes the difference is
the continuation or the extinction of the perverting force of ignorance.

Under ignorance people seize the determinate as itself the ultimate
and cling to things. Thus they give rise to passion and do deeds that lead
them to the diverse states of existence. Out of their own deeds they
suffer all kinds of pain. They do not know this truth. Having them-
selves given rise to things they themselves cling to them.’?
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, Links in the cycle of the life of the ignorant: (I) Birth as the condition of
old age and death: The bodhisattva who helps all to terminate the root of
suffering should analyse and investigate the forces that operate in the life
of the ignorant and trace them to their root. Searching for the root of
pain (BFR#R), he understands that jati “birth” or (clinging to) embodi-
ment is its root (F14£#).°® As the Buddha has taught in His teaching
of the twelve links, it is owing to birth or (clinging to) embodiment
that there come into being the factors of old age, disease and death.

Common people do not know that it is from “birth” that one suffers
pain. When they meet with a painful situation they simply get enraged
and hate (other) people; they do not hold themselves responsible for it.
At the outset they do not reprove “birth” (which is truly the source of
pain). Therefore they only increase the factors that bind them; they
multiply (reinforce and enhance) the conditions of “birth.” (The com-
mon people) do not know the true origin of suffering. (696a)

(I1) The tendency for embodiment as the condition of birth: The bodhi-
sattva pursues his enquiry further to find the reason for one’s birth in
the life of bondage (#i#4&#&). He finds that the reason for birth is
bhava (%) 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 (¥) life, embodiment or becoming in one of these three
spheres, one gives rise to deeds, good and evil.** It is this tending, this
inclining towards the kinds of embodiment that is the source of birth
in bondage.

(IIf) Craving and clinging: But what is the origin of bhava, this
tending to become?

The origin of bhava is the upadana (seizing) of four kinds (P4FEEX),
and the source of upadana is klesa headed by trsna R S¥HEH).5° (696B)

The Sastra makes out that it is one and the same element that is called
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craving as well as seizing; when subtle (/1) and still unable to produce
deeds it is called craving (trsnd) while when developed (#%) and able
to produce deeds, it is called seizing (B) (upadana). The four kinds of
seizing are, seizing the objects of sense-desire, scizing views, seizing mere
moralism and seizing the “I”” under the wrong notion that the individual
self is a substantial entity. It is by craving for these four kinds of things
and by seizing () and clinging (¥) to them that one gives rise to the
different kinds of deeds that lead one to birth in the different kinds of
life in bondage.*® Craving for, clinging to, and tending towards definite
forms of life are but different phases of the one urge, the urge for em-
bodiment, which is the thirst for fulfilment. Such fulfilment yields
satisfaction, pleasure, while the state of lack is the state of pain.

(IV) Senses, sense-contact and the feeling of pleasure and pain: The crav-
ing is a seeking for fulfilment in embodiment, leading to achieving the
feeling (®) of pleasure which attends on fulfilment and satisfaction.
Negatively, this is the longing to overcome the state of pain; this is the
root of craving. The feeling of pleasure depends on touch (sparéa) (#8),
the contact of the senses with their respective objects. The Sastra ob-
serves that the element of touch is the root of all mental elements like
feeling etc. (X% UBIEMRZ).5” Touch comes into being out of the to-
getherness of the three things, the organ of sense, the element of aware-
ress and the object. The six senses (viz., the five externals and the one
internal, the manas) are the bases (@yatana) for the function of sense
and the arising of touch, sensation. Although touch arises from the
togetherness of all these three factors, still, it takes the six (internal)
bases (/<) i.e., the six senses as its basis; they are the primary factors
and hence only they get the name of being the origin of touch.®

(V) The physical and the mental bases of personality and the seed of person-
al life: The six bases (/SA) of sensation and cognition arise from the
“nama-ripa,” the body-mind complex. “Nama” here stands for the
incorporeal or mental and “ripa” for the physical aspects of individu-
ality.®® The two together constitute the “being” of the individual.

Although these six “bases” are themselves the nama-riipa, 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 nama-riipa. Of these
six bases, all the physical elements arise from the basic physical element
“ripa,”” while all the mental elements arise from the basic mental ele~
ment, “nama.” Thus, of the six bases of cognition, the five physical
bases are accomplished by “ripa,” and the one internal base is accom-
plished by “nama.”’®® Actually, “nama” and “ripa’”” are the two phases
or aspects distinguishable within the integral organic entity. In the
developed, distinguished state, the individual is named after these as
nama-ripa, while in the subtle, undistingusihed state the individual is
simply called “vijfiana.” The undistinguished state is the root of the dis-
tinguished;; vijfiana is the root of #ama as well as of ripa.

Vijfiana, as we have already seen is the person in the subtle inter-
mediary state (P5).%! 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 of personality ever undergoes a ceaseless change, em-
bodying in numberless ways the original insight and the basic urge. It
is the seeking of a new self-expression that prompts the self-determining,
self-conscious principle to proceed to a new birth. It is due to the felt
need to give form to its basic aspiration that it seeks embodiment.
Vijfiana in this special state of seeking a new abode may be called the
subtle ““self-conscious seed of personal life.” It is subtle and is in seed-
form because it is unexpressed but all expressions proceed from it. It
is aware of its present being as its own making as  well as of its future
possibility which it seeks to realize.

It is the defiled citta born from the traces (f7) of (the passionate) deeds
(of the past) that is the primary source of (the present) embodiment
(M5R). Even as the calf recognizes its mother, the citta, (the self-
conscious person) (in this state of transition) understands his own nature
(which is but what has given rise to his present state) and hence the
name “vijiana.”’ (B #8##4EL) (1oob)
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The Sastra observes that if vijiana does not enter the womb, the
womb rots and becomes destroyed.®?

Vijfiana is (the complex of) the five (subtle) skandhas of the intermedi-
ary state.®® (696b)

The intermediary state is the state between death and rebirth. In this
state, the constituent factors of the self-conscious individual are subtle
(#8), undeveloped, and are therefore simply named after vijfiana.®

The Sastra gives an account of the rise of the intermediary state:

At the time of the death of a person, he gives up the five skandhas
of this span of life and enters the five skandhas of the intermediary state.
At this time, the present body becomes extinct and he receives the body
of the intermediary skandhas. This extinction of the present body and
this arising of the intermediary state cannot be (said to be) before or
after (each other). The time of the extinction is itself the time of (re)-
birth (¥#$EN4). For example, the 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 (F#%—#¥); even here, there
is no (distinction of) before or after. At this time one receives the com-
plex of the skandhas of the intermediary state (¥E+#). Giving up
this intermediary state one receives the state of the next span of life.
What you call subtle body is just this complex of the intermediary
skandhas. The body of the intermediary skandhas has neither any going
out nor any coming in. It is comparable to the flame of the lamp, a
stream of constantly arising and perishing events, neither eternal nor
evanescent.®® (149b)

When it is said that the individual'in the subtle, seed-form proceeds
to take another birth, it does not mean that there is a substantial entity,
a soul, that transmigrates from one abode to another, itself remaining
unaffected. The person in the state of this transition is not a substance
but an organism. The movement is not as that of a ball in an empty
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space, but a transition like the moving of the flame from one spot to
another. It is a continuous process where particular events arise and
perish while the activity with a persistent pattern “moves on” by real-
izing contact with a different set of elements. It is an unbroken process,
a continuous becoming; even the elements are also processes, becom-
ings. The arising of the new span of life after death is comparable to
one lamp lighting another. This is again comparable to the sprout
arising from the seed.®®

(VI) The tendencies dormant in the seed of personal life, and the root of
the cycle of life: What conditions the entering of the womb by vijfiana,
in order to take on a definite embodiment? The samskaras (1T) condition
it. Samskaras are the impressions, the traces of deeds done in the past
and it is the deeds that lead the vijfiana into the womb for a (definite)
embodiment (EHFBRARR).00

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

Similarly in the intermediary state the samskaras rest on vijfiana.

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

The basic thirst takes form and becomes canalized in different ways
according to deeds. Deeds are prompted by the forms of thirst which
in turn become reinforced by the fresh performances of deeds; they
revolve in an endless cycle, each depending on and conditioning the
other. Deeds leave their traces which give form to thirst and become
tendencies; tcndencies lead the person to work out and assume ever
new embodiments. '

The deeds of the present span of life are called bhava (%) 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 (17), because, of them only the
“nama” (the tendency) remains.®® (696b)

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

The source of samskdras is ignorance (avidya). Although all the klesas
are alike the source of past deeds (and thus, of 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 of the past as one’s at-
titude is one of doubt and perversion, there, only avidya gets the name.
Now the root of all suffering is (avidya).*® (696b—)

And

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

For everywhere it is the same basic principles that function.

This is like knowing the nature of the fire of the past or of the
future by extending one’s knowledge of the fire that is here now.
(697a)

But if one would attempt to pursue one’s enquiry further even be-
yond ignorance, seeking to know ecven its condition (Ek¥%), this
search would be simply an endless repetition. And this endlessness of
repetition, when clung to, may easily lead one to the extreme of eithar
total devoidness of all beginning and end or of absolute beinning and
absolute end (RPEH:2.).”° Then one would miss the way to truth, and
be led to mistake the endlessness of regression to mean the utter devoid-
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ness of the root-principle, or the complete absence of orderliness. The
wise who are non—linging in mind do not cling to the extremes of chaos
and caprice; so they do not miss the orderliness of the course of condi-
tioned becoming, the true nature of mundane existence.

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

To seck the further condition of ignorance and to be thus led to
extremes is not the same thing as to seek to know the true nature of
ignorance. The one is to regress endlessly within ignorance. The other
is to rise to a higher level of comprehension. The search for the ultimate
nature of avidya is through realizing it as truly Sunya.

In order to put an end to ignorance, the bodhisattva seeks to know
its true nature (R#B1#8#8). And in the course of his investigation, he
enters the comprehension of complete Sinyata. (697a)

When the bodhisattva thus seeks to understand the true nature of
avidya, at that very time (20%F) (in that very act) he sees it to be in truth
the prajiia (£#), 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 of existence and suffer the pain of birth and death.”

(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 of the life of the ignorant, they do
not understand them as such. They cling to everything and lend them-
selves to endless suffering. While what they seek is freedom from pain,
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what they get is still more pain. They sce things only with the eyes of
flesh.”

(I1) The eye of dharma: The analysts who lay bare these links under-
stand these as leading to suffering; they strive to put an end to its roots,
the afflictions (klesas), and they cultivate elements of goodness con-
ducive to this end.

They analyse all things by means of the eye of dharma. They loath at
heart and seck to become free from the suffering of old-age, disease
and death. They seek to know the origin of old-age and death. (They
understand that these) proceed from birth (the embodiment) that comes
from deeds (karma) and passion (klesa). . . . (They understand that) the
source of klesas is ignorance. It is due to ignorance that people give up
what they should take up and take up what they should abandon.
(622a-b)

The ignorant seize the klesas and abandon their cultivation of the
mora] 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 Way do so only in order to seck
freedom for their own sake. Again, they do not press their enquiry
further to know the ultimate nature of suffering (#~ZE#=X).”® They are
not interested in comprehending the ultimate nature of things.

The seeking of freedom for one’s own sake as well as the absence of
the zest to pursue one’s enquiry up to the ultimate nature of things
have their common root in one’s tendency to cling to the specific, the
determinate, as itself ultimate. This tendency forbids one from realizing
the essential relatedness of oneself with all the rest, as well as from
recognizing the undivided being as the ultimate reality. The lack of
patience and of firmness of purpose, the lack of the zest to know the
ultimate truth of things function as obstacles. Clinging to the determi-
nate as itself the ultimate these people end in the extreme of eternalism.
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 of the ultimate truth. They
will have also failed to prove true to the spirit of the teaching of their
master, the Buddha, viz., the spirit of uplimited wisdom and unbounded
compassion.’™

(II) The eye of wisdom: The bodhisattvas, however, are men of great
power and of great wisdom. Being sharp in understanding, these pursue
their enquiry in order to know nothing short of the uldmate nature
({B3k%E#), the root-nature, of the twelve links (+=E#iR48).”> They
pursue their enquiry to the very end. They do not allow themselves to
sink out of grief or fear in the mid-way. In their pursuit they do not
seize anything determinate as stable or substantial (R%G&#8). While
the analysts take every one of these twelve links as an ultimate element,
as a self-being, a substantial entity, the bodhisattvas analyse and see by
the power of their sharp wisdom the essential conditionedness of even
these. The analysts (5513 #:48%) 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.”® Old age is a state that is essentially conditioned,
rising from the togetherness of the specific causal factors.

All the necessary causal factors gather together and hence, depending
on this togetherness, there comes into being the state called old-age
(FEEMERBBE). (622b)

This is like the cart being there when the necessary factors combine.
Cart as a name stands for the complex of several factors, every one of
which is also an essentially conditioned element. A cart is not any ulti-
mate entity, not a thing in itself. Old-age or even ignorance is also like
this; it is also essentially conditioned; it is also a derived name and is not
anything unconditioned, not any thing in itself (R%&#K).””

The wise who understand the conditionedness of even avidya see that
in its true nature avidyd is of the same nature as akasa. In truth, every
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element is of the same nature as dkdsa. In its ultimate nature avidya is
prajiia itself. The wise understand deeply the conditioned origination
of the mundane existence and thus become free from the perversions

of extremes (WEFEBIAM)."S

Phases in the cycle of life: Thirst, deed and embodiment: Speaking broad-
ly one may discern thre¢ fundamental phases in the cycle of the life of
the ignorant, which may be stated as thirst, deed and embodiment.
These three together make the cycle and may be said to be the three
basic forces conditioning and constituting the life of the ignorant.

The primary force is thirst conditioned by ignorance and issuing in
clinging. While the basic meaning of “ignorance” is misconstruction,
in the present context it stands also for all the klesas that are dormant in
the individual in a subtle form. Of these klesas ignorance is the root and
thirst, the foremost. Ignorance, thirst and clinging can be together con-
sidered as the basic forces of prompting or impelling, i.e., impelling the
individual to do deeds that issue in his further embodiment. Thirst is
for 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 scized as the ultimate.

Impelled by the thirst for fulfillment, the individual does deeds.
While the particular deeds become extinct, their traces or impressions
temain, and these become the tendencies, the specific canalizations of
the basic urge. While the traces of past deeds have set the lines of present
embodiment, the traces of the present deeds proceed to bring about
modifications in the being of the individual that determine the kind of
his future embodiments. In all cases while the thirst for fulfilment
through embodiment constitutes the basic impulsion, what determines
the kind of embodiment is the canalizing of the basic thirst issuing in
the tendencies. “Samskara’’ and “bhava,” as seen above, respectively
stand for the traces of the past that determine the present and the traces
of the present that determine the future. These two constitute the forces
that canalize the basic thirst and determine the lines of embodiment.
This is the second phase which includes also the actual putting forth
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of effort to work out specific embodiments in definite lines. The rest
of the links in the cycle may be considered as the actual factors of em-
bodiment. As the thirst is for the limitless, and the specific embodiment
is something determinate, 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.

Tt seems that it is a consideration of this kind that lies behind Nagar-
juna’s analysis of the cycle of the life of the ignorant into three funda-
mental phases.

Thus the Sastra says:

Klesa, karma and vastu succeed one another, making the continuous
cycle; it is this (cycle) that is called the twelve-linked (cycle of life).
Of these avidya, trsna, and upadana constitute klesa (affliction), samskara
and bhava constitute karma (deed) and the remaining seven constitute
vastu (M%) (factors of embodiment).” (100b)

The third of the three, “vastu” is replaced also by the term duhkha
(%) or suffering perhaps to indicate that the state of embodiment in the
case of the ignorant is essentially fraught with restlessness which is the
source of suffering. These three, says the Sastra, revolve in a cycle func-
tioning as conditions to one another.

Klefa is the condition of karma and karma is the condition of duhkha
(ot vastu). Duhkha is the condition of further duhkha, (for) duhkha is
the condition of 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. (100b)
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There is also the other analysis of the cycle of life, viz., in terms of
past, present and future. The Sastra refers to this also. Thus it says:

Of these twelve links, the first two (#1=) (avidya and samskara)
belong to the past, the last twa{#=) (the further state of embodiment
and the states of old-age and death that ensue it) belong to the future,
and the remaining eight in the middle (+/\) belong to the present.
(ro0b)

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

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

Vijiiana, the subtle body and the mahat: We have seen that the Sastra
identifies the subtle body of the non-Buddhists like the Sankhya with
the antarabhava-vijfiana, the intermediary state, of the Buddhists; it
identifies also the mahat of the Sankhyas with this antarabhava. It seems
that a distinction has got to be made between the antarabhava which is
a composite entity constituted of all the skandhas, the constituents of
individuality, in the subtle form, and the principle of self-conscious
intellection (vijfiana) which is their maker, their master, the principal
clement among them.®® When “vijfiana” is mentioned to be the same
as the subtle body it is as the antarabhava, the composite entity, the whole
personality in the subtle form, that is meant. When it is said to be the
same as the mahat it is to the principle of intellection that the special
reference is made. However, this can be only a relative emphasis. For,
on the one hand the mahat at the stage of evolution is full with potencies.
On the other hand when it is identified with vijiana which is self~on-
scious intellection it has got to be taken with ahankara, the “L.” Vijfiana
and mahat are alike the principles of determination from which there
proceed all further determinate entities or categories. They are alike
the subtle, i.e., non-specific, undistinguished, seed of all distinct and
determinate events. In both alike there lie implicit the lines of future
development which become explicit and are made specific. They con-
tain the tendencies which develop and take form, become definite.
Both are alike not substances but principles of activity and systems of
activities.

But while the Sankhyas tend to take mahat as a universal principle,
vijiiana is here definitely an individual principle. While the drawing of
these and other parallels and contrasts that spring from this prolific
statement of the Sastra that the mahat is the same as vijfiana would indeed
be fruitful towards the working out of an outline of the relation between
the Sanikhya and the Buddhist philosophies, it is necessary to note that
the intention of the Sastra 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 of the determinate
as itself the ultimate. The Sdstra points out that the contemplatives, in
the course of their remembering their previous spans of life in order
to search for their root, stop at the complex of the intermediary skandhas
in which all is indistinct and from which all the distinct phases of life
proceed. Now this complex of the intermediary skandhas, in being
cognizable as of a 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
of 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 of the undivided being; prakrti is not that.
Thus the Sastra says:

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

The intention of 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 of the undivided reality
(advayadharma).

The ignorant and the wise: It is essential to note that the cycle of life
rooted in the thirst conditioned by ignorance and issuing in clinging is
not applicable to all cases of the course of mundane life. It is applicable
only to the case of the ignorant. The Buddha takes birth and accepts an
intermediary state prior to assuming the specific embodiment as a de-
finite person. But He is not impelled by the thirst for becoming, He is
altogether free from ignorance and passion. Wisdom and compassion
can as much be operating forces as ignorance and passion in condition-
ing mundane existence. Again, the things that constitute mundane ex-
istence are what the individual himself gives rise to in response to the
basic impulse in him, viz., the urge to realize the real. The ignorant,
having himself given rise to things, himself clings to them. As with the
silkworm, his own constructions become a web to him where he gets
caught and becomes subject to suffering. But the wise who know and
have no illusions about things do indeed create concepts as well as con-
ventional entities and accept willingly the specific embodiments and
yet they are not subject to suffering, because they are free from igno-
rance and passion. To the non-clinging the world is itself Nirvana,
while to the clinging even Nirvana would turn out to be samsdra. It is
the mission of the farer on the Middle Way to enable everyone to
destroy ignorance and overcome clinging, to enable everyone to trans-
form the basic forces of the course of life from ignorance and passion
to wisdom and compassion.
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CHAPTER IX
REALITY

Section 1

THE INDETERMINATE GROUND

The indeterminate ground of the determinate: Rightly comprehended, the
conditioned entity itself lays bare the truth of its ultimate nature.! The
realization of 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 of conditionedness and contingency belongs to this level.
This very truth is revealed also by saying that all things ultimately enter
the indeterminate dharma or that within the heart of every conditioned
entity, as its core, as its true essence, as its very real nature, there is the
indeterminate dharma. While the one expresses the transcendence of the
ultimate reality, the other speaks of its immanence. The one says that
the ultimate reality is beyond the distinctions that hold only among
things in the world of the determinate and the other, that the ultimate
reality is not an entity apart and wholly removed from the determinate,
but is the real nature of the determinate itself. These are different ways
of conveying on the mundane lével by means of determinate concepts
the basic truth of the ultimate reality. This conveying of the unutterable
truth through utterance is necessary for those who are engrossed in the
world of concepts and conventional entities under the sway of ignorance
and have lost sight of the true nature of the very things which they have
themselves given rise to. There is the need to enable one to open one’s
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eye of wisdom, to grow “the claws of wisdom” in order to rend asunder
the bonds of 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
of the conditioned is its dependent nature, its deriving its nature from
an “other,” a “beyond” which is not itself dependent. It is possible to
ignore this import but it is impossible to deny it. Unconditioned reality
asserts itself in the very denial; for the ground of the denial is just the
sense of the undeniable. It is to the unconditioned as the ground of the
conditioned that the attention of the wayfarer is directed, for he is the
seeker of 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
of 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
of the division of internal and external. The determinate has its being
precisely as a determinate form of the indeterminate, a division within
the undivided. But of the indeterminare, there 1s no absolute determina-
tion, of the undivided there is no absolute division. In other words, the
undivided is the reality and the divided is the appearance. The real is

252



REALITY

the real nature of all that is; it is the nature that no entity ever leaves;
the many unique, distinct entities are different among themselves as
many, but as the real, in their real nature, they are undivided.

But as the 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 of the ultimate truth; it is
still the mundane truth. It belongs to a level which is not confined to
the determinate nor wholly exclusive of it. Those who cling to the
determinate as well as those who cling to the indeterminate commit
the error of exclusiveness; they cling to extremes. To seize the determi-
nace as itself the ultimate is to commit the error of eternalism, while to
imagine that the indeterminate is wholly exclusive of the determinate
is to commit the error of negativism; the latter view amounts to the
imagination that a literal abandoning or even an annihilation of 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
of things” there is the difference of mundane and ultimate. The mun-
dane nature is called the essential nature only by convention. Certainly
it is not meant as an absolute truth. To imagine that things are ultimate
and self-existent in their unique and distinct natures is to commit the
error of eternalism. But this is not to deny the unique and distinct as
essential in the mundane truth; it is to deny the imagined ultimacy and
absoluteness with regard to them.

(In the ultimate truth) all things are Sinya, devoid of their own
natures; there is no individual, no “I”’ and (“mine”). And yet (in the
world) conditioned by causal factors, there are the four fundamental
physical elements as well as the six senses. And each of these ten elements
has its own (nature and) capacity; it can come into birth (as the result
of the cooperation of its causal factors) and can bring into birth (in its
turn other things, itself functioning as a causal factor for their birth).
And everyone of these has its own function, for example, earth can hold
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things and water can moisten things.—In this way everything has its
own (nature and) function.? (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 of 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. With the extinction of fire, the heat of the water also
becomes extinct and water returns to its original nature and remains
cold as before. The mind using all the diverse modes of intellection is
like the water getting fire. The extinction of all modes of intellection is
like the extinction of fire. The original nature of mind, the tathata, is
like the coldness of water. . . . This is tathata. It eternally remains in its
fundamental nature (¥ #E). For such is the very nature of things.

(2993)

Speaking with special reference to the human individual, while the
determinate being, the organism worked out by the self-conscious per-
son as the expression of his very being, is a system of events which to-
gether constitute his “self,” if one imagines that, being determinate, one
is essentially other than and therefore completely separate from the
indeterminate dharma, one would commit the error of misplaced ab-
soluteness, for that would amount to thinking that the determinate self
is one’s real self, one’s ultimate nature. This is to miss the true import
of the sense of the unconditioned; this is to make reality altogether
irrelevant to man. The wise who rise above exclusive clinging under-
stand the conditioned as well as the unconditioned; they understand
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also the conditioned as itself in its ultimate nature the unconditioned
reality, the 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 of all that exists. From the
standpoint of the ultimately essential, the relatively essential is so only
in name; it is only the mundane truth; but it is false to deny the relative-
ly essential even in the mundane truth. Both these kinds of essential
nature, the relative and the ultimate, are admitted as the two kinds of
tathati by the farer on the Middle Way. The Sastra calls one the mun-
dane and the other, the transmundane.

The tathata (the true nature) of things is of two kinds, the specific
nature (%%48) and the real nature (¥48). The specific nature is like the
hardness of earth, the moistness of water, the motion of wind, etc.—in
this way everything has its own nature. The real nature is that which
one finds to be their ultimate nature after an examination of (every one
of) these specific natures. This ultimate nature is that which cannot
be seized, that which cannot be denied and that which is free from all
errors (of imagination). . . . (E.g., the hardness of earth cannot be held
to be its unconditioned nature.) Examining earth in the light of un-
conditionedness, it is found that no specific nature of earth could be
found to be unconditioned. In truth earth is Sinya. Sinyatdis the ultimate
nature of earth. Just the same is the case with the specific nature (3148)
of all things.> (297b—c)

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

First while analyzing the distinct natures of things the wayfarer
understands that apart from riipa there is not another element called
birth. This is to deny the ultimate separateness and the self-contairied-
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ness of elements. This is itself the revelation of their essential nature as
becoming, change, relativity and contingency. This is to :ay that they
are S$inya. Sinyatd as the mundane truth of things means this nature of
change and relativity, and in this nature, things are one, indistinct, undi-
vided, while as specific forms of becoming they are distinct, many, and
different. It is this realization of the sinya-nature, the non-substantial
and dependent nature of things again that directs the mind to their
ground, viz., the indeterminate dharma, with which as the ground the
many things appear as its phenomenal diversifications, and which they
themselves are in their ultimate nature. The ultimate truth of things is
the undivided being. It is in this way that the denial that ripa 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 inthis way that riipa itself when truly seen, enters the status of non-
duality.®

Ripa etc. (%#) are the objects of the experiente of common
people while the tathata (#0) of things is their ultimately real nature
(¥48), the reality that is not false and deceptive (M), and this is
the object of the experience of the sages. Riipa etc. are composite things
and are therefore unreal. They are the objects in which common people
fare through imaginative constructions (FLABTIERBSBIFTER). It is there-
fore that they are unreal (#%). They are not as such real (FREIZ#).
It is only when the truly real nature of riipa is comprehended that one
is said to know their ultimate reality. But then, it is only in relation to
ripa etc., that the name “tathata” “the real nature” is derived (R&%#
#%Ba04). It is therefore said that the realization of the indeterminate
dharma is not apart from the determinate entities. When truly com-
prehended, the determinate entities, rupa etc. enter into tathata (A%0F);
there all things are of one nature devoid of particular natures (& —#H

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

Again, in the world, everything has nine kinds (of characters);

1) Everything has its vastu (M), “substance,” stuff;

2) Everything has its dharma (#), characteristics; e.g., although both
the cye and the car are constituted of the four fundamental physical
clements, still, only the eye can do the seeing and not the ear; again,
c.g., fire can only burn things and not moisten them;

3) Everything has its own power or capacity (#); e.g., fire has the
capacity to burn and water has the capacity to moisten things;
4) Everything has its own causc (I¥);
) Everything has its own conditions (#);
6) Everything has its own consequences (®);
7) Everything has its essence, essential nature (t£);
8) Everything has its own limitations ('8%); and

9) Everything has its own way to open up and communicate (P&
H1E).” (298¢)

Whenever anything is born, says the Sdstra, it has all these ninc fac-
tors.* That every thing in the world has all these factors is called
the worldly, inferior tathatd. That all these factors ultimately return to
change and extinction (#8854 % M), this is the middle rathatd. For cx-
ample, the body, at birth, ecmerges 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 tathata. That things are neither
existent nor non-cxistent, neither arising nor perishing, that all things
arc in their ultimate nature purity itself, where all determinate modes
of knowing become extinct, this is the superior tathata.® Tathata is the
real naturc of all things, that nature which is there as it ever has been
and has never become different (%4n##).2° This is tathata.

The decper nature of things and the deepening of understanding: It is neces-
sary to note that the distinction between the mundane and ultimate
naturc is a distinction of the levels of comprehension. It is not to divide
things into mundane and transmundane nor to separatc the one from
the other; nor is it an exclusion of any of these. It is essentially a deepen-
ing of understanding. In the realization of the deeper nature, the surface
natures arc not destroyed but transformed. And when the surface natures
arc scen once again, they are seen with a new light, with a deeper mean-
ing. The distinction between the levels of understanding is the one
between the eyes of flesh and the eye of wisdom; and in neither is there
any denial of anything. Ripa is not denied in the mundane truth; it is
seen there as cssentially a conditioned becoming. In the ultimate truth
again, ripa is not denied; it is seen in its real nature as itself the uncondi-
tioned reality, the Nirvana. Speaking of the two levels of understand-
ing, the Sastra says:

(The understanding of) ripa is of two kinds: one is the understanding
of riipa as seen with the eyes of flesh by the common people, and this is
ripa conceived under false constructions: the other is the comprehension
of the true nature of ripa by the sages (frce from imaginative construc-
tions). The real naturc of ripa (as comprchended by the sages) is the
same as Nirvana. Ripa as conceived by the common people is (just)
called rupa; but when this ripa enters the tathata, (as in the case of the
comprehension by the sages), it is never morc a thing subject to birth
and death; (it is Nirvana itself).!’ (382a)

That ripa enters tathata, that all things enter tathata, is an expression
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of the basic truth that in their ultimate nature all things are realized to
be the unconditioned reality itself.

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

Even so do all things have their being dependent on the dharma-
dhatu, live their lives on its support and ultimately return to it.

If the bodhisattva would not conceive that this is dharma and this is
not dharma, (if he would comprehend that) all things blend into one
essence, even as all the myriad strcams blend and become 6f one essence
in the great occan, then, indecd, has his cultivation of prajfiaparamita
found fulfilment. . . . The indcterminate nature is the ‘true nature of
all things. Determinations and divisions are the constructions of imagi-
nation. (s28a)

Tathatd or the “‘truc naturc” of things at the different levels, mundane
and transmundanc, is also called dharmata at two different levels (#t##H
Z#%). Thus while the unique nature and capacity of every specific thing
which onc comes to know through analysis of things with a non-
clinging mind can be called the mundanc dharmata, the limitless dharma
(424t4:), the ultimate reality may be called the transmundane or the
ultimate dharmata.'® This distinction between the mundane and the
transmundanc naturcs of things is also described in terms of dharma-
laksana,'* Thus thc mundanc dharma-laksana (M:RJ¥EA) means the
unique, distinct, natures and capacitics of things, their causes and condi-
tions which produce them, and the conscquences which follow from
them in turn. But when these distinct characters of things are analyzed
and cxamined to the very end, then they are seen to enter the unborn
(anutpada) dharma (A#E4#EY), which is their ultimate nature; there
is nothing that exceeds it.”® The unborn dharma is another name for the
unconditioned reality, Nirvana (#4:4:135#2%)."> The mundanc dharma-
laksana is also called composite, conditioncd, dharma-laksana (% £Sifi#:
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#8) and the transmundane dharma-laksana is also called the incomposite,
the unconditioned, dharma-laksana (B|R#H:AR). The latter is the ulti-
mate self-naturc of all things (& E1).

Progressive realization of the real: It is to be remembered that for the
sccker of reality the analysis and appreciation of the distinct natures of
the determinate cntities 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 of all that is, but as the real nature of
every specific entity. The wayfarer would first cultivate the comprehen-
sion of the mundane nature of things, viz., that they are (possible) sources
of suffcring, impermanent, devoid of substantiality. He would then
cultivate the comprehension of the ultimate nature of things that they
arc csscntially of the nature of peace, freedom, the unborn dharmia, devoid
of all determinate natures. He would cultivate again, the comprehen-
sion of how the cycle of life of the ignorant revolves, with all its links,
how there comes into being the huge bundle of suffering. He would
cultivate also the comprehension of how the cycle of the lifc of the igno-
rant should be terminated by putting an end to all its links one by onc,
and thus how the entire bundle of suffering comes to an end. All these
he would cultivate in the completely non-clinging way (&Fi#8#k).17

In the case of ordinary people the realization of the truth of things is
progressive, gradual. In this progressive realization, the wayfarer would
first know, for example, such characters (#8) of things, that they arc
completcly devoid of substantiality; then he would know that they arc
subject to birth and death (%), arising when the necessary causal
factors arc there and passing away when they get scattered. He would
know that things when born do not come from anywhere and when
cxtinct 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 truc nature (#1) of things, that they are
ncither born nor destroyed, ncither coming nor going.'® Again, in
understanding riipa, for instance, one would begin with the sensing of
riipa ({4) as just the bare object of sight, in which the distinct characters
of the thing have not yet been discerned. This is the barc awarencss of
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riipa. Then one would understand such natures or characteristics of rijpa,
as (thatitis 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 ripa (&#). Then onc would
know the essential conditionedness and relativity of riipa, its complete
devoidness of substantiality; one would know that it is only under
ignorance that one takes it as real and substantial. This is the knowledge
of the (mundane) naturc (tathata) of rupa (€#0). Finally, one would
comprechend the (ultimatcly) true nature of ripa (ripa-laksana €41),
viz., that it is complete purity, complete Sinyata.!®

B. Dharmadhatu and Bhatakoti

The real as the immanent as well as the transcendent: Dharmadhatu is a re-
ference to the ultimate reality, Nirvana, the ultimatc nature of all that
is conditioncd and contingent. In dharmadhatu ““dharma” stands for
Nirvana (i:tE#HENER).20 It stands also for prajiiaparamita, which is
the ultimate reality, the same as Nirvana.2** “Dhati’’ conveys the scnse
of the essential, intrinsic, inmost nature, the fundamental, ultimatc cs-
sence (#47%8).2' The basic, fundamental source (&%) of all things
is what is called “dhatu”” (#).22 It is the primary aim of the wayfarer
to realize the dharmadhatu, the unconditioned reality. Speaking of Nir-
vina as the ultimately true nature, the inmost essence of all things, the
Sastra says:

In the yellow stone, for example, there is the essence () of gold and
in the white stone there is the essence of silver. In this way, within the
heart of everything in the world there is the essence of Nirvana (—#Iit
Mg ¥4 72%4%) (which is the inmost cssence of all things). The
Buddhas and the sages having themselves realized it through the power
of wisdom and skill and by the cultivation of moral life and contempla-
tion, tcach others also the Way enabling all to realize this Nirvana-
dharma-dhatu. Those who are sharp in their power of grasping com-
prehend immediately (8%) that all things arc only the dharma-dhatu
itsclf, even as thosc 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 (K ERZTyHEY). This is like smelting the ore in the great
cauldron and then obtaining gold from it.?* (298b)

For cxample, within the wall, there is alrcady the empty space (%%
Z#7). 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 (K»#fEA). The same
is the case with one’s faring (in prajiiaparamita). Within thc hcart of
everything there is the ultimate reality, (the ever-present) self-being
(¥ BHWNAE). But when one’s capacity to comprchend is little,
one cannot make all things enter Siinyatd, (and therefore onc cannot
rcalize the ultimately real nature of all things). But those whose power
of comprehension is great can comprehend the ultimate truth. (563c-
564a)

Again, we have the Sastra saying:

(This tathata, 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 (fS#nf#). Apart
from and devoid of tathata, there is nothing; there is nothing that docs
not ultimately enter the tathata . . . (There is no doubt that) cven in
the beasts there is the fathata. 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 tathata in them. Thercforc they are not able
to course in tathata and (benefit cither themselves or) other beings.
They arc not able to course in tathatd and reach sarvakarajiiata. (There-
fore they are not said to be the same as the Buddhas.) Thercfore the
bodhisattva should cultivate this tathata-prajiiaparamita (A0RCE RS ).
Cultivating the tathata-prajfiaparamita, the bodhisattva can fulfil the reali-
zation of the tathata, (the ultimate essence of all things). (653c)

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

In the term “bhiitakoti,”’ ““bhiita” (¥) stands for the unconditioned
reality, the dharma-dhatu (#£t£), and “koti”’ (BX) means with mysterious
skill to reach the end, the limit, the apex (2#RE);2* it also means
realization (F#ABR)?® the point of penetration (ARR).2® Bhiitakoti is
also called the anutpadakoti (#4B%), the (supzeme) end, the summit,
devoid of birth (and death).?’

When the diverse characters of things are analysed and investigated
to their very end, to their very bottom (#:k#®%), (all things are scen)
to enter the anutpada-dharma, the dharma devoid of birth, (the dharma-
dhatu); it is scen that there is not anything that excels this ultimate
reality. It is this (entering of all things into the unconditioned reality)
that is called the anutpadakoti (303a) -

In anutpadakoti, anutpada refers to Nirvana, the unconditioned reality
(and koti means the entering of things, the penetration of the mind,
into it). Nirvina is the unbom, unextinct dharma; it is the ultimate reali-
ty, the supreme end (K#Z%®). It is not itself anything born. In truth
all things arc in their ultimate nature, the Nirvana itself, . . . all things
themselves are the anutpadakoti. (303a)

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 () of the dharma-dhatu
amounts to the comprehension of all things. (689b)

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

(All beings arc 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 prajfiaparamita,

(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 of all beings, in man there is immanent the sense of the uncondi-
tioned as his true essence. While the limitless dharma is immanent in the
heart of every determinate entity, it is only the self-conscious individual
that is aware of his real nature. But under ignorance the sense of the un-
conditioned is misconstrued, and hence the sense of lack, the thirst, the
restlessness in the heart of man. This is man’s thirst for the real. Losing
(one’s comprehension of) the true nature of things, one sees all things.
only pcrvertedly, crookedly. And the meaning of this restlessness lics in
realizing one’s ultimate nature, getting back to onc’s real sclf, one’s true
essence.?® With the realization of this ultimate reality the thirst is
completely quenched, the heart becomes full and contented, and there
is no longer any hankering for anything. Thus, the Sastra says:

Even as it is the very naturc of water to flow down (WA Tt) by
reason of which all waters return (#5%) to the great ocean, blend and
become of one essence, just in the same way all determinate entities,
all natures general and particular, return ultimately to dharma-dhatu,
blend and become of one essence avith it. This is dharma-dhatu. Even as
the diamond which is at the top of the mountain (&£RBIZEILTH) gradually
scttles down until it reaches its destination, the field of diamonds, and
having got there it will have got back to its self-nature (E|A%) and
only then docs it come to a stop, just the same is the case with all things.
Through knowledge, through discrimination, (the mind secks the true
nature of things and thus) gets to tathata. From tathata, the mind enters
its original nature (AHt£), where it remains as it ever was, devoid of
birth (and death) and with all imaginative constructions put an end
to. This is the meaning of dharma-dhatu.

Again, even as the calf (204F), alarmed (by the sight of the diverse
things) all around, bleats (and runs about in restlessness) and comes to
rest only when it has gotten back to its mother, just the same is the case
with all beings. Beings are varied and different; their acceptances and
rejections vary. But when they reach their inmost nature, then their
movement stops. Nothing clse is there to reach exceeding this. This is
the meaning of dharma-dhatu. (298b—)

264



REALITY

(With the realization of this ultimate reality) the heart becomes full
and contented (LRI Z); never more has it any desire to seek (a fulfil-
ment) (ERERR). 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 of the mind to walk (##&Z.L). Just the same is the case with
the wayfarer when he gets ultimately established in bhiita-koti.2** (299a)

Factors conducive to comprehension: In right understanding, the many
things themselves are not deniced, nor do they stand apart constituting
an impediment to comprchending the ultimate truth; they open up
their true nature, reveal their ultimatc truth. They “flow into” the
ultimate reality, where all things blend and become of one essence. It
is in the realization of this ultimatc truth that thc meaning of the rest-
lessness in the heart of beings consists. The dharmadhatu, the ultimate
nature of everything, is itsclf the prajfiaparamita. It is the complete, the
perfect, which is immanent in all things. By following up evcrything
in its unique naturc and by progressively assimilating it into the limitless,
one comprehends that all things enter the dharma-dhatu, the fullness, the
completeness of being. Everything is led up to its perfection in its own
way by a progressivc assimilation of that which lies beyond it; it is in
truth a gradual realization of the true nature. The Siitra as well as the
Sastra bring out this truth of the perfection immanent in everything by
declaring that the perfection (pdramitd) of everything is prajiiaparamita.®*
That which is the highest in all is the prajfiaparamita; the true essence of
every determinate entity and cvery conceivable character is prajfiapara-
mita. Thus the perfection (paramitd) of the endless (¥ BHE) is prajiia-
paramita, for it is comparable to dkafa. It is immeasurable like the waters
of the great ocean, says the Sastra.*® Endlessness means limitlessness
which is devoidness of an “other.” Devoidness of division exemplified
in akasa, when rightly comprehended, would convey the ultimacy of
the non-dual dharma. “Ends” mean again the extremes of perversion
(M5#).2°* Devoidness of ends means to rise above extremes and to
fare on the Middle Way, the way of prajiia. Whether in the mundane
truth or in the ultimate truth, endlessness in its true form is the prajfia-
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paramitditself. Similarly sameness, undeniability and devoidness of deter-
minate characters, when rightly comprehended, convey the ultimate
truth of the unconditioned prajiia as their very perfection, complete~
ness, in which they find their fulfilment. They bear out again the mun-
dane truth, the Middle Way.

Again, with the denial of the self-enclosedness of things and the reali-
zation of their essential relativity, the wayfarer perceives that everything
tends (& gati) to everything else.?! Self-transcendence is seen to be the
inherent nature of all things by virtue of which one thing when pursued
leads up to another, in fact to all the rest, to the entire universe. This is
the essential relatedness of all determinate entities among themselves.
But as we have seen, this is not the only import of essential relativity.
What is of greater importance to the wayfarer is the further import of
the unconditioned as the ground of the conditioned. The essentially
relative implies the essentially absolute as its own ground; the essentially
determinate is intrinsically derived from and dependent on the indcter-
minate dharma. This is the deeper truth, the profound truth, of prajiia-
paramita. The wayfarer that comprehends this profound truth should
tend to sarvakarajfiata, the knowledge of all forms (E&—{HE)™
which is the same as bodhi, the ultimate prajiia, the unconditioned
dharma. The bodhisattva realizes that all things enter prajia. Wisdom
seeks the true, the real.®® So the farer on the Way directs all his activities,
his entire being, to this one supreme end, viz., the realization of prajria.
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 prajiia. He func-
tions as the destination and the resting point, the refuge, for the entire
world (£51fi&).3¢ This tending to prajiia is not a thing that the bodhi-
sattva superimposes on things from outside. By their very nature things
are Siinya, essentially. relative, and hence pointing to the unconditioned
as their ground.

It is by keeping onesclf in harmony with (the comprehension of)

thc complete sinyata (FAMREEZE) that one keeps oneself in line (1R)
with the knowledge of all forms. (562a)
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As the Sastra observes, the elements, ripa etc. are themselves the
knowledge of all forms and the latter is itself all the elements; the tathara
of the one is also the tathatd of the other.?s

Section 1

THE UNDIVIDED BEING

The distinction of the determinate and the indeterminate: Even as the es-
sential conditionedness of things, when rightly comprehended, leads
one to the unconditioned as their ground, just in the same way the com-
prehension that the conditioned entity is itself in its ultimate nature the
unconditioned reality leads one to the further comprehension of the
ultimate truth that the conditioned and the unconditioned, are not two,
not separate. The distinction holds only in the mundane truth where it
is a relative distinction and not an absolute division. The highest truth
is the undividedness of the conditioned and the unconditioned; there is
not even the distinction of the divided and the undivided.

The (ultimate) meaning of prajfia 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 tathata, nor
not tathata, neither bhatakoti nor not bhatakoti. (482b)

To conceive that the distinction of the conditioned and the uncondi-
tioned is an absolute division is to separate the determinate entities and
the indeterminate dharma; this is to deny not only the relevance of the
unconditioned to the conditioned but also to deny the very possibility
of determinate existence. The Sitra says:

If the koti (extremity) of reality and the kofi (extremity) of the indi-
viduals were (ultimately) different (WBRR4£BXR %) then the bodhisattva
could not fare in the prajiiaparamitd. Truly the koti of reality and the koti
of beings are not (ultimately) different; therefore the bodhisattva is able
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to fare in prajfiaparamita (and realize the bhitakoti in order to help all
people). (692¢)

As an individual, one is different from another; this is the mundanc
truth where distinctions are essential. But in the ultimate truth, with
respect to their ultimate nature, the individuals are not different; for
the ultimate nature of one is itself the ultimate nature of all.

(The ultimate nature of Subhiti is the same as the ultimatc naturc of
the Buddha). The ultimately true naturc of the Tathigata is neither
going nor coming (SRIFEAMRAZE). The ultimately true nature of
Subhati is also neither going nor coming. Therefore it is that Subhati is
born in the same way as the Buddha (F#%). . . . The ultimately truc
nature of the Tathagata is the same as the ultimately true nature of all
things; the ultimately truc nature of all things is itself the ultimatcly
true nature of the Tathagata (—tUEEANFRANRMN3KANA]). It cannot cven
be (conceived) that within this ultimate rcality therc is any other
ultimate reality.’® (563a)

Again, the ultimately true nature of the Tathagata etcrnally stays
(#4x#8). The ultimately true nature of even Subhuti etcrnally stays.
The ultimately true nature of the Tathagata has no change, no division
(&ZR%A0) . . . The ultimately true nature of the Tathigata and the
ultimately truc nature of all things are in truth but one reality, not
two, not divided (—#E=%7). This ultimate reality is unmadc (#E£);
it will never be other than what it always is (#4440). It is therefore
that this ultimate reality is not two, not divided. (The same is the case
even with the ultimately true nature of Subhiiti and, in fact, of every
being). It is altogether devoid of imaginative constructions (#:&) and
devoid of divisions (#5!). (s63a)

While one is in the mundane truth where the conditioned and the
unconditioned are held relatively distinct, it can bc said that the uncon-
ditioned reality is within the heart of the conditioned entities. But to
take it as an absolute statement is to conceive a total separation between
the conditioned and the unconditioned; this is to miss the point that that
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was a way of expressing the truth that the conditioned is itself in its
ultimate nature the unconditioned reality, and to misconceive the nature
of the conditioned and of the unconditioned. In the ultimate truth it
does not hold that the unconditioned is within the distinct, determinate,
entities.

The ultimately real nature (the tathatalaksana %0%8), of the Tathagata
is not past or present or future. . . . The ultimately real nature of the
Tathagata is not in the real nature of the past, etc.; the ultimately real
nature of the past etc. is not in the ultimately real nature of theTatha-
gata. The ultimately real nature of the past etc. and the ultimately real
nature of the Tathagata, all this is one reality, not two, not divided
(—sosE=%5!). The ultimately real nature of the “I” (#m) . . . the
ultimately real nature of the knowledge of all forms (sarvakarajiiata),
the ultimately real nature of the Tathagata, all this is one reality, not
two, not divided. When the bodhisattva realizes this reality (tathata) he
is called the Tathigata (@& &%) (s63b)

While the determinate entities are themselves in their ultimate nature
the indeterminate dharma, it cannot be maintained that the ultimate
riature of the determinate is itself anything determinate, that the nature
of things in which they are undivided is itself anything divided, and that
the determinate entities are subject to birth and death in their ultimate
nature, Thus the Siitra says:

The non-dual nature of ripa is not ripa (RF=R3*&). . . . All the
riipa that there is and the entire non-dual dharma, . . . all thisis in truth,
the one, undivided, ultimate reality, which neither gathers nor scatters,
is devoid of color, devoid of shape, devoid of resistance; it is all of onc
nature, viz., being of no particular nature (—#1FTMEH). . . . Itis there-
fore that the non-dual nature of ripais not ripa. . . . Ripa enters non-
duality (A%.Z##K) . . . (All things cnter non-duality. The non-dual,
undivided being is the unborn dharma.) Riipa is not different from the
unborn dharma (&1REXE), the unborn dharma is not different from
ripa. . . . It is therefore that ridpa cnters non-duality. (436¢)
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On this, the Sastra comments:

(Truly) riipa is, by its very nature, ever unborn (&% B&E4). Tt is
not that it is now deprived of the nature of birth through the power of
prajiia. If one would destroy riipa making it Siinyaand yet would retain the
original thought of (clinging to) ripa (%A &), (that would not be
the true comprehension of siinyatd). . . . Butif one would comprehend
that riipa, by its very nature, has been ever unborn (A% B #£),
(that would be the true comprehension of riipa and) then one would
not retain any more the thought that clings to riipa (as permanent or im-
permanent). Therefore it is said that the unborn dharma (which is the real
nature) of ripa is not ripa (BE£RHE). . . . The wayfarer, having
comprehended the unborn, undying, nature of ripa, might conceive,
“Now, ripa has become unborn.” (In truth, ripa has always been the
unborn dharma.) It is therefore said that the unborn nature is itself the
non-dual nature.® (437a)

The ultimate reality as (A) svabhava-sanyata: The fundamental tcach-
ing of the indeterminate, transcendent, non-conceptual nature of the
ultimate reality which is yet the ground of determinate cxistence and
of specific conceptual constructions, is conveyed in the Sitra as well as
in the Sastra by means of such expressions as svabhava-Sinyata, complete
Sinyata, samata and purity, and by means of such cxamples as island and
dkasa. Complete Sinyata means complete indeterminateness; that this is
the essential nature (svabhava) of the ultimate truth of things is conveyed
by svabhdva-sinyata.

Thus the Sdstra says:

The universal reality is just the svabhdva-Sinyata (f£25). (697c)

This svabhava-sanya-dharma, the ultimate reality (dharma) that is cs-
sentially (svabhdva) indeterminate (Sinya) should not be conceived
either as dual or as non-dual.*’

The svabhava-sinya-dharma has truly no abode (Z®{ER); it docs not
come from anywhere, nor docs it go anywhere. This is the cternal
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dharma-laksana (#1E¥:48). The eternal dharma-laksana is another name
for the svabhava-Sinyata. It is also called the universal reality (3 ¥#8).
In it there is neither birth nor extinction. (697¢)

The svabhava-sinya-dharma should not be clung to even as Sinya.
To seize the $unya nature of the svabhava-$inya-dharma is to turn Sinyata
itself into something determinate, while the reality that is the svabhiva-
Sunya-dharma is free from all determinations.?’*

(B) Samata: The ultimate nature of things, the svabhava-sinyata, is
also called samata to mean the essential sameness of things in their true
nature.

The Sinyata of the internal . . . the sinyata of the external . . . the
S$unyatd of self-nature, this is the samata of things (%#:) which the bodhi-
sattva should cultivate. Ripa is devoid (Sinya) of the character of ripa

. the unexcelled samyak-sambodhi (the complete bodhi par excellence)
is devoid (sunya) of the character of samyak-sambodhi. This is the samata
of things. The bodhisattva dwelling in this samata of things (£ %)
realizes the samyak-sambodhi. (604c)

This essential sameness of all things is comprehensible both in regard
to their mundane and to their ultimate nature. In respect to their mun-
dane nature it means their essentially conditioned relative, dependent
nature. In regard to their ultimate nature, it means the ultimate reality
of the undivided being which is the very real nature of all that is.

The bodhisattva who comprehends the essential sameness of all beings
as well as of their constituent elements holds his mind “in balance”
(40%5) and fares with equanimity (%) of mind.*® The Sitra says:

The samata of all things (3#¥-%) is not made by anyone . . . not
even by the Buddha. Whether there are the Buddhas or there are not
the Buddhas, the true nature of all things remains eternally $iinya. This
svabhava-sunyata is itself Nirvana. (728¢c-729a)
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(C) Purity: This ultimate samatd or the ultimate $inyatd is also called
purity, to indicate its complete devoidness of all determinate nature.
Purity is another name for the undivided being, the ultimate reality.

It is the ultimate samata of things that I call purity. What is this sama-
ta? It is what is called the tathata, the unchanging, the not-false, the
dharma-laksana, the dharma-dhatu, dharma-sthiti, dharma-sthana, bhiita-
koti. Whether 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 of 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 of all things ever remains unaffected by the imaginative con-
structions of the ignorant, it is called the island, the central land which
the streams of ignorance and passion do not reach. Nirvina, the ulti-
mate nature of things, is thus comparable to an island. Thus the Siitra
says:

Whether in a river or in a great ocean, (if in a spot) the water is
prevented from flowing in from any of the four sides, the spot comes
to be called an island. . . . Such is also the nature of ripa (and all other
things when) the prior and the posterior ends are terminated. . . . With
the prior and the posterior ends stopped, all things themselves would
be (the profound dharma) the peace, the most precious jewel, viz., the
Siinya, anupalambha (fEFT13), the residueless extinction of thirst, the
complete freedom from passion (R#X), the Nirvana. The bodhisattva
teaches the world this dharma, the most profound dharma, the complete
peace. (558¢)

And the Sdstra comments:

Water here refers to the three streams of defiling elements (dsrava)
(viz., ignorance and passion in regard to things of the world of desire

and of the higher worlds) . . . all the klesas and all the dceds and their
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results. The central principle, the land in the middle, is the dharma of
complete Sinyata, the utterly unseizable, viz., the Nirvana. This is the
island. People get sunk in the waters of the four streams and all the
klesas, but the Buddha, with His boat of the Eight-fold Way picks
them up and puts (31%) them on the island of 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 $inya and therefore devoid of determinate characters is unut-
terable.

The sambohdi par excellence (this highest truth of non-duality) is
most profound, difficult to see, difficult to understand, most incompre-
hensible. Only he who has realized the subtle profound peace, the prajiia
(#4558, 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 of any obtainer, devoid of

any place or time of obtaining. This is the most profound truth, viz.,
devoidness of duality. (562b—)

The Siitra observes that 1t 1s for this reason that the Buddha, when
He realized the truth, at the outset, delighted at heart in keeping silent;
He did not like to speak about this dharma. For, this dharma of the Bud-
dhas, viz., the unexcelled samyak-sambodhi, is most profound, difficult’
to comprehend.®®

Commenting on the reason for the Buddha’s silence the Sastra
states that in addition to the incomprehensibility of this profound truth
by ordinary minds, there is yet another reason (ERE&):

Tathata is the truly real nature (X¥#8) of all things. For example,
whether it is in a palace or in a humble hut, whether it is the sandal-
wood or just the ordinary wood that is being burnt, in regard to the
space (akasa) in both these places there is no difference. Of all things,
when one seeks to know the (ultimately) true nature, (one finds that)
all that is just the tathata (the undivided, non-dual dharma). (And where
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all is onc and devoid of distinction how can there be any speech?) For
this rcason, the Buddha delighted at hcart in keeping silent, when He
first rcalized the bodhi (¥15kil) He did not like to teach the dharma.®
He knew that it is difficult for ordinary minds to comprehend the
profound dharma. (563c)

The sctting of the wheel of dharma in motion is not denicd as a mun-
dane truth, but it is not an ultimate truth. The wheel of dharma is prajiia-
paramita itself.*' And in the ultimate truth, the dharma is devoid of
movement; in their ultimate nature all things are devoid of movement.

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

It is necessary to note that the utter unspeakability of things in this
ultimate truth docs not mean that they cannot cven be spoken of in
the mundanc truth. The undivided being, the indeterminate dharma,
is non-exclusive; it is this that is the highest reality. It is not exclusive
of determinations although it is false to hold them as absolute. In the
mundane truth the indeterminate dharma is expressed through the de-
terminate modes of thought and speech in a non-clinging way. The
question is not onc of speaking or not speaking but of clinging or not
clinging to the spcech and to the things spoken of.

(F) Comparable to akasa: The ultimate reality is compared to dkasa,
the principle of accommodation, which is not anything in particular
and is yet the universal possibility of movement depending on which
cverything lives and moves.

Akdsa, being completely pure, is not anything specific (akificana);
still, depending on dkiisa all things get accomplished and fulfilled. All the
sauie, it cannot be said that dkdsa itself does anything, nor can it be said
that dkdsa is devoid of usc. (Precisely the same is the case with prajia-
paramita. )*** (so7c)

Akdsa is not any determinate cntity; it has no specific character that
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could be spoken about; it is unspeakablc and unscizablc.’? Not being
anything determinatc, akasa is completely non-obstructing. It is only
the determinate that obstructs. The non-dual dharmais like akdsa in being
completely unobstructive. On it depend all things for their origin,
growth and fulfilment. It is in complete harmony with all things. As
the Sitra says:

This dharma is in harmony (F8H) with all things; it is in harmony
with prajiiparamita, . . . it is in harmony with the knowledge of all
forms. This dharma is non-obstructing (#8£). It is not an obstruction
to riapa . . . Itis not an obstruction to the knowledge of all forms. This
dharma is unobstructing by nature; in this regard, it is of the samc
nature as dkasa. (563a)

Siinyata as the principle of comprchension is the true principle of
harmony. The harmony worked on the basis of Siinyata is the highcst
kind (S—HirE).

Of all the ways of (cstablishing) harmony (yoga) this is the best (8
—18RE), viz., (cstablishing) harmony through Sinyata. This harmony
cxcels all other kinds of harmony.** (335a)

Alkdasa ever remains untouched by dust and darkness. Dust and dark-
ncss appear and disappear; they arc contingent; but akasa cver re-
mains as it is. It is not anything that itsclf arises and perishes, nor does
it cver become dirty; not becoming dirty it cannot even be said to have
become pure, for it never was impurc; in truth it lics beyond the de-
terminate natures of pure and impure. It cver remains untouched by
dust and water. Just so docs prajiidpdramita remain incapable of being
stained by the network of imaginative constructions cven though they
may be there. Being devoid of any specific form, it cannot be scized.
Being unscizable it cannot be tarnished.** When one comprehends this
naturc of 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
THE WAY

Section 1

THE WAY OF COMPREHENSION

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

Comprehension of determinate existence in the light of the ultimate
reality is the essential nature of wayfaring. The dividedness within one-
self works for the perpetuation of divisions outside, and that, in spite
of one’s seeking to realize the undivided being. The rejection of the
falsely imagined separateness of the determinate is not an end in itself;
its meaning lies in the ever widening integration of all beings, beginning
from within oneself and extending ever onwards, based on and inspired
by the sense of the real, the sense of the ultimacy of the undivided being.
The transformation that the wayfarer seeks to bring about in his own
being lies precisely in the integration of his personality by putting an
end to ignorance and passion which are the roots of the divided life.
Even the division of “within and without” is itself a basic division that
he seeks to overcome.
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But it is to be remembered that this integration is not something
to be forged from outside; nor does it amount to an obliteration of
uniqueness and irdividuality in mundane existence. To think that it is
external to things is to imagine that things are not only basically separate
but that they are also ultimate in their separateness. And to think that it
amounts to an obliteration of uniqueness and individuality is again to
imagine that they do not hold even in the mundane truth. The unity
that is forged from outside is artificial; it makes only for greater suffer-
ing; and the unity that obliterates uniqueness and individuality in the
world cancels the very things to be integrated, it ignores personality
altogether. Even this makes only for greater suffering.

The ultimate and the relative: In the world there is not anything that is
not essentially a conditioned becoming; while everything has its own
nature and capacity, the “own nature” of anything is not unconditioned.
Further, the world of everyone is what one works out for oneself as
one’s own self-expression, and this, not without the influence of the rest.
While every one is essentially related to all the rest and owes his being
to them, still everyone has his own unique being, lives his own life;
this is the mundane truth. Further, the ultimate meaning of the events
that constitute the course of the life of man lies in his urge to realize
the real, which is itself the unconditioned ground of the conditioned
and the contingent. To work for integration at the mundane level on
the basis of and with the full awareness of the ultimate truth is a funda-
mental aspiration of the bodhisattva. It is his aspiration to enable every-
one to realize one’s true nature, to put an end completely to forces
of ignorance and passion, and to transform these forces wholly into
wisdom and compassion.

Wisdom and compassion as phases of comprehension: Wisdom and com-
passion are different phases of the one principle, prajfia, the principle of
comprehension; they constitute the two-fold way in which the sense
of the unconditioned functions in the wise. While the one constitutes
insight, knowledge, understanding, the other constitutes feeling, emo-
tion, action.® 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 of the integral
sclf, the distinct ways in which the person seeks to realize the values
of life. They are also ways in which the wise seck to awaken in everyone
the sense of the truly unconditioned. The way of knowledge consists
in analysis and criticism, laying bare the distinct and unique natures of
things and comprehending their 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 of one’s kinship, essential bound-up-ness, with all that exists; and
this is done through fecling, emotion, work, service. This sense of kin-
ship is deepened by directing attention to the true, abiding essence in
every being. The understanding that stops at the surface cannot brighten
up permanently the love of man; and the love of man that is not bright-
ened up by deep understanding cannot make for bringing about any
permanent good. The ultimate basis of sympathy is the ultimate undi-
videdness of oneself with others. The individual in himself is an abstrac-
tion.

Section 11

THE GREAT WAY AND THE SMALL WAY

The Great Way (Mahayana) and the Small Way (Hinayana) : The Sastra
points out that the Grecat Way is distinguished from the Small Way
precisely by virtue of its comprehensiveness: “The big contains the
small, while the small cannot contain the big.”* The farers on the Great
Way stress these points to distinguish themselves from the farcrs on the
Small Way:

(I) The Small Way is the way of the “hearers” of truth ($rdrakas) and
not of those who comprchend it. It is the way of those who cling to
difference as ultimatc and this amounts to imagining scparateness as
absolute. Although capable of putting an cnd to ignorance and passion
in themselves, their wayfaring is conditioned by fear of birth and death
and not inspired by thc ideal of Buddhahood.
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(IT) Because the “hearers” cling to separateness as ultimate, they do not
understand the non-ultimacy (%inyatd) of the basic elements (dharmdl)
and so they do not see thesc as determinate expressions of the uncondi-
tioned. They fall short of comprchending the truly ultimate, the undi-
vided being.

(II) Again, there is a certain self-absorbedness, a certain sclf-enclosed-
ness, in the farers on the Small Way. They too scek 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.®

The Great Way is the non-exclusive way: The way of the hearers takes
one straight to the extinction of passion; it involves also an effacement
of 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 Way point
out that the “hearers” do not sce that individuality can be retained while
passion and its traces are overcome. This amounts to imagining that
individuality is in itself an evil, somcthing to be done away with; this
is their clinging. Extinction of ignorance and passion, when rightly
cultivated, results in wisdom and compassion. In fact, the factors of the
path of the hearers render their respective functions precisely according
to the basic insight that guides them. Insight, wisdom, is the eye, while
all other factors of the Way constitutc the feet.® The basic insight in the
Small Way is realization of freedom through extinction of passion:
sympathy or compassion is no cssential part of it.?

Again, the anxicty to cfface onc’s individuality which is accompanicd
by a lack of the zcal to work for the good of the world must be dis-
tinguished from the longing to put an ¢nd to ignorance and passion.
The farer on the Great Way achicves the extinction of these in his own
person only as the necessary means to root out their sceds everywhere.
With this he achicves a pure embodiment, free from atfictions: there he
is master of himsclf:* He frecly assumes embodiments of different kinds,
takes birth in hell, walks as man on carth, takes on the life of cven an
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animal, if need be, in order to save even a single being from suffering.

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

The Great Way is the way of perfection (paramitd): The Great Way 1s
the way that is inspired and guided by prajfia, the sense of the undivided,
which is basic to wayfaring. It is the prajiaparamita itself.® Actually it
is the cultivation of the prajfiaparamita in all its different aspects that is
itself distinguished as the different kinds of perfection.

The six paramitas and the prajfiaparamita are one and the same thing
and not different.’* (116b)

Prajiaparamita contains all elements of merit for it is. by obtaining its
power of skilfulness that these get into the way of the Buddha.’? All
that is good is contained within the six paramitds;*® they constitute the
body (#) of the Great Way,** which is the Buddha’s Way.!® This way-
faring in the light of the sense of the unconditioned is itself distinguish-
ed as the phases or aspects of wisdom and merit. It is these phases them-
selves that are further distinguished as kinds of perfection. Thus the
Sastra says:

These two things (merit and wisdom which are the two phases of
wayfaring) are cultivated in six different aspects, and these are called

the six kinds of perfection (paramita).® (262c)

Of all the kinds of perfection (paramitd) the perfection of wisdom,
insight (prajfid) is the foremost.
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Without it the other five do not get the name of paramita at all; they
would then be like the blind; prajfia is like the eye. The five paramitas
without the prajia would be like the unbaked earthen pot filled with
water, while prajfiaparamita is like the well-baked earthen pot (holding
water); the five paramitas are like the bird without wings while prajfia-
paramitd is like the bird with wings.?? (314b)

The essential quality of perfection: A) Dana: Charity: The Sastra ob-
serves that the Stra speaks of five characters (A ##8) as constituting the
perfection of charity: I) with the thought associated with the knowledge
of all forms (sarvakarajfiata or prajfia), II) one gives away all things,
internal and external; II) (having given away all things in charity)
and sharing this merit with (3t) all beings, IV) one looks back (#A) to
the highest samyaksambodhi; and V) (all this one does) with the skilful-

ness of non-clinging.!® Commenting on this, the Sastra says:

To associate the thought with sarvakarajfiata . . . is to base one’s

thought (#) and rely (#k) on the Way of the Buddha.'® (395a)

To aspire to the Way of the Buddha, to saturate one’s mind with
the thought of the Way of the Buddha, is the foremost condition for
one’s faring on the way to perfection.

By giving away all things (internal and external) in the light of the
Way of the Buddha, one gives up all klesas. (395a)

By virtue of one’s heart of great compassion one shares with all
being the merit that arises as the fruit of the act of charity. That one
“looks back” to the highest sambodhi means that by means of the act
of charity one secks only the Way of the Buddha ({E:k#53#) and not
any other fruit.?* By virtue of his achieving a share in the spirit (847)
of prajfiaparamitd, the true nature of all things, one performs the act of
charity in the non-clinging way.?* Actually the last four of these five
characters are subsidiary to the first, viz., devotedness to the way of the
Buddha. It is this that is essential. The Sastra 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 of the other four.?!'* The bodhisattva seeks
at heart the knowledge of all forms which is the wisdom that belongs to
the Buddha. He makes that his object ({£#%), thinks of it (1£&) (deeply),
fixes his mind (%) on it and docs acts of charity with the solc aim of
rcalizing this fruit, viz., the wisdom of the Buddha. He does not seck
anything else like name or gratitude, nor does he seck to be born in the
higher states of existence. He does not seek also to realize complete
Nirvana by an effacement of individuality as it is his purpose to help all
beings (by retaining it). He seeks only to fulfil the achicvement of all
the factors of Buddhahood, such as the complete knowledge of all forms,
and this, just in order to terminate the suffering of all people. This is
what is meant by associating the thought with the knowledge of all
forms.?? That he shares with all beings this merit of his act of charity
is like throwing open the granary of a noble family to the use of all.
All people find their support in this merit of the bodhisattva even as all
birds take their resting place on a tree of good fruits.?* The merit that
the bodhisattva achieves is in harmony with the spirit of the truc nature
of all things and it is therefore pure with regard to all the three elements,
viz., the giver, the receiver, and the object given. With regard to any of
these he does not entertain any false notion.?¢

Although the bodhisattva understands the true nature of things he
still gives rise to the thought that he should continue to work and does
acts of merit (B4 CB{ERHE); this is because he has for long cultivated
the heart of great compassion (A& AKHEL). At the time when there
arises in him the comprchension of the truc nature of things, there
shines forth the great compassion t0o.2% It is this heart of great com-
passion that helps him to overcome the temptation to cfface his indi-
viduality and saves him from rushing to scize the complete Nirvana.
The Sastra observes that it is his cultivation of the perfection of effort
(viryaparamitd) that helps (87) him in this regard; it enables him to put
forth energy.to work for the world. The heart of compassion, the
thought of service, is thus fortified by the perfection of cffort, even as
the fire that is about to become extinct is vivified by wind and fucl.?®
The act of charity done in the spirit of non-linging is free from pride
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and all other factors of bondage that follow from it. When donc with
the clinging mind it would no doubt be an act of charity but not its
perfection. It would then be a worldly act that binds onc and not
the transcending act that liberates one. While the cultivation of charity
is essential, one’s clinging to it is to be rejected.?”

B) Sila: Moral Conduct: The bodhisattva’s cultivation is solely to
achieve the Way of the Buddha, and this, in order to help all beings
that have sunk in the strcam of birth and death. With this mind he
cultivates the elements of moral conduct.?® As a result he is born in a
good family, meets good people, gives rise to the right understanding
and thereby cultivates all the six kinds of perfection, and obtains the
Way of the Budhha.?® Out of the heart of great compassion does the
bodhisattva cultivate his moral conduct and by this cultivation he
reaches the Way of the Buddha. It is in this way that his cultivation of
moral conduct achieves completeness and by virtue of this it gets the
name of perfection.?® The highest kind of moral conduct, its perfection,
consists in the non~clinging way, not clinging to sin or merit as absolute
and unconditioned. The bodhisattva that enters deep into the truth of
things, cultivating the contemplation of their Sinya-nature, beholds
with his eye of wisdom that sin and merit are not absolute and uncondi-
tioned.®’ The excellence of moral conduct does not permit any attitude
of despising the sinner nor any attitiude of taking pride with regard to
the merited. It is the non~clinging way imbued with the right under-
standing of things that gives perfection to morality.

C) Kganti: Forbearance or Endurance: In the spirit of non-clinging,
with the comprehension of the true nature of things and by the heart
of great compassion, the bodhisattva cultivates the perfection of ksanti
(R), forbearance, endurance.*> By the cultivation of forbearance in
regard to beings (sattva) he achieves unlimited merit, and by the cultiva-
tion of cndurance in regard to the true nature of elements (dharma) he
achicves the limitless wisdom. Achieving these two elements of merit
and wisdom he accomplishes all that he wishes even as people who have
both eyes and feet can go anywhere they wish.?® If the bodhisattva hap-
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pens to encounter reviling, he does not avenge himself because he has
stamped all things with the three marks of dharma,** and this gives him
the ability to rise above the thought of vengeance. It is this state of mind
which arises in him at this time that is called forbearance. By obtaining
this forbearing state of mind, his understanding that things should be
endured and not given way to becomes reinforced, becomes firm, even
as the colour that gets the necessary gum remains firm in the picture.®

Anutpattika-dharma-ksanti: By virtue of his understanding of the true
nature of things the bodhisattva is able to be non—clinging; he is able to
keep free from misconstructions (7/£53%!) 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 dhatma. 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 (LfE78). This is the bodhisattva’s dharmaksanti (2. ca-
pacity to sustain the comprehension of the truth of things.®® Itis this
capacity to have faith in the purity and the impregnability of the teach-
ings of the Buddha by banishing all wrong notions and gaining the
understanding of the truth of things that is called the endurance for
dharma.®" As his heart of faith is great, (f&::A#), his mind is free from
doubt and repentance; as his power of faith is great, his mind can accept
and hold firmly the truth of things. This is the endurance for dharma.®
On account of the power of concentration and meditation, the mind
becomes soft (&#) and pure (##®); in this state when one hears the
teaching of the true nature of things, one responds to it heartily (F&L:
524), holds it firm in faith (f5%) and penetrates deep (B®A) into it,
remaining free from doubt and repentance. This is the endurance for
dharma.®® By means of the power of wisdom one examines everything
in various ways and understands that there is not a single thing that can
be seized as substantial. By means of his comprehension of this nature
of things one is able to endure (8£2.), able to sustain (#3%). This is one’s
endurance in regard to the truth of things.*® By virtue of this endurance
for dharma the bodhisattva enters the door of wisdom (A% #F), com-
prehends (#2) the universal reality and does not revert (73&) or repent

284



THE WAY

("#2).¢* Having known the true nature of prajiidparamita, 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.*?

D) Virya: Effort: By the non-clinging way the bodhisattva cultivates
the perfection of effort. Right effort, putting forth energy in the right
way, is fundamental to the cultivation of concentration and meditation
as well as of true wisdom (HEREBEZIR).® Virya, effort (i) has
been also called chandas () determination and absence of lassitude
apramada (F7&). Determination comes first; then follows effort, the
putting forth of energy; and there is the aspect of the absence of langour
which means to keep the effort unfailing.*¢ The bodhisattva, with his
mind fixed on the Way of the Buddha from the very start, exerts him-
self in order to cultivate all that is good and thus he gradually achieves
the perfection of effort. It is the effort put forth in order to achieve the
Way of the Buddha (R#5&¥1) that is called the perfection of effort.*®

E) Dhyana: Concentration and Meditation: The eternal joy of Nirvana
(HHRES) arises from the real wisdom (W&¥), and the real wisdom
arises from single-mindedness, toncentration and meditation (—i»
fR7).4® The Sastra gives here the well-known example of the burning
lamp in the windy place. Although the burning lamp has the capaciry to
emit light still it cannot function fully when it is in the midst of a great
wind. When kept in a room undisturbed by wind then its function of
emitting light can be complete. Just the same is the case, says the Sastra,
with knowledge in the scattered mind. In the case of such a mind even
though there may be knowledge it cannot function as fully as in the
mind that has become collected and calm by virtue of concentration and
meditation.*” When not saturated with the sense of the unconditioned,
when not enlightened by prajiia, dhyana cannot deserve the name of per-
fection. Again, it is the dhyana followed by the great compassion for all
beings and issuing in the oath to help all to realize the joy of contempla-
tion through abandoning the pleasures of sense that gets the name of
perfection. It is the spirit of non~clinging that gives the quality of per-
fection to concentration and meditation. In the non-clinging cultivation
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of dhyana the bodhisattva does not seize its flavour (£%8), does not
seek its result (75R#). He enters dhydna only in order to soften and
subdue the mind.*® He rises from the state of dhyana and enters again
the realm of desires (48 R) through the skilfulness of prajia (L8
#1&); and this he does in order to help all to cross the stream of birth
and death. It is then that dhyana gets the name of perfection.*® One who
has attained the perfection of dhyana does not seize the characteristics
of collectedness and disturbedness of mind as absolute and uncondition-
ed, for one has comprehended the true nature of things. The ultimately
true nature of the elements that obstruct the mind is also the ultimately
true nature of the collected, concentrated, state of mind.*° The dhydna
that is saturated with this comprehension of the ultimate truth has at-
tained its perfection.

F) Prajiia: Wisdom:

1) The nature and kinds of knowledge: It is to be recalled that while all
other factors of the Way practically constitute the “motor-energy,”
“feet,” devoid of prajiia they are “blind.” It is the knowledge, the in-
sight, the understanding that gives direction to the wayfaring and makes
it meaningful. This is the basic principle which governs the entire way-
faring; this is the central truth contained in the teachings of the Buddha.
The Séstra cites a gatha to say:

Prajiia is one; thc Buddha speaks of it through various names in
accordance with the capacity of the person to whom He speaks. For the
sake of the different persons (the receivers of His teachings) the Buddha
institutcs different names to refer to prajiia. (190c)

The different kinds of knowledge arc the different levels and phases
of understanding. All these different levels and phascs are alike called
prajiia, and the entire course of understanding culminates in the com-
plete knowledge of the true nature of things. It is the ideal of this com-
plete knowledge, which is of the Buddha, viz., sarvakarajiiata, the knowl-
edge of all forms, that inspires the bodhisattva from the very begin-
ning.
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From the very beginning the bodhisattva always seeks the sarvakara-
jhata (—Y07EE); in between (starting to achieve and actually achieving
it) he (progressively) gains the knowledge of the truc naturc of things.
(190a)

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

But still it is the prajfid realized by the Buddha that is truly perfect,
the true paramitd (WEREE).

Because it is in order to realize this truly perfect prajria that the bodhi-
sattva cultivates the Way, therefore even the prajria of the bodhisattva is
called the prajiaparamita. . . . In the mind of the Buddha this prajriapara-
mitd becomes the knowledge of all forms. As the bodhisattva cultivates
the way to realize this true prajiia and to cross over to the other shore,
(his wayfaring in the path of knowledge) is called paramita, reaching
perfection, while in the case of the Buddha who has already crossed over
to the other shore, the prajiia is called sarvakarajfiata, the knowledge of
all forms. (190a)

1) The wisdom of the sravakas (hearers) and the pratyekabuddhas: Unlike
the sravakas whose knowledge is limited and who are just interested in
sceking for themselves a liberation from birth and death, the bodhisat-
tvas, the farers on the Great Way, make the great resolve at the very start
of their career to help all beings. They posscss great love and compassion
for all beings everywhere. They scek to attain all the merits of the Bud-
dha and honour and worship all the Buddhas everywhere. They con-
centrate their attention on the ultimate nature of things, external and
intcrnal, and they do not seize and cling to the notions of purity, im-
purity, etc. The comprehension of the noble is pure cverywhere, unde-
niable and indestructible. This is prajiaparamita. In the teachings of
the $ravakas the emphasis is on impermanence which they seize as an
ultimate clement, whereas the farers on the Great Way comprehend
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that birth and death do not constitute the ultimate nature of things; they
do not also seize the denial of birth and death as absolute. In the Great
Way, it is the extinction of the clinging to specific views and determi-
nate natures that is the ultimate truth.

Briefly, the distaste for the world, the constant thought of Nirvana,
the abandoning of the three realms of existence, the extinction of all
klesas and the obtaining of the highest dharma, viz., Nirvana—it is these
that constitute the knowledge of the $ravakas.5* Although as knowledge
this is one in kind with that of the bodhisattvas, the érdvakas do not
have the strength of skilfulness. They are devoid of the great resolve,
devoid of the great love and compassion. There is not in them the urge
to realize the factors of Buddhahood, nor the aspiration for the knowl-
edge of all forms. They simply detest old age, disease and death, put
an end to the bonds of passion and tend straight to Nirvana. This is
what differentates the knowledge of the éavakas from that of the farers
on the Great Way.*? The knowledge of the pratyekabuddhas is not sub-
stantially different from that of the sravakas; there are differences only
of time (Fffi), the sharpness of understanding (%), and the extent of
merit (7&%8).5° The difference of time refers to the fact that the pratyeka-
buddhas arise only when no Buddhas are born and when the Buddhas’
teachings have disappeared in the world. At such a time the pratyeka-
buddhas abandon home-life occasioned even by a small incident and
obtain the Way.?¢ That their understanding is sharp (¥/#8) does not
mean any difference in the quality (#8) of their knowledge, but there is
a difference in the extent, in the number of elements (¥) cognized.®

II) The wisdom of the bodhisattvas and the Buddhas: The knowledge
of the bodhisattva excels that of the sravakas and the pratyekabuddhas.
During innumerable spans of life the bodhisattva deeply studies.the ulti-
mate nature of 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 (bhiimis)
of the Great Way and therefore his knowledge is powerful and pro-
found. These virtues the ‘worthy’ (arahan) and the pratyekabuddhas do
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not have.*® Again, while the knowledge of the $ravakas and the prat-
yekabuddhas is sarvajiiata (—5)%8) the all-inclusive understanding which is
only rough and gross, sarvakarajfiata which is the thorough and detailed
knowledge of everything belongs only to the Buddha; the one is brief
while the other is comprehensive. But rightly pursued, the former can
lead to the latter, i.e., the brief to the comprehensive, the rough and broad
to the thorough and the detailed; thus the one may be the cause of the
other. The onc cancels ignorance only in a general way while the other
comprehends in detail everything in every way.?” The sravakas and the
pratyekabuddhas cannot exhaustively know even the details of the life of
onc individual, such as the sphere of his birth, his virtues and vices, the
naturc and extent of his decds, etc., and much less can they know the
details of the life of every being. But the Buddha exhaustively knows
the general and the specific natures of every distinguishable entity, and
therefore His knowledge is called the knowledge of all forms. The
sarvajfiatd, the all-inclusive understanding of the Sravakas and the pra-
tyekabuddhas is like the lamp in the picture, which has only its name
and not its function.®*

Again, of the eleven kinds of knowledge (+—%), the first ten, viz.,
dharmajfiana (¥%%') the knowledge of the constituent elements of things
in the world of desire and anvayajfiana (%) knowledge of the con-
stituent elements in the world of fine matter and the immaterial world,
the knowledge of the mind and mental states of other persons (#u.C),
the worldly knowledge (#%'), the knowledge of suffering (&%), its
origin (#8%'), its extinction (#%) and the way to it (#%), and the
knowledge of the final and complete extinction of the roots of suffer-
ing (%) as well as of their non-origination (#%£%), these are com-
mon to the $ravakas, the pratyekabuddhas and the bodhisattvas, while
the knowledgc of the true naturc of things (yatharthajfiana 1% %) be-
longs only to the Buddha.®” The last mentioned is the true prajfia; it is
beyond the scope of the other kinds and it is the knowledge also of
these other kinds.

By this true prajfia one can understand the distinctive features of
knowing (%% #8) of thesc other kinds, their respective objects (%%&#),
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their mutual differences (&##&3I8), and the special mode of each of
these (&4 ##Ri:). In (this final kind of knowledge, viz.,) the knowl-
edge of the true-nature of all things, there cannot be obtained any
character of its own (#%#8), any object of its own (##&), any dis-
tinctive (#51) determinate nature of its own; in it all the determinate
modes of knbwing become extinct (3#BE:); in it there is not even
any knowing (/1A #) (as a determinate mode). (234a)

This true knowledge is the ultimate comprehension devoid of all
divisions and distinctions; in it knowing and being are not differentiated.
It is what can be called the “integral experience.” As the allcompre-
hensive understanding, it contains or is itself the eye of the Buddha.

In the ten kinds of knowledge there are the eyes of wisdom and of
dharma. But in yatharthajfiana (J0X%E+F) the true, ultimate, knowledge,
there is only the eye of the Buddha. (234a)

This is the knowledge that only the Buddha has, and so it is the same
as the knowledge of all forms. In it all other kinds of knowing find

their consummation:

When the ten kinds of knowledge enter the true, ultimate, knowl-
edge, they lose their original names (%k#%%). (They merge into it
and become of one essence with it.) There remains only the one kind,
viz., the true knowledge. This is like all the different streams in all
directions entering the great ocean and losing their original names and
coming to be called just the ocean 1tself. (234a)

Section 111

THE FACTORS OF THE WAY AND THE
GATES OF FREEDOM

The thirty-seven factors of the Way: These factors that are emphasized in
the way of the hearers are distinguished into seven kinds and these are
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all centered around the fourfold contemplation on the four different
kinds of objects. These are the smrtyupasthanas (), the kinds of the
application of mindfulness. The application of mindfulness is essentially
of the nature of knowledge, insight.®® This is supported by the samyak-
prahanas which consist of the putting forth of effort to put an end to
the forces of ignorance and passion that are already existing and to
prevent the ones that have not yet arisen, as well as to retain the elements
of wisdom and merit that are already there and to bring into birth the
ones that are not yet born.®* This application of mindfulness is sustained
by the rddhipadas, the elements that make for the growth of concentra-
tion and insight, viz., chandas (%) determination, virya (i) effort,
citta () thought, idea, and mimamsa (B4) investigation.®? It may be
mentioned that these twelve, viz., the four kinds of the application of
mindfulness supported by the four kinds of right effort, samyak-prahanas,
and the four kinds of rddhipadas practically form the foundation for the
entire wayfaring. Among these, the kinds of the application of mindful-
ness may be said to constitute the pith; right effort and the bases of con-
centration are centered around these. The faculties (indriya, 1) of faith
(éraddha), effort (virya), mindfulness (smrti), concentration (samadhi)
and insight (prajia) arise in one who cultivates the application of mind-
fulness (smyrtyupasthana),®® and these faculties, when further cultivated,
would develop into the kinds of power (bala, 77), the powerful forces,
that help the wayfarer to move forth.®* The rest of the thirty-seven are
put into two categories the factors of enlightenment (%4}) and the
limbs of the way (#47). The latter constitute the well-known eight-fold
path consisting of right views, right resolve, right speech, right activity,
right kind of living, right kind of initiative and effort, the right kind of
mindfulness and the right kind of concentration,®® while the former,
the factors of enlightenment, consist of mindfulness (smrti), analysis
and understanding of all things (dharmapravicaya #8i%), effort, the sense
of joy (priti), the sense of tranquillity or serenity (prasrabdhi), the sense
of equanimity (upeksd) and concentration.®® The Sastra points out that
it is the first twelve elements themselves that are called the faculties (18,
indriya) in the case of one whose senses have not yet been sharp, while
in the case of one whose senses have become sharp, they are themselves
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called the kinds of power (7, bala). These very factors, the twelve, are
called the factors of the Way when the work of their cultivation has
not yet been accomplished (¥%##) while they are called the factors of
enlightenement when the work has been accomplished and when they
are deeply assimilated (ZifFEHEAELT).

That there is much overlapping in the enumeration of these factors
of the way, thirty-seven in all, seems to have been felt even from very
early times. These thirty-seven are set forth as an elaboration of the ten
basic elements, viz., faith, effort, mindfulness, concentration, knowledge
or insight, the sense of joy, serenity and equanimity, determination or
will and such elements of the moral life as right speech, right deeds and
right kind of living.*® All these thirty-seven factors of the Way are
cultivated by the bodhisattva as the means to comprehending the true
nature of things.®® Application of mindfulness on the different kinds of
the basic elements of existence starts with understanding them in their
mundane nature as determinate and conditioned, impermanent and
sources of suffering. The first form of contemplation is that all things
are impure. But it does not stop there. The insight needs to be deepened.
The ultimate nature of ridpa is not ripa; in its true nature, ripa is devoid
of the nature of resistance. Resistance as an activity is not anything
unconditioned; and at the root of the phenomenon of resistance there is
no substance, no entity which is riipa in itself.?® All the forms of the
cultivation of mindfulness, the application of thought and the process
of analysis and criticism serve in the case of the bodhisattva as means for
getting at the basic reality, the indeterminate dharma.”* The application
of mindfulness is facilitated by the concentration on the impurity of
things; but this is not a general rule. Again, the contemplation on the
impermanence of things is helpful, but not with all persons. There is
the aspect of purity in things as much as impurity; there is again, the
aspect of permanence (or endurance or continuity) in things as much
as impermanence (arising and perishing).”® Again, impurity, imperma-
nence, etc. are not the absolutc 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 of the Middle Way is its rising above the ex-
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tremes by rejecting exclusive clinging. The basic insight is the compre-
hension of which the symbol is akasa, which is not anything in particu-
lar and is for that very reason capable of accommodating all that is speci-
fic and determinate. On akasa all things depend and thus they live and
move and realize their being. Akasa is the symbol of the Great Way,
the Middle Way, the all-comprchensive prajiia. The application of
mindfulness is essentially in order to achieve this basic comprehension,
viz., of the ultimate ground of all things; all else is a means for this.

The thirty-seven factors and the six kinds of perfection: It has been seen
that of the ten basic elements mentioned above mindfulness is not
essentially different from prajfia or insight. It can be seen again that joy,
screnity and equanimity come under the general category of emotion,
feeling; and it can also be seen that effort and will belong together.
Thus there are 1) faith, II) will, III) emotion, IV) knowledge or insight,
V) concentration and VI) factors of moral life. Faith is a very wide
term covering insight, effort, emotion, etc. and yet it is emotion and
insight that are prominent there. In the scheme of the six kinds of per-
fection, faith comes under ksanti which stands essentially for the affective
side, the side of emotion and feeling, that is enlightened by the sense of
the real and is the necessary conditon for the putting forth of effort.
Ksanti as one of the kinds of perfection means the ability for patient
endurance and the capacity to sustain one’s unfailing cultivation in the
pathway of reality. Will, moral conduct, knowledge or insight, and
concentration are each counted as a different kind of perfection. Charity
is added to this list and is put as the very first kind. While all these ele-
ments can thus be scen as comprised in the different kinds of perfection,
what gives them their quality of perfection is, as we have seen, the pres-
ence of the insight, the guiding light, the prajfia, which is the sense of
the real. When these elements get saturated with the sense of the uncon-
ditioncd 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 Sdstra observes that one’s cultivation
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of these different factors of the Way should culminate in the compre-
hension of the truth of things as expressed in the three “Gateways to
Nirvana.” It is this comprehension that should culminate in one's
realization of reality. Thus it says:

The thirty-seven factors constitute the Way that leads to Nirvina;
faring on this Way one reaches the city of Nirvana. The city has three
gates, viz., Sinyata, animittatd and apranihitata.’® (206a)

Sinyata () is the comprehension of the non-substantiality of things
in their mundane nature. Animittatd (%#8) means to refrain from seizing
the determinate natures of things and from making them the occasions
(nimitta) for the rise of passion and pride. Apranihitata (%) means to
abstain from resolving (pranidhana) to do deeds that spring from
passion.

The $Sastra further pomts out that things like the four dhyanas (states
of contemplation) are “elements that help one in (opening the gates of
the city of Nirvana)” (8)MF9:)."* Further, depending on (#), dwell-
ing in the states of dhyana and samadhx that belong to the realms of
form and formlessness, one “tries” (B), experiments with, one’s mind
through the exercises of the four elements of boundless heart (kL)
the eight exercises of turning away (¥#),”® the eight exercises of getting
“mastery”” (B#),”” the nine exercises of successive concentration (fuk
$E),”® and the ten exercises of all-pervasiveness (+—¥I).”® By ex-
perimenting with the mind in these exercises, one will know whether
one’s mind is softened (%), subdued, under control capable of being
put into use according to one’s wish (& ZER2%). The Sdstra compares this
with trying a horse before riding.®® These exercises constitute the ex-
pedients or devices by which one seeks to obtain the suitability of mind
to comprehend the true nature of things (##%%). The actual compre-
hension of truth (¥#) is however what one gains in the thirty-seven
factors.®* Because it is difficult to attain these factors of comprehension
directly, therefore, as the means to this attainment, these expedients are
set forth; in these one obtains the softness and subduedness of mind, and
then it becomes easy to achieve the comprehension of the truth of things
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through the Way that is constituted of the thirty-seven factors. Thus
one gets at the three Gates of Freedom.®

These gateways to Nirvana are essentially of the nature of knowl-
edge, wisdom, insight; and yet they are called samadhi (states of col-
lectedness of mind) because these three kinds of knowledge will just be
cases of confusion () if they are not in a collected mind (HF4
Z£%); they would then fall into errors and would be devoid of any use.®?
It is by the cultivation of these three elements that one finally attains
to the state of freedom devoid of the residues of passion; the residueless
freedom is the real freedom (MAZRL).54

These gates of freedom cease to be gates in the case of those who
cling to them. Sinyata for instance has been taught in order to banish
one’s clinging to the determinate as itself ultimate. But if one clings to
Sinyata itself, one again misses the truth of things; one misses the purport
of this teaching and thus lapses back into a state of clinging, conflict and
suffering. One then gives rise to pride and says, “I have the ability to
know the truth of things.”’®® This indeed is a perversion. At this time in
order to overcome one’s clinging, one has to cultivate the door of
animittata,®® which is to refrain from making the d&terminate characters
the occasions for clinging, passion and pride. If one again gives rise to
misconstructions in regard to animittata, devoidness of the grounds or
occasions for clinging, and misconstrues one’s capacxty to accomplish
this act of realization, then one should consider: “I have indeed gone
wrong. Where everything is devoid of absoluteness, devoid of occasions
for clinging, how can I seize, cleave to the determinate and give rise to
misconstructions?”’®? Then one should fare on the Way keeping one-
self in tune with $inyatd and animittata (F8% #84847); one should not give
rise to the deeds, bodily, vocal or mental, that are prompted by a seeking
(*R) for birth in the realms of determinate existence. Then one enters
the door of apranihitata,®® by not resolving to do deeds that are prompt-
ed by craving and clinging.

The Sastra observes that in Mahayana these three doors to freedom
are really one and the same principle (2—#) differently expounded
for the convenience of cultivation.®® It further observes that one can
enter only through one door at a time.*® Rightly pursued the one in-

295



NAGARJUNA’S PHILOSOPHY

cludes the other. If one cnters the door free from clinging it will take
him straight to the ultimate truth; but if one clings to the door itsclf,
then “the more one pokes in the more will one be daubed with dust and
the greater will onc’s path get blocked (BZEE).™! In the Mahayana,
the Sastra observes, all these three doors, which are essentially of the
nature of wisdom, insight, have for their ultimate object the universal
reality (#3%E®48). By means of these one beholds that the world is
itself Nirvana (MRiARIZIEE) in its ultimatc nature.®?
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CHAPTER X1
CONSUMMATION

Section 1

THE BODHISATTVA

The meaning of the word “bodhisattva” : We have noted above that the
bodhisattva, the farer on the Great Way, makes the great resolve at the
very start of his carcer that he shall become the Buddha in order to save
all beings from ignorance and passion, crror and cvil. From the very
outsct he seeks to realize the wisdom that constitutes Buddhahood, viz.,
the knowledge of 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 cvery situation and render
help to each individual in the way suited to him.! Spcaking of the im-
port of the term “‘bodhisattva,” the Sastra says:

“Bodhi”’ means the way of all the Buddhas (##3&), “sattva’ mcans
the individual (%); it also means the great mind (X). This indi-
vidual (that is called the bodhisattva) sceks to realize exhaustively all
the merits of thc Buddha. This thought of his (3. is unbrcakable,
indestructible, firm like the diamond-mountain. This is the mcaning of
grcat mind. (86a)

As these stanzas put it:
All the factors of Buddhahood, wisdom as well as moral conduct
and concentration, can bencfit every being; it is this (way of the Bud-

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

Again, the good dharma that is extolled is what is meant by “sa(t)”
(HE), the essence and character (#18) of the good dharma is the meaning
of “tva’’ (). The citta of the bodhisattva benefits itself and benefits
others; it helps everyone to cross the stream (of birth and death); it
comprehends the true nature of everything; it fares on the way to the

highest sambodhi; it is extolled by all men of wisdom. Therefore it is
this (citta or the individual) that is called the bodhisattva.? (86a)

Of all the paths, the path of the Buddha is the foremost, the highest.
This individual seeks to realize this dharma (of the Buddhas) and there-
fore he is held in high esteem by all the sages. Again, such an individual
as this seeks the Way of the Buddha (only) in order to help all beings

to become free from (the suffering of) birth, old-age, disease and
death; (and so) he is called the bodhisattva. (86a)

There is the great resolve (X%M), there is the thought that is un-
shakable and there is the effort that knows no set back; it is by virtue of
these three that one is called the bodhisattva.?

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

The $ravakas loathe and fear (B%) the course of birth and death. On
hearing that the individual is {iinya, devoid of substance, and on hearing
the teaching of the four Noble Truths, viz., that all that is composite
is impermanent, painful etc., they abstain from giving rise to imagina-
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tive constructions in regard to things. Like the deer that is besieged and
hit by the poisonous arrow, they just grow anxious and seek quickly
to get rid (of all things); they do not entertain any other thought. Even
the pratyekabuddhas loathe old-age, disease and death, and yet, they can,
to some extent, look deeper into the nature of things, and they can also
to somie extent help other people to cross (the stream of ignorance and
passion). They are like the yak caught in the net; although it is hit with
the poisonous arrow, it can still look at its cubs with affection and pity.
But as to the bodhisattva (the farer on the Great Way), even though he
has distaste for old-age, disease and death, he still has the ability to
comprehend the true nature of all things; (examining them) to their
very bottom, he penetrates deeply into the twelve-linked (chain of
causation), enters straight into the comprehension of the non-ultimacy
of the basic elements of existence, and enters the limitless dharima-dhatu.
He is like the elephant of the highest kind (A%), the king of elephants
(&XE), 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.” (295b)

What is it that gives the bodhisattva this strength by which he excels
all the rest? It is his capacity to sustain the comprehension of the true
nature of things, his capacity to bear with every circumstance devoid
of doubt, devoid of 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-ksanti, the capacity to endure and to
sustain the truth of the unborn dharma. By attaining this capacity the
wayfarer enters the true status (nyama ££)® of the bodhisattva. Thus the
Sastra says:

The (true) status of the bodhisattva is the anutpattika-dharma-ksanti.
Having achieved this dharma-ksanti (#%£#72), he comprehends the
entire world as $inya and remains completely non-clinging at heart.
Being (firmly) established in the true nature of all things, he does not any
more cling to the world with passion.
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Again, the true status of the bodhisattva means the pratyutpanna-
samadhi (&AL =Bk), the state of meditation (on Buddhahood) in which
one fecls the constant presence of the Buddhas. Having achieved this
state of meditation one feels cverywherc the presence of the Buddhas,
in all the ten directions; one (constantly) hears the teaching of the dharma
from them and puts an end to the entire network of doubt. At this time
the mind of the bodhisattva remains firm and unshaken. This is the true
status of the bodhisattva.

Again, the true status of the bodhisattva means the fulfilment of the
cultivation of the six paramitas and giving rise to the expedient prajfia
(5%%) (by virtue of which) one does not stop () even in the true
nature of all things. In this state the bodhisattva understands and realizes
by himsclf the real nature of things and does not take the lead of others’
words.® (262a)

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

It is by virtue of this power (which one achieves) by entering the true
status of the bodhisattva that one gains the name avaivarta (FI$88KE),
the irreversible, the unshakable.!® (262a)

Having realized the power of skilfulness, the bodhisattva docs not
fall back into the lot of common people (LK), the life of ignorance
and passion. He is then known as the “realizer of the Way” (#h#iA).
And cven if the entire world should attempt to destroy this mind of
wisdom and compassion which he has now achieved, no onc would
be able to shake him from his position.!’

Thus entering the truc status of the bodhisattva, he dwells at the
top of all beings (f£78). He is the top-muost, the highest of beings. From
here he has no fall (7<%). This is the true status of the bodhisattva.'®

What is it to be the topmost of all beings? What is it to dwell at the
top?
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It means to have already terminated all hankering for dharma and to
keep free from seizing even in regard to this extinction of hankering.
(262b)

The bodhisattva of (this superior status) realizes the unparallelled
mind (#%%.0), and (even then) he does not think high of himself.
(For,) he understands the true nature of (even this) mind as rcally Sinya;
in him all imaginations of “is” and “is not” (% &%#%) have com-
pletely ceased to be.!? (262b)

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

The mere setting forth of mind is like the mere wish ({84 %)
to reach a place while still staying at home; the cultivation of the path
is the actual faring on the Way, putting forth effort and turning out the
necessary work (#&fF). Having cultivated the path, viz., of the six
paramitds headed by the perfection of wisdom, the bodhisattva com-
prehends the true nature of all things. With his heart of great com~
passion he thinks of all beings, viz., that they suffer pain out of igno-
rance. The power of skilfulness means his ability to remain free from
clinging in regard to the true nature of things as well as to his great
compassion for all beings.**

On account of his fulfilling the cultivation of the perfection of wis-
dom, he understands things as $inya; on account of his heart of great
compassion he has pity for all beings. And in regard to these two, by
virtue of his power of skilfulness, he remains completely free from
passion and clinging. Although he understands that things are sinya, 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 $iinya. He has the equanimity, the
balance (%), in regard to both of these. (This is his power of skilful-
ness and) by this he just enters the (true) status of the bodhisattva. (262c)
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The bodhisattva achieves this sense of equanimity by his power of
skilfulness, not clinging exclusively either to the inys-nature of things
or to his sense of compassion for all. Clinging to the $iinya-nature of
things might lead him to the extreme of negativism and clinging to his
sense of compassion for all, occasioned by his feeling for their suffering,
might lead him to the imagination that this suffering is insurmountable,
and that that is the inevitable nature of things. Either way his under-
standing of things would suffer a set back and along with it his compas-

sion would also die out.®

But if one achieves the power of skilfulness one keeps a balance in
regard to these two and does not side in with any of them (#{R#¥),
(does not swing to any of the extremes). The heart of great.compassion
does not constitute an obstruction (F4%) to his comprehension of the
truth of things, and the comprehension of the truth of things does not
constitute an obstruction to his great compassion. In this way, by giv-
ing rise to this power of skilfulness, (one fares on the Great Way); it is
then that one’ achieves an entry into the true status of the bodhisattva
and dwells in the ground of the irreversible. (264a)

Further, the power of skilfulness has also the import of the bodhi-
sattva’s ability to equip himself completely with all the factors of Bud-
dhahood, not resting satisfied with only a part of it. It protects him also
from the temptation to efface his individuality even before he has ful-
filled his original oath, viz., to help all beings to realize the highest reali-
ty. When he has the temptation to do so, the Buddhas come and exhort
him to think of the time when he first set his mind on the way, the
ideal that inspired him from the beginning and the vow that he made
at that time. They tell him:

You have just obtained only one (#6%&—#9) (of the many kinds
of things that go to make for Buddhahood); but there are still innu-
merable kinds of things which you have not yet realized; you should
get back (%3®) (to the determinate mode of life and once again cultivate

302



CONSUMMATION

the path) in order to collect (%) all (the further) elements of merit.
(272a)

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

The power of skilfulness lies again in his ability to institute different
ways in order to enable all to comprehend the ultimate truth of things'’.
1t is by virtue of his power of skilfulness that the bodhisattva enters the
determinate modes of existence in the five states (RAZN), experiences
the five kinds of objects of sense-pleasure (2E%X) and in that state, he
leads all beings to freedom from ignorance and passion.®

Cultivating the perfection of wisdom, the bodhisattva sees every-
where all things as $inya, sces that even $inyata is sinya. At this time all
the determinate modes of knowing become extinct and he realizes the
unimpeded perfect wisdom. And by virtue of his great compassion and
power of skilfulness, he gives rise again (#i&) to all deeds of merit, and
by virtue of his pure, (non—clinging) deeds (of merit) leaves no wish of
his unfulfilled. (314b)

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

of feeling and will respectively. This is the characteristic of the irreversi-
ble bodhisattva.

He deeply thinks of 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 (KX#8) which keeps its tail in the great occan and its head in the
sky above, and in this way causcs the carth to quake, cmits lightning
and thunder and brings down great shower. (263c)

Bodhisattva the great being: Bodhisattva is also called mahdsattva, a
great being, a being of brave heart; for he can accomplish great tasks, is
devoid of any fall, devoid of any set back. On account of his heart that
is great and brave (K&EL), he is called a great being. He is the highest
of beings; he gives rise to great love and compassion, he establishes the
Great Way, has the ability to tread the Great Path, achieves the highest
state (BKMR) and accomplishes all the features of great men (KA%8).
He teaches the Way and puts an end cven to the strongest elements of
passion and pride. He can exhaustively help all beings to cross over to
the other shore of peace and joy. Therefore he is called a great being.!®

Even if one has accomplished all the factors of the Way, the faculties
(#8), the powers (#7), the factors of enlightenment (#4), the limbs of the
way (#%3), the six extraordinary powers (abhijia) (7~7%:&), all kinds of
concentration and meditation, as well as the power of prajiia, still, if
one effaces one’s individuality only in order to seize the ultimate Nir-
vana, one would no doubt be deserving the respect of all people, but
one would not be held in high esteem by the Buddhas. But in the case
of one who is truly on the path of bodhi, even though he is still in the
state of limitations and afflictions, is still in the womb of ignorance and
passion, the womb of the three poisons, and cven if one has just set
his mind on the Great, unexcelled Way and has not yet done anything
to cultivate it, one is nevertheless held in high estcem by all the Buddhas,
as one is sure to reach the status of the true bodhisattva by progressively
cultivating the six kinds of perfection and by rcalizing the power of
skilfulness. One will then realize the knowledge of all forms, become
the Buddha, and help innumerable beings to cross over to the other
shore. That way, the lincage of the Buddha, the lincage of the dharma,
and the lineage of the sangha do not become extinct.*"

(Although in the initial stage) the bodhisattva will not have emerged
from the shell of ignorance (#1%%), his voice in the teaching of dharma
excels that of the $ravakas and the pratyckabuddhas.*' (267a)

304



CONSUMMATION
Section 11
THE BODHISATTVA AND THE BUDDHA
A, The Ground and the Stages

The preliminaries: The ground that the farer on the Great Way has to
cover has been distinguished into scveral 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
of proceeding (5#&). This is like riding the horsc and moving on to
the clephant; giving up the horse and mounting the clephant; riding
the clephant and moving on to the dragon and giving up the clephant
and mounting the dragon.?? (411a)

As the Sitra puts it, the starting point of the Great Way is the de-
terminate existence in the three realms and the final destination is the
knowledge of all forms?® which is distinctive of Buddhahood. The
different stages mark in a very broad way the progressive cultivation
and the attainments of the bodhisattva during the course of his way-
faring. He progresses from one stage to another until he reaches the final
destination, the attainment of Buddhahood which he accomplishes by
achieving all its factors, putting an cnd to all the traces of kless and
realizing the knowledge of all forms. This consummation he achieves
in the tenth stage, which is the final stage. But the wayfaring begins
with a deep thought (L) ; he thinks deeply of the Way of the Buddha
and deeply delights in it.2¢ This decp thought, the Sastra says, is really
the responding to, the fixing of the mind (&) on the final aim, the sarva-
karajiiata (%), the knowledge of all forms.** That which is charac-
teristic of the wayfarer in the first stage is this deep thought, decply
fixing his mind on the final aim. He develops the sense of equanimity,
approaches the teacher, secks from him the teaching of the good dharma,
and himsclf also imparts it to others.2® The Sdstra says that whilc in the
first stage the wayfarer emphasizes the cultivation of charity (dana),
in the second stage he emphasizes the cultivation of purity in moral
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conduct ($ila)?” which gives him a sense of poise and joy.?® He culti-
vates forbearance and compassion and does not abandon any being.
Hc cultivates the sense of gratefulness for all that he gets in the world.?®
In the third stage the wayfarer seeks to achieve wide learning, decks his
mind, the field of the Buddha, with the virtues that go to make for
Buddhahood; he imparts the pure dharma to all; he remains free from
pride and cultivates the sense of shame in regard to his own sins.>® In
the fourth stage the wayfarer cultivates the taste for solitude and does
not leave it;*! he becomes a person of few wants, learns to be contented
and loathes objects of sense-pleasure and gives away all that he has. His
mind does not give rise to thoughts that spring from the sense of duali-
ty.*? Here he cultivates the ascetic practices (dhiita-gunas). The Sastra
obscrves that the real dhiitaguna is the anutpattika-dharma-ksanti, for this
is the result of that. The cultivation of dhiita-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
prajiia.®® In the fifth stage the wayfarer keeps away from the company of
the house-holders and nuns, and keeps free from the sense of jealousy;
he does not indulge in useless talk, and keeps free from pride, anger and
lewdness.?* 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 1n rcgard to his cultivation of them; he does not entertain the
thought of adopting the path .of the sravakas or the pratyekabuddhas.®®

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 threce broad hecads. Firstly, this is the stage at
which he attains complete freedom from all sense of clinging; he does
not cling to “self”” or “being”; does not cling to the extremes of ex-
istence and non-existence; does not cntertain false notions in regard to
the causal origination of things; does not cling to the constituents of
individuality; remains free from clinging even in regard to the three
Jjewels, the Buddha, the dharma and the sarigha; and remains free from
clinging even in regard to his own pure conduct. And here he turns
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back (®) from all false notions, all imaginative constructions and all
klesas, and remains completely free from passion.?®

Secondly, this is the stage where the bodhisattva realizes the asut-
pattika-dharma-ksanti.®” This is the element that is characteristic of the
true status of the bodhisattva; it is by virtue of its power that he is
called the irreversible,®® the power by which he is permanently free
from falling back into lower aspirations, especially the intentions of
adopting the courses of the sravakas and the pratyekabuddhas. It is here
that the bodhisattva is susceptible to the temptation to efface his indi-
viduality,®® by overcoming which he gains the true status of 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
of the ultimate truth of things, the dharma devoid of birth. This ksanti
develops here itself into a complete understanding (jfidna),*® and the
wayfarer realizes the unimpeded understanding (#W%’%&) in regard to
all things;** here he comprehends the ultimately true naturc of things
(bn3E#:74H) and rejects the ultimacy of all particular natures (R533%!
#8).42 Here he achieves in his cultivation a balance between concentra-
tion and understanding (%E#).4°

Thirdly, we are told, the bodhisattva here abandons his last physical
body and obtains the dharma-kaya, the body born of dharmata. Thus
the Sastra says:

The bodily life in which the bodhisattva achieves the anutpattika-
dharma-ksanti and puts an end to all the factors of limitation is his last
physical body, the last pure body of flesh. With the ceasing of this he
receives the body born of dharmata, unimpeded by factors of limitation.
From this state onwards he does not need to be taught the factors of the
Way, and even as the boat in the mid-stream of the great river Ganga
reaches the ocean of its own accord, without being directed by any
boatman (just so does the bodhisattva in this stage reach straight to Bud-

dhahood). (263¢)

The bodhisattva even though embodied in the dharmakaya, still as-
sumes the body of flesh for the purpose of helping people.** He is not
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bound by the deeds of passion, nor to the realms of determinate ex-
istence. He has freely taken on the body born of dharmata; out of com-
passion for people, he works in the world. Having achieved spontaneity”
with regard to everything, a bodhisattva such as this seeks to achieve
what the Buddhas can accomplish.®

Henceforth the bodhisattva has the power either to continue in the
state of bodhisattva, willingly postponing his own attainment of Bud-
dhahood and preferring to help all to become free from ignorance and
passion, conflict and pain, or, finding that people would not listen to
one who has not the 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 of birth and death. Thus the Sdstra observes that there
are bodhisattvas who have fulfilled the cultivation of all the elements
of the Way and accomplished all the factors of Buddhahood, and yet
do not themselves become Buddhas (MiA{E#%), but remain for ever
helping other people to cross the ocean of birth and death.4® All the same
there are others who proceed towards Buddhahood. With regard to
these latter, the Sdstra says:

Having achieved the anutpattika-dharma-ksanti, one enters the status
of the bodhisattva, enters strdight ({#i#) into the ultimate truth, com-
prehends the true nature of the Way that is profound, mysterious,
devoid of (all determinations like) getting and abandoning. This ulti-
mate truth is not to be seized even by means of the most profound
knowledge, much less can it be expressed in words. (At this time) with
the heart of great compassion one deeply thinks of all beings. . . . One
considers: “If I would straightaway tell them this truth of things (that
I havc now realized), then they would not believe (me), they would
not accept what I'say . . . I should now (enhance) my cultivation of
the Way of the Buddha, accomplish all the elements of 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 abhijfia (Ti& /1),
realize the Way of the Buddha and gain the ability to deal with all
beings and all things with spontaneity and freedom. (In thatstate) 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!é®

(721b)

The Sastra observes that in the case of the bodhisattva who is in the
seventh stage although the klefas become extinct, still their vdsand,
residual impressions remain. It is by virtue of these impressions that he
retains his individuality even when he receives the dharma-kaya; he is
capable of spontaneously assuming embodiments in physical form;
on account of his great compassion for all and on account of his original
oath he comes back to the world (:@3ttH) in order to complete his at-
tainment of the rest of the factors of Buddhahood.*? He is different from
ordinary people as his klefas 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 Sastra observes that it is only in
such a state, viz., when the klefas have become extinct and the residual
impressions have not yet ceased to be, that the bodhisattva can collect
the elements of merit that go to make for Buddhahood.*® Thus it says:

When the bodhisattva realizes the anutpattika-dharma-ksanti he puts
an end to kledas and when he achieves Buddhahood he puts an end to
their residual impressions. (262a)

The consummation: The bodhisattva’s attainments in the eighth stage
consist chiefly of two things: firstly, he gains the ability to penetrate into
the minds of other people and know their mental constitution; this
is very essential for one who wants to help them according to their
own capacities and tendencies. Secondly, in this stage, he freely exercises
all the abhijiids, the elements of extraordinary power and understand-
ing;** he rcalizes the constant presence of the Buddha and beholds Him
in His true nature (f0¥##5).5° Ever since he set his foot on the path,
it has becn 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.® And it
is by such constant thought of the Buddha that he gets an entry into
His way; it is the irreversible bodhisattva that will achieve this ability
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to be in His constant presence everywhere.5? The bodhisattva under-
stands that all the various kinds of merits, as well as the limitless wisdom,
are achieved only through the help of the Buddhas. It is in the eighth
stage of his wayfaring, after gaining the anutpattika~dharma-ksanti, that
the bodhisattva truly sees the body of the Buddha. “To see the Buddha
(truly) is to see the dharma-kdya.”’** In the ninth stage the bodhisattva
realizes the ability to understand the different languages of different
kinds of beings and gains also the ability to teach every one in one’s
own language.® 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 of Buddhahood.5®

In the last stage, the bodhisattva becomes verily the same as the Bud-
dha. In this final stage, he subdues the fierce king, Mira, the temptor,
the embodiment of temptations, and the Buddhas congratulate him for
that. Light emerges from the top of his head. At this time all the merits
that he had thus far achieved as a bodhisattva are transformed (#) into
those of the Buddha; the residual impressions of his klefas become
extinct, he realizes the highest kind of freedom, the unimpeded,
immediate freedom (WY anantaryavimoksa), becomes completely
equipped with all the factors of Buddhahood such as the ten kinds of
power (bala), the four kinds of selfconfidence (vaidradya), the four
kinds of expertness (pratisamyit), and the eighteen kinds of the extra-
ordinary elements (avenika-dharmah), as well as the great friendliness
(aitri) and the great compassion (karund). This is the tenth stage.
Here he has become the Buddha himself.5¢ This stage is called the stage
of dharma~cloud (dharma-megha #:R11), as the innumerable kinds of the
elements (dharma) of the Buddha’s Way arise in his mind here spon-
taneously (B#%), even as the great cloud ceaselessly brings down
rains,®’

The Sastra observes that between the bodhisattva in the dharma-
kdya and the Buddha there is a difference. In regard to their wisdom,
while the latter is altogether sharp in understanding, the former is not
so. Although even the bodhisattva with the dharma-kaya has cultivated
all the six paramitas in the true way (20%4T), still his cultivation has not
yet become complete; he has not yet acquired the ability to penetrate
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into all the ways of all things. And so he is not called the Buddha. When
he has already entered the door of the knowledge of all forms, has com-
prehended the universal reality and with the instantaneous enlighten-
ment (—&HEER) has realized the highest samyaksambodhi, by putting
an end to all the residual impressions of kledas and by realizing the power
of unimpeded, absolute freedom in'regard to everything, then he is
called the Buddha.®®

There is a difference between the two. But the difference is slight.
It is comparable to the difference between the moon of the fourteenth
day and the moon of the fifteenth day. The moon of the fourteenth
day is almost complete so that when people see it they are not certain
whether it is complete or not; the bodhisattva with the dharma-kaya
is like this; he has not really reached complétion and has not yet become
the Buddha. The Buddha is like the full movn; there can be no doubt
about His completeness.® Although the moon of the fourteenth day
is also bright, still its bnghmess isnot equal to that of the fifteenth day.®°
The former cannot raise the tide in the grcit ocean as high as the latter.
In a similar way, although the bodhisattva has the true prajfia in its
purity, still, he has not yet been able to fulfil all the factors of Buddha-
hood, he cannot “move” (8)) the mind of all the people everywhere.
But even as the full moon of the fiffeenth day can cause the highest
rise of the tide in the great ocean, just'sd, the bodhisattva, when he
becomes the Buddha, can shed light everywherc, can move the minds
of all the people in all regions.** The difference between the two is that
the one is on the move towards (#3#) fulfilment, while the other has
already achieved fulfilment.*®

B. The Nature and Constitution of the D_b'erent Bodies of the Buddha

The view of the analysts: The Sastra deals at length with the nature of
Buddhahood as well as of the wayfaring of the bodhisattva as conceived
by the Sarvistividins, viz., Kityiyaniputra 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 of the Buddha or gf the way how the Buddhas and
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the bodhisattvas spontaneously take on physical forms and yet remain
unsullied by ignorance and passion while even living the life of human
individuals. Such of the bodily and mental sufferings that the Buddha
underwent while in a specific physical form they mistake to have really
limited His nature as they think there is nothing further than this par-
ticular embodiment to constitute Buddhahood.®® In other words, the
Sastra means to say that the analysts cntertain a facile, completely posi-
tivistic, one-levelled, conception of Buddhahood; they have no idea of
depth. The Sastra points out that in the Great Way it is accepted that
even at the very first sctting 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.””®* It points out that the
analysts practically limit the possibility of attaining to Buddhahood;®*
they fall short of understanding its universal possibility. They conceive
the Buddha as no other than a specific person. They have no concep-
tion either of universal principle of Buddhahood or of its true nature.
These shortcomings of the analysts are traceable to their basic error,
the error of imagining separateness as ultimate. This limits their con-
ception of personality. This deprives them also of an understanding of
the basis of limitless wisdom and unbounded compassion. The Sastra
observes that they mistake the nature of prajfiaparamita and say that

The ability to divide the earth. . . into seven parts is prajiiaparamita
(92c—93a)

and remarks that this is arithmetic arid constitutes a small part of the
worldly knowledge; it is not the true prajfiaparamita which consists in
the comprehension of the ultimate nature of things as the unconditioned
reality, the undivided being.®

The true prajfiaparamita is the mother of all the Buddhas, (for) it can
lay bare (%) the ultimate reality of all things. This true prajfia (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.
(932)
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Buddhahood in the Great Way: A) The universal presence of the Buddha:
The analysts say that the arising of the Buddhahood dcpends on time
and circumstances, depends on the soil, the race, the place of birth, and
the duration of life.®” 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 of the Buddha. The Sastra says that in truth the Buddhas
are present always (and cverywhere).*® The true body of the Buddha is
the body of limitless wisdom and unbounded compassion. The Buddhas
always have compassion for every body. Wherever there are old-age,
disease and death, wherever therc arc lewdness, anger and stupidity,
therc the Buddhas are always born and in the Great Way this truth of
the universal presence of thec Buddha is taught in various ways.*® If in
spite of it there still prevails suffering everywhere, says the Sdstra, it is
because the accumulated dirt of the sinful deeds of the ignorant which
they have committed since innumerable kalpas is too thick, too deep.
So people do not see the true merits of the Buddha; they do not see
Him. But does this not mean that merit and wisdom are everywhere by
themselves and that the frcedom of people depends on these? What
has the Buddha to do with it? The Sastra answers that although merit
and wisdom are universal principles they come to light only through
the Buddhas who atc in fact their very embodiments. It is thus that the
awakening of people to the truth of things depends on them. For in-
stance, although everybody has eyes, when the sun does not arise no
one can see anything. And one cannot say “I have my eyes and what
have I to do with the sun?”?°

When 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. (126¢)

B) The physical body and the dharma-body of the Buddha: The Sastra
strongly remarks that the analysts exaggerate the importance of bodily
features and says that there is nothing special about these to say that they
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are only of the Buddha. They are found even in other great men like
the emperor, although in the latter they cannot be said to be complete.
In the Buddha, however, they arise as the fruit of the long cultivation
of the kinds of perfection, under the guiding light of the perfection of
wisdom; only then do these features become complete (&) and these
are specially of the Buddha. The essential point is the cultivation of the
wayfaring in the light of the perfection of wisdom. The others cultivate
merely the acts of charity etc. devoid of the perfection of wisdom. In
them these features have not attained to completeness.”

The Sastra observes that in the Great Way the thirty-two bodily
features are taught in regard to the path of merit; and the devoidness
of features has been taught in regard to the path of wisdom. In regard
to the physical body (%4) these features have been taught while the
devoidness of features has been taught in regard to the dharma-body
(dharmakaya &% ). The physical body of the Buddha is decked with the
thirty-two features and the eighty minor signs, whereas the dharma-
kaya of the Buddha consists of the ten powers (+7), the four elements
of self-confidence (&%), the four elements of expertness (&Z#®%), and
the cighteen extraordinary elements (Fstis avenikadharmah).” To
these there must be added.the element of great love and compassion and
the six kinds of abhiffid, as éonstituting the dharmakaya.” The dharmakaya
is not anything substantial; it is also conditionally originated. It arises
as the fruit of long cultivation in the path of wisdom and compassion;
it arises from the togetherness of many factors.” These elements that
constitute the dharmakdya being undefiled are truly no occasions for
clinging; even these are not anything substantial; these are also condi-
tionally originated and impermanent. In their ultimate nature they are
not anything determinate; they are the indeterminate dharma, the un-
conditioned reality itself. In that nature they enter the tathatd, dharma-
dhatu, bhitakoti.™

In the world for the sake of those who take delight in seeing the
beautiful physical form and through that set their minds on the path,
the body of the thirty-two features is manifested. This is the mundane
truth, but this is not to deny the ultimate truth of the indeterminate
dharma, nor the conditionedness of the determinate. The Buddha takes
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on this embodiment of the thirty-two features and the eighty minor
signs only for the sake of those who take delight in beholding Him in
that form and this He does as an expedient to create in them an incen-
tive to fare on the Way. Such people do not feel delight in a bodily
form which is not comely. “Even the delicious food placed in an unclean
pot is something in which people do not take delight.” It is like a pre-
cious thing tied to a stinking piece of hide.”®

By means of the bodily features the Buddha benefits the dull in mind,
and by means of wisdom He benefits the sharp in mind. By means of
the elements that deck the mind, He opens the door to Nirvana, while
by means of the elements that deck the body He lays open the door to
pleasure in the world of gods and men. By means of the elements that
deck the mind He enables people to enter the threefold door of freedom;
by means of the elements that deck the body He plucks out all people
from the ways of evil (viz., from greed, anger and stupidity). By means
of the elements that deck the mind He sets people free from their im-
prisonment in the three realms of determinate existence.””

It is to be noted that the factors that constitute the dharmakaya of the
Buddha, the elements that “deck the mind,” viz., the ten powers etc.
are precisely the different forms of wisdom and compassion. The Sastra
observes that associated with the great compassion (8A#) these are
taught in the light of the universal reality, the dharma that is devoid of
birth and death.”® It further observes that all the ten powers of the
Buddha are the powers of wisdom, kinds of knowledge; they are the
ten different ways in which the knowledge of the true nature of things
functions in Him.”® By virtue of these ten kinds of knowledge, the
Buddha can move the world, assume different bodily forms, save all
people and yet can exceed all these acts.?® Even all the eighteen ex-
traordinary elements (F3t#) are only the prajia itself in different
forms.®* The Sastra would say that it is a mistake to think. as the
analysts headed by Kityayaniputra do, that the love and compassion of
the Buddhas are defiled elements. The Buddhas have the ability to keep
free from clinging to individuality (RR448) and yet help all in the
spirit of great compassion.?? The Sdstra points out that the Great Com-
passion is the root of the Way of the Buddha.®® The constitutive factors
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of the dharmakaya are the limitless wisdom and the unbounded com-
passion; these are the different phases, different expressions of the ulti-
mate truth of the undivided being on the plane of mundane life. It is
as wisdom and compassion that paramartha is relevant to vyavahdra, in
regard to wayfaring.

316



CHAPTER XII

CONCLUSION

The import of Sinyata: positive and negative: It is hoped that it is amply
borne out in the present work that $inyata as negation is a rejection not
of vyavahara nor of paramartha, but of one’s perversions and clingings
with regard to things.! The basic perversion is mistaking the unreal for
the real, seizing the conditioned as unconditioned, the relative as self-
contained; this is the root of clinging. Negation is not an end in itself;
its end is the revelation of tathata. With the rejection of the falsely
imagined nature, the true nature of things comes to light. As the truc
nature of things, Sinyata is tathati which is comprehended at different
levels, mundane and ultimate. The way that the Madhyamika employs
to reveal the true nature of things is negative; but the truth thatis thus
revealed is the nature of things as they are. At the level of the mundane
truth the error lies in imagining the substantiality of the non-substantial,
the self-containedness of the relative and the truth that is revealed by
rejecting this false imagination is that all things are essentially relative;
the basic elements of existence are not substances, but kinds of condi-
tioned becoming. The error in regard to the ultimate truth consists in
imagining conditionedness, relativity, as itself the ultimate nature of
things and the truth that is revealed by the rejection of this error is that
the conditionedness of the conditioned is not ultimate, that in their ulti-
mate nature, the conditioned and the contingent are themsclves the
unconditioned reality, the Nirvana. Relativity as mundane truth has its
bearing not only in regard to the basic elements of existence, the con-
ventional entities, but also in regard to concepts and conceptual systems.
Stinyatd as criticism lays bare the basic truth with regard to all con-
ceptual systems, their origin and their end. These constitute essentially
expressions of man’s thirst for the real and their end is to enable one to
comprehend truly and fully the import of the sense of the real in the
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context of vyavahara. These are not ends in themselves. Again, as specific
systems they are not absolute, not all-inclusive and ultimate. Every
system, as a systematic expression of the fundamental nature of things
from a specific standpoint, has its own specific constitution and its own
function and purpose. It is in this light, with this understanding, that the
wisc institute devices to convey the truth of things.

The Madhyamika philosophy is no substitute for any specific system
of constructive metaphysics. Its essential purpose is to lay bare the
basic truth that underlies all such systems, in fact, of the system-building
tendency in man. It is meant to reveal the root of all his activities, theore-
tic and practical; this root is the thirst for the unconditioned, the sense
of the real.? The Madhyamika criticism is in order to enable every one
to sct free one’s basic urge from its moorings in abstractions. It is his
intention to reveal the determinate nature of every specific system, by
realizing which, one ceases to lay an exclusive claim in regard to one’s
own way. At the same time there is revealed also the uniqueness and the
individuality of every system, its nature, its purpose and function. The
Midhyamika 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 kasa, the very principle of accommo-
dation depending on which everything lives and moves and fulfils its
being.?* It is the revelation of this all-comprehensive nature of true
understanding that is the basic meaning of Sinyata in regard to views;
this is the underlying idca of the Midhyamika’s rejection of all views
and not having any view of his own.

That of the Midhyamika ncgative criticism was mistaken even
during the lifetime of Nagarjuna is borne out by the fact that he devotes
a whole chapter in the Karika (ch. XXIV) to say that Sinyatd is not mere
negation; this we have already scen. Of the Buddhists in his days it was
chiefly the Sarvastividins that misconstrued sinyatd and of the non-
Buddhists the Vaisesikas whose system is in many respects close to the
pluralism and the realism of the former joinéd them. Nyaya accused
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the Madhyamika of landing in negativism.® It seems that there was a
negativism of an extreme kind during the time of Nagarjuna, and it is
to them that the Karika refers when it says that while $inyata has been
taught as the remedy of all drstis, those who cling to $inyata itself are
indeed incurable.® It was chiefly the realists who found fault with the
Midhyamika and confused him with the extreme negativist.

The Madhyamika and the Advaita Vedanta: It is possibile that some of
the followers of the Madhyamika line of Buddhist philosophy laid an
overemphasis on the negative criticisms which might have led them to
tend to minimize the importance of vyavahdra, but this is not the case
with Santideva or Candrakirti.* But on the whole, one can see that by
the time of Candrakirti the import of sinyata as tathata was getting lost
sight of. It is difficult to find in the later Madhyamika writings anything
like the portion in the Sastra (ch. XXXII) which deals with tathata,
dharmadhatu and bhitakoti. And it seems that it was still the Buddhist
philosophers of Mahayana that kep the absolutist line of thought alive
in India during the early centuries of the Christian era prior to Gauda-
pida, when Vedinta, especially the Advaita, does not seem to have
come to the picture.’ Despite the fact that Gaudapada belonged to the
Brahmanical tradition, his closeness to the absolutist line of 'Buddhist
Philosophy cannot be doubted.® In the light of our text, the Sdstra, the
picture of the state of Indian philosophy, especially of its absolutistic
trend in those centuries, inclusive of even Safkara, takes a different
form.

The distinction of sagunabrahman and nirgunabrahman is basic to the
philosophy of Sankara. Sagunabtahman, brahman with maya, which is
his own power of creation, is the ground of the universe. This brahman
is spoken of in terms of a personal god, Isvara. He is the creator of the
universe; he is its material as well as its efflcient cause. He.is the all-
knowing, all-powerful, the free, eternal being. The entire world pro-
ceeds from Him. Although Sarikara does accept a personal god, ISvara,
as the lord and the creator of the universe, the culmination of his thought
did not lie there. For him the account of creation was only a means of
realizing the ultimate reality, the brahiman, as the true nature of all beings
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as well as of the entire world.” Atman is brahman; but by this “dtman”
he did not mean the dtman of the Vaisesikas and the Mimamsakas or even
of the Sankhyas; for him it meant the true nature, the cssential nature
(paramarthikasvariipa) -of the individual.®

Here we have the meeting point of the Midhyamika and the Advaita
Vedanta, viz., in regard to the ultimate truth, not only in regard to its
being devoid of all determinations but in being the very real, essential,
nature, the ultimately true nature of all things and of all individuals.
The Madhyamika as well as the Advaita Vedanta speaks of the im-
manence of the real in man as well as of its transcendence. In regard to
the ultimacy of the unconditioned, which is the basic conception of
absolutism, there is hardly any difference between the two. In this
rcgard, one can say that the one accepts or denies atman as much as the
other; both deny atman as a separate substantial entity inhabiting the
body of each individual, and both accept atman in the sense of the
essential nature, the svaripa or the svabhava, of the individual as well
as of all things. There should be no difficulty in appreciating this, pro-
vided one makes a deference for the differences in the traditional usage
of these terms. So in regard to the ultimacy of the unconditioned, which
is what even the equation, dtman=>brahman means, therc is hardly any
difference between the two.’

But the Advaita Vedanta as a specific formulation of this basic truth
is diffcrent 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 cmphasiz-
ing the immanence of the real in man, as well as its transcendence. But
this is only as a means to the realization of the ultimate truth; where all
is one and undivided, there is no construction and no mectaphysics.
Silence is the highest truth.'® Nigarjuna does not give us a system of
constructive metaphysics; but he lays bare the possibility of different
formulations of the basic truth, each of which could function as a basis
for a specific conceptual system.!* The formulation that within the
heart of every being as one’s very rcal nature therc is the tathata, the
unconditioned dharmna, is for him only a way of cxpressing the basic
truth of the ultimacy of the unconditioned. His fundamental emphasis
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is on the need to overcome the false sensc of the real, the error of mis-
placed absoluteness, and in this light, for him the specific formulations
have all their respective places and functions, while not any of them is
absolutely true nor any end in itself. His interest did not consist in
offering any system of metaphysics. It lay in bringing to light the basic
insight that underlies the construction of all such systems, ofany system.
In this the Madhyamika philosophy is on a footing different from the
Advaita Vedanta which obviously emphasizes and brings to prominence
a specific formulation of the basic truth while not overlooking the all-
important truth of the non-ultimacy of such a formulation, viz., that
it is a means and not an end in itself. In a similar way the Madhya-
mika- philosophy is on a footing different even from Vijfianavada.
Vijfidnavada also attempts to formulate a specific metaphysical system,
emphasizing the subjective element in cognition and built on the
central conception of alayavijiiana, the center and the basis of the
course of personal life. But certainly even Vijidnavida does not
overlook the ultimate truth of the undivided being.!?

The Madhyamika in the early Chinese thought: (I) Kumadrajiva: It was
Kumarajiva who introduced Nigirjuna to China. Our only source for
gathering some idea of his own thought is his correspondence with
Hui-yiian now preserved in the Chinese Collection under the title
KFABE (Exposition of the Great Meaning of Mahayina).!* The
major part of the correspondence is devoted to an elucidation of the
nature of dharmakaya. There are also discussed the Sarvastivida doctrine
of elements, their atomism, the meaning of tathatd, dharmadhatu and
bhiitakoti, the nature of the process of cognition and the all-inclusive
learning or cultivation (#i2) of the bodhisattva. The main features of
Kumarajiva’s thought have been set forth by Professor T'ang Yung-
t'ung as follows:!4

(1) Kumirajiva laid special emphasis on the Prajiidparamita-siitras and
on the works of Nagirjuna for whom hc had great respect; he always
looked to these, especially to the Sastra as his sourcc for insight.'s

(2) He decply criticised the Sarvastivada doctrine o€ clements. It may
be recalled that he was first a student of Sarvastivaidaa  later he rejected
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it to embrace the Mahidyana.!® It is surmised that he did his translation
of Satyasiddhi-$astra probably because he felt that this latter text could
serve as a stepping stone to Mahdyana by way of its criticism of the
Sarvastivada.'” In regard to Sarvistivadins the main point of 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
tcachings of the Buddha.'®

(3) It was Kumirajiva who for the first time made it very clear in
China that the belief in the soul as a substantial entity that passes through
states of birth and dcath while yet remaining itself intact is a basic mis-
understanding in regard to the Buddhist doctrine. Prior to Kumirajiva
the notion that such a belief in soul formed an integral part of Buddhist
philosophy was very prevalent there. The doctrine of dharmakaya was
understood to mean the eternality of soul. Kumarajiva made it clear
that in its ultimate naturc the dharmakaya is the same as Nirvana, the
indeterminate dharma.'®

(4) Kumarajiva’s system emphasized complete Siinyata. But he made
it clear that this did not mean non-existence, or nothingness, or absolute
extinction. He pointed out that $inyatd is in truth neither existence nor
non-existence and that in Mahdyana it has been taught in order to
remove the false sense of absolute existence. Sinyata (as relativity) itself
should not be clung to as the ultimate nature of things.*® While in
Hinayina impermanence means just the arising and perishing nature of
things, in Mahayana the teaching of impermanence is intended to bear
out the ultimate nature of things as indeterminate, devoid of birth and
death. Hinayana takes impermanence to mean momentary existence,
but this is only to fall back upon the false notion of cternalism, for
if a thing can really cxist for one moment, it should be that it could
exist for all time. The truth is that even when things scem to exist
they do not stay, they pass away. It is this passing away of things,
which is their peristent naturc, that is the true meaning of staying; and
it is this awareness of the passing away of things that should awaken one
to the ultimate nature of things as completely sinya. In Mahayana
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complete finyata is the ultimate significance, the profound meaning of
impermanence.?!

Again, the ultimate nature of things as indeterminate should be dis-
tinguished from utter nihilism. Indeterminateness means the indescriba-
bility of the ultimate nature; to give rise to conceptual constructions in
regard to this nature and to cling to them is to losc one’s comprehension
of it.?? Further, it is this clinging to the dcterininate as ultimate, it is
this seizing the ultimates of analysis as ultimate in reality, that is at the
root of the belief in the atomic clements as eternal and uncaused as well
as at the root of the belief in the soul as a substantial entity. Both thesc
errors are traceable to the same root, viz., the mistaking of the condi-
tioned as unconditioned, the determinate as ultijnate, scizing the imagi-
nary as truc. This is like clinging to the moon in the water as the truc
moon.?® The ultimately true natute of things, the complete Siinyata,
is the same as Nirvina, the inexpressible dharma. But this is not to say
that it is something apart from and outside the conditioned, contingent
entities; it is the very naturc of things themselves.?® As Kumirajiva
expressed it in one of the stanzas which he wrotc in reply to the query
of Hui-ylian, “With the realization of the complate inyata (which is
the same as Nirvana, the truc nature of things), the mind attains the
unconditioned joy (which is the true joy).”?*

(II) Seng-chao (14%): It can be seen that Kumairajiva was practically
setting forth the essentials of Nigarjuna’s philosophy in his corre-
spondence with Hui-yiian. 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 cven here the importance of the Sdstra was not in
any way minimized. Chi-tsang (1%ii€). the foremost among those who
belonged to this line, always quoted in his works profusely from the
Sastra and onc of the main things that he emphasized was the skilfuliess
of non-clinging: Without violating the principle of derived names the
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wise still teach the ultimate truth of things.?® Chi-tsang acknowledges
his kinship with Seng-chao, one of the two foremost disciples of Ku-
mirajiva.?” 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.”’?® His purpose is to, show that “rest
is coincident with motion and that consequently things are immuta-
ble.””?® It seems that this involves two points: I) to find peace in activity,
to realize Nirvana in samsara;®® and II) that the results of one’s deeds
are not lost, but preserved.®* Seng-chao docs not seem to have drawn
clearly the distinction between eternity or timelessness and the persist-
ence of things in time, especially of the results of deeds done in the past;
and it seems that lack of clarity in this regard led him to a position very
much like that of the Sarvastivadins, who hold that everything remains
permanently in its own nature, the old and the new ever remain undes-
troyed.?? But Seng-chao clarified the meaning of Nirvana and of prajiia,
showing that prajfia of the highest kind is not the same as the ordinary
knowledge;?? yet it is not divorced from things. It is the highest kind
of illumination, in which all the traces of the thought of duality and
the thought of self are overcome and the traces of passion are extinct.
True prajfia is void. “Though void, it (prajfia) 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.”?

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 of the world with the
calm of Nirvana.”?* Again, Nirvina “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?”’* Seng-chao emphasised again the way of “attain-
ing it by not attaining.” “It is not attained by ‘attaining.” %

(IlT) Chi-tsang: These points on prajia and Nirvana that Seng-chao
brought to light, are precisely as they have been set forth in the Prajiia-
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paramitasiitras and the Sastra. And it is these, again that Chi-tsang also
brought to the fore as the essential points in the philosophy of the Mi-
dhyamika, by drawing attention to the need for non-clinging which is
the skilfulness of the wise. His theory of double truth®® is an extension
or an elaboration of the central teaching of the Madhyamika, viz., of not
clinging to existence or to non-existence, not clinging to the Sinya or
to the asiinya. To cling to the false notion of existence is the error of
the common people (and of the Sarvistivadins) and to cling to Sanyata,
which Chi-tsang takes as clinging to Nirvana, is the error of the Sravakas
and the pratyekabuddhas and to cling to the comprehension of neither
existence nor non-existence is the error of the clinging bodhisattva.®®
The comprehénsion 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 of Nirvana.” It is
this that is the true awakening.*® Neither birth and death nor Nirvana,
this is the ultimate truth of things.®! But this is really not a rejection of
anything.? The wise who are skilful do not reject anything. “By not
destroying, not violating the truth of derived name, the wise tcach the
ultimate truth of things.” Not moving from the sambodhi, they cstablish
everything.*® In fact nothing is denied, for the things of derived name
are themsclves in their ultimate nature the unconditioned rcality. Here
Chi-tsang quotes Seng-chao to the effect that things of the world are
neither truly, i.e., absolutely existent nor purely illusory, and so the’
rejection is mot of the things themselves.4 It is the realization of the
nature and distinction of the mundane and the ultimate truths, not
clinging to these, that is the Middle Way. Chi-tsang’s thought is certain-
ly one of the very best examples of the Madhyamika Way. His emphasis
also is on the ncgative way, the way by which to reject at different levels
the tendency to cling, and to realize the truly ultimatc, the undivided
reality. The rejection of clinging is the negative import of Sunyata and
it is this that is emphasised in the School of the Three Treatises (=

B 5
cﬁm).‘“

(IV) T’ien-t’ai (KE) and Hua-yen (¥#): The positive import of
Sinyata, viz., the tathati camc to be emphasised in the T’ien-t’ai School
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which takes as its basic texts the works of Nigirjuna, especially, the
Sastra along with the Saddharmapundarika-siitra.s® It is to be noted that
the philosophy of Nigarjuna allows for conceiving the real as the
ground of the universe. This is in fact an essential import of dharma-
dhatu; the real is the true root of things; it is the immanent as well as the
transcendent;; it is within the heart of all beings; it is the ultimate goal
of the whole course of life. But with Nigarjuna this is not the ultimate
truth; this is a way of expressing the essential nature of things, viz.,
that in their ultimate nature they are themselves the unconditioned
reality. The conception of dharmadhatu, viz., that the real is the ground
of the universe, comes to be emphasised in the T’ien-T"ai School, and
this is elaborated by the use of the conception of tathagatagarbha as found
in The Awakening of Faith.” There comes to be in it a mixture of
Vijiianavada also.*® While the distinction of the three characters*® or
natures, viz., the real (parinispanna %), the dependent (paratantra #ft)
and the illusory (parikalpita 531), are framed in terms of Vijiianavida,
the ten kinds of tathata we are told have their basis in the Saddharma-
ptindarika; these latter bear close relation to the nine kinds of inferior
tathatd that the Sdstra speaks of. The central doctrine of T'ien-t'ai
is the “Integration of All Things,” i.e., that “all things and events of the
phenomenal world, despite their manifold variety, are in a state of
harmonious integration (#), one with another.”*! This is not different
from the teaching of the Prajfidparamita-sitras when they say that every-
thing “tends” to everything else.®? We have already seen its place in
the Philosophy of Nagarjuna; it is an esscntial import of $inyatd as rela-
tivity. This is also the synthesis of the real and the phenomenal, as con-
veyed in the teaching that the real is not anything apart from the
world, it is the world itself seen with the eye of wisdom. Again, when
the world is seen as distinct from the real the latter is the ground of the
former. These ideas come to be developed in T'ien-t’ai. Again, in the
true spirit of the Miadhyamika 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.”*® . . . “we can remain within that
‘world without that fact causing any impediment to ourselves.”’** These
features more or less hold good even in the case of Hua-yen.’* The six
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characters®® describe the mundane characters of things as each having
Jits own nature and function and yet being essentially related to all the
rest; the ten principles or theories (F3)%® state the dependence of the
entire world on the dharmadhdtu, the true substance, the ground, of
which the world is the appearance as well as the indescribability of the
relation between the world and its ground in absolute terms. The ruling
ideas of both these schools, as Professor Chan puts it, are I) the synthesis
of the noumenon and the phenomenon and 2) idealism.”” Of these one
is traceable to the Madhyamika and thc other, to Vijiianavada.

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 of sinpata, which is prominent in
the ‘School of the Three Tteatises’ (=357). 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 of the noumenon and the phenomenon that has come
to be emphasised there.

(V) The Ch'an (Zen) (P): That the real is inexpressible, that the
fundamental nature of every being is the indeterminate dharma, the
Nirvina, which is the true Buddhahood, these are essential points in the
philosophy of prajiidparamita. The aspiration of the farer on the Way
is to become the Buddha. The wayfarer does indeed cultivate the way;
but from another point of view he does not cultivate any way; he
“cultivates by not cultivating.” Again, he does indeed attain the bodhi;
but from another point of view he does not attain anything; non-attain-
ment is his attainment. Again, while words, concepts, determinate
modes of expression belong to the world of duality, the non-dual
dharma, the ultimate truth lies beyond concepts; words do not reach
there; the mind and all its functionings cease. There is really neither
the known nor the knower nor cven the act of knowing, in the ulti-
mate truth; it is the utterly inexpressible dharma. And yet it is the skilful-
ness of the wise that they teach the ultimate truth by means of concepts
and conventional cntities, without violating the true nature of things.
As we have secn above, these are some of the salient features in the philo-
sophy of Nagarjuna. We have here the unconditioned, transcendent
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nature of the ultimate and the conditioned, contingent nature of the
mundane held in harmony. It is in the achieving of this harmony that
the skilfulness of the wise consists.

The Ch’an () School®® laid its emphasis on one of the two sides of
these salient points and came to hold more and more to direct transmis-
sion than to the written scripture, to the inexpressibility of the ultimate
truth rather than to the usefulness of communication by means of
words, concepts, conceptual formulations. The Ch’an School accepts
the real as the very nature of all; and so in truth it is not anything
“attainable.” In the last resort nothing is gained; in truth, the way
cannot be cultivated, and it is not of any use to rely on the scriptural
teachings.®® It must not be forgotten that in all this Ch’an is speaking of
what constitutes the highest truth in the Way the Buddha showed. In
this it is directly traceable to the prajiiaparamita and to the philosophy of
Naigirjuna. But it was the negative import of Sinyatain regard to the ulti-
mate truth that the Ch’an chose to take up and develop. Even there it
differed from the School of the Three Treatises in so far as it chose the
way of direct insight and sudden illumination and did not see any use
or meaning in reasoned discourse on the truth of things. It teaches us to
abandon words which are “useless furniturce.”®® “Simply void your
entire mind: this is to have unpolluted wisdom.”®* What the Ch’an
means here is the skilfulness of non-clinging; it is the “cultivation
through non—cultivation”;®? 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.”®® By a way rather different from the other
schools Ch’an seeks to reach the same goal of “synthesising the sublime
with the common.”¢

The spirit of the Madhyamika philosophy: It is essential to bear in mind
that the philosophy of Nagarjuna has no disdain for vyavahdra where it
is that thought and language hold. The main purpose of the negative
arguments in the Karikd 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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Karika is to reveal the relativity of the mundane; the question of the
ultimate reality constitutes a minor part. It is the error in regard to the
mundane nature of things that needs to be cleared up first. With the
revelation of the essentially conditioned, non-substantial, relative nature
of things, the tendency to cling might again operate, tending to end in
negativism. This is an error in regard to the ultimate nature of things
and it is in regard to this error that the $inyata of Sinyata has been taught.
What is sought to be revealed thereby is the non-ultimacy of the
relative in their relative nature; the conditionedness of the conditioned
is not their ultimate nature. The unconditioned is again not anything
apart from the conditioned. The ultimate truth about the conditioned
is that it is itself the unconditioned reality, the Nirvana. This is the basic
teaching of the Madhyamika. The very important import of this truth
is that to realize the ultimate is not to abandon the mundane but to learn
to see it “with the eye of wisdom.” To live in the world is itself to
realize the Nirvina. What needs to be abandoned is one’s perversions
and false clingings. It is clear that this applies not only to actual life but
to words, concepts, understanding, systems of understanding.

The conditioned is the unconditioned. This is indeed a paradox, but
the paradoxical nature of this statement is just as it should be; for in
this there is a “confusion,” a mixing up of two orders of being. This
mixing up is only a reflection of what we ourselves are. Man is at cross
roads. He is aware of the unconditioned and knows also the conditioned.
With the unconditioned in his aim he has his concourse in the “rounds
of birth and death,” the world of mundane existence. It is this sense of
the unconditioned that acts as the very spring of all his activities, theore-
tic and practical. It is this that lends meaning to the otherwise mute.
The wise do not abandon things saying that these lead them to con-
tradictions and conflict; they preserve these and abandon the roots of
conflict, viz., ignorance and passion. Having abandoned these they
freely use concepts, construct even conceptual systems if need be in
order to root out conflict and suffering. Opposing statements do not land
them in conflict for they are free from clinging. Suffering of life does
not prompt them to abandon life; they live their lives putting an end to
the root of suffering. 1t is their mission to help all to attain to the
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Highest Good. The height to which the Miadhyamika would take us
ultimately is one which is the meeting point of all systems. And it is
also the meeting point of the root and the branch, the noumenon
and the phenomenon. It is an understanding that is non-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 of everything in the grand system as well as of its ult-
mate meaning. It is this that the Sastra means when it says that not
violating the derived name the wise teach the ultimate truth. To use
the language of the Sastra, 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.®
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also gives a short account of Kumaira-
1va,
3 While the generally accepred dates for
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Chinese, by Ch'en Yiian, Academia
Sinica, Peiping, 1931) Vol. s, pp. 444-
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? For these, see the Bibliography.
Chapter 1
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
prajiiaparamitaniteh.
3 Cp. Asanga, J[§2s (Madhyamakanu-
gama-iastra) T. 1565, p. 402—.
4 See K. R. Subramanian, Buddhist Re-
mains in Andlira(Diocesan Press, Veprey,
Madras, 1932), pp. 53-63.
5 Qur sources for the traditional ac-
counts of the life of Nagarjuna, many of
them short and scrappy, and mostly
filled with legends, are these: I) In
Sanskrit: A) Larikdvatara (Sagathaka)
B) Madijusrimiilakalpa, C) Bana’s Harsa-
carita and D) Kalhana’s Rajatarangini;
I1) In Chinese: A) The Biography of
Nagarjuna attributed to Kumarajiva
(T. 2047), B) and the biographical
account in Hsiian-tsang’s Hisi-yii~chi (T.
2087), 929a-930a (Watters, On Yuan
chwang, 11, 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
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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 Nagirjunas, the Madhyamika
philosopher at the beginning of the
Christian era and the Siddha Nagarjuna
coming some four hundred years later,
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it is to be remembered that this case of
confusion hardly pertains to the Chinese
sources which are carlier. Further, inas-
much as the bare historical accounts
singled out from those of the former
agree with those of the latter they can
be reasonably accepted as pertinent not
to the later, but to the earlier Nagar-
juna, the subject of our study; e.g., his
connection with the Nigas and his
having brought the Prajfidparamita-
sitras from them, as well as his friend-
ship with the Satavihana king.

8 As K. R. Subramanian (op. cit., pp.
59—60) observes, in all the inscriptions
so far discovered at Amaravati, there
is no mention of Nigirjuna. The men-
tion of a Nigarjunicarya at Jaggayapeta
is rather late. This ciréumstance as well
as the circumstance of there having
been two Nigirjunas with their bio-
graphical accounts mixed up have led
some to doubt and even to deny the
first Nagarjuna’s connection with Ama-
ravati: see N. Dutt, Notes on the Nagar-
junikonda Inscriptions (Ind. Hist. Qly.,
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 Nigirjuna him-
self spent his later days at Bhramara-
giri (Sriparvata)in the monastery built
for him by the Satavahana king, see
P. S. Sastri, Nagarjuna and Aryadeva
(Ind. Hist. Qly., 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 Ni-
girjuna was a friend of the Sitavi-
hana king (Kumirajiva’s “South Indian
king”), as Hsiian-tsang’s description of
the monastery agrees with the findings
in Nigirjunikonda (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 Naigirjuna,
for the latter can hardly be held to have
been the friend of the Satavihana king,
the tradition that connects the earlier
Nigarjuna with Bhramaragiri can be
accepted. On the identification of Bhra-
maragiri with Sriparvata as well as on
other names connected with Nagirjuna,
see K. R. Subramanian, op. cit. and P. S.
Sastri, op. cit.

7 Max Walleser, Life of Nagarjuna. p.
427. While the Sariha of the Tibetan
tradition may be the teacher of Siddha
Nigarjuna, one has to take note of the
mention by Asafiga of a Rahulabbadr
as a renowned teacher of the Midhya-
mika Philosophy; see fE# 8% T. 1565,
p- 40b.

8 T. 2047, 184b, 18sc.

9 Pag-sam-jon-zang says that Nigarjuna
began to study Sarvistivada in his
eighth year under Rihula and was
given initiation; see Sunitikumar Pa-
thak, Life of Nagarjuna (from Pag-sam-
jon-zang), (Ind. Hist. Qly., XXX,
1954) p. 93; see Max Walleser, Life of
Niagarjuna pp. 437-38. Itis difficult to say
who this R3hula is and to which Nagir-
juna chis refers. It may be recounted
that the study of Sarvistivida as a pre-
liminary in their career was common
to many Mahiyana teachers; Vasuband-
hu and Kumirajiva are examples.
10T, 2047: 184c, 186a; cp. Max Wal-
leser, Life of Nagarjuna, passim. T. 2047,
1846 speaks of Nigirjuna’s being
given the Mahdyina sitras by an old
bhiksu and later, after speaking of Ni-
girjuna’s wandering in search of more
siitras, it states (184c) that a Mahaniga
took him into the sea, opened up the
“Treasury of Seven Jewels,”” laid before
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him the case that contained them and
gave him to read the Vaipulya-siitras
of measureless subtle doctrines. See also,
ibid. 185c and 186a.

11 Max Walleser Life of Ndgarjuna,
p- 427. -

12 On Deva (Aryadeva), the celebrated
disciple of Nigirjuna and the author of
Catuhsataka ( Satasastra), see Candra-
kirti’s introduction to his commentary
on this text (ed. Vidhusekbara Bhat-
tacharya, Visvabharati, Santiniketan,
1931); see also Ind. Hist. Qly.,, VI,
pp. 193 ff. For a tradidonal graphic
accouht 6f Deva’s meeting with Nigar-

juna, see Watters, op. cit. pp. 200201

(T.2087: 9292-b). The Chinese Tripi-
taka oontains a bibliography of Deva,
also atributed to Kumirjiva; sec T.
2048.

13 Por a slighdy different account see
Kumirajiva, T. 2047: 185a-b, 186b.

3 It is pecessary to note that the Sastra
refets to alchemy and the exchanging of
gold coins for copper ones; see ibid.
643, 195c and 208b; cp. Max Walleser,
o{. <t., p. 427, 430.

18 T, 2047: 184c, 186a.

18 Max Walleser, Life of Ndgarjuna pp.
431-32.

17 These are Suhrllekha (Chin. . T.
1672, 1673 and 1674) and Ramavall
(available in fragments in Sanskrit: chs.
I,Iland IV, ed. and tr. G. Tucd, JRAS,
1934, pp. 307-325, 1936, pp. 237-252,
423-433). Subrllekha was translated by
Dr. H Wenzel from Tibetan into
English: Nagarjuna’s Friendly Epistle
(JPTS, 1886, pp. 6~32). For other trans-
lations see Wintemnitz, op. cit., p. 347,
n. 3. T. 1672 was translaced into Eng-
kish by S. Beal; see Ind. Antig. 1887,
PP- 169 ff.

18 Cp. Bina's Harsacarita, ch. VIIL:
trisamudtadhipataye Satavihananamne na-
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rendraya suhyde sa dadau.
19 Epigraphia Indica, vol. VIII (1905~
1906), p. 60: tisamudatoyapitavahanasa
. ekabahmanasa.
2 See H.C. Raychaudhuri, Political
History of Ancient India (Calcutta Univ.,
1953), p- 491 and ibid. n. 1; K. Gopala-
chari, op. cit., p. sI.
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. s5) assigns to Gautamiputra
82~106 A.D. Professor P. S. Sastri holds
that, Hila, an earlier Satavihana king,
as well as Vatsyayana, the author of the
commentary on the Nyayasiitras were
contemporaries of Nagirjuna. He also
asserts that this Vatsyayana is identical
with the author of the Kamasitras and
that the Kuntala referred to there is the
immediate successor of Hila. Thus he
bolds that Nagirjuna was a contem-
porary of Hala and Kuntala as well as
of Gautamiputra Satakamni. He assigns
Gautamiputra to 70 A.D. and Hila to
£0 A.D. (cp. P. S. Sastri, op. cit., p. 202).
3 H. C. Raychaudhur, op. ., pp.
495 ff. See Purushottam Lal Bhargava,
The Satavahana Dynasty of Daksinapatha
(Ind. Hist. Qly., XXVI, Dec. 1950,
pp- 325-329) for a fresh proposal of
dates for the Satavihana kings; this
author assigns to Hila 46-s1 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 of the differ-
ent Purinic accounts of the reign-
periods of the $3tavihana kings, see
D. R. Mankad, Puranic Chronology
(publ. Ganggjala Prakifana; Charotal
Book Stall, Anand, Gujarat), p. 101.
Robert Sewell, in his Historical Inscrip-
tions of Southern India (Madras Univer-
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sity Historical Series, ed. S. K. Aiyan-
gar, Madras, 1932) assigns to Hila 69
A.D. and to Gautamiputra 113-138 A.D.
% Watters, op. cit., 11, p. 104.

28 Jbid,, 1, p. 245.

3 Rajataranigini, 1, 173 f£.

28 The date of Kaniska I is still a dis-
puted point, but the generally accepted
date of his accession is 78 A. D. For a
fresh discussion of Kaniska’s date see
Sudhakara Chattopadhyaya, Early His-
tory of North India (Progressive Pub-
lishers, Calcutta, 1958), pp. 74-81 and
95-97.

29 See Sastra 703, 923, 273a, 341¢, 343a.
The Chinese Collection has three Vib-
hasi texts: T.1s4s, T.1546 and T.
1547. The first two are close to each
other but the second is incomplete.
The firse one is the Abhidharma-maha-
vibhasa-sastra (tr. Hslian-tsang). The
third, T. 1547, seems to be a different
texe. While the first two are said to
have been compiled by ‘five hundred
arahats’, the third one is attributed to a
Shitohanni (Katyayaniputra?).

2 Jfianaprasthana has two different
wanslations in Chinese: T. 1543 and
T. 1544. For a recent retranslation of
t,his text into Sanskrit, see Sintbhiksu
Sastri, JAanaprasthana-sastra, Viéva-
bharati University, Santiniketan, 1955.
30 Watters, op. cit., I, pp. 270-278.

81 T. 2049: 189a-b. Paramartha work-
ed in China §46-569 A.n.

32 $astra, 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, Sinyata, we
may note here roughly its chief im-
ports: 1) In reference to vyavahra, the
mundane nature of things, it means
basically naihsvabhavya which means
devoidness of self-being, of uncondi-
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tioned nature; this means the relagvity,
conditionedness (pratityasamutpada), the
non-substantiality of the clements of
existence; this is also conveyed by
updddya prajflapti, derived name, which
means that the presence of names does
not mean the reality of the named; as
relativity Sanyatd has also the import
of the relative, conditioned, non-
absolute nature of all specific views. 2)
In reference to paramdrtha, the ulimate-
ly true nature of things, $inyata 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 $nyata in reference to the
true nature of things. 3) $dnyatd 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 $iin-
yatd is a synonym of madhyama pratipat,
the Middle Way, the way that sees
things as they are. 4) Sinyatd means
also the fundamental attitude in regard
to things which arises as the resule of
this understanding, viz., anupalambha,
the skilfulness of non-clinging, not
clinging to the determinate as ultimate
in its determinate nature nor clinging
to the ultimate as anything specific.
s) To these there may be added an-
other important import of $inyata, viz.,
the sense of the beyond, the thirst for
the real, the thirst for fulfilment, which
is the seat and spring of all the activities
of man. See below p. 342, n. 84.

38 Of the available recensions of the
Prajfapdramita, the Astasahasrikd is the
carliest; at the latest it may belong to
1st century .B.C.; see N. Dutt, Aspects,
pp- 39—40 and 328; cp. E.]. Thomas,
History of Buddhist Thought (2nd ed.
Bames and Noble, N. Y., 1951), p.
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212, n. L.

85 That Nagarjuna was not the earliest
to interpret the Prajflaparamits-sitras is
perhaps bome out by such places in
the Sastra where it refers to the differ-
ent opinions in regard to matters like
the definition of prajfid; cp. ibid., 139¢c.
38 See N. Dutt, op. cit., p. 330-331.

87 For a complete list of citations from
the Buddhist Scriptures in the Sastra see
Mochizuki Shinkd, Bukkys Daijiten,
vol. IV, pp. 3322 ff; the Nei-hsiich-
yiian edition of the Sastra has noted
all citations in regard to chs. - XXXIV;
Prof. Lamotte op. cit. has identified
many of these in regard to chs. I-XVIIL
9 Kumarajiva's transl. of this Siitra,
T. 475 (vol. 14: s37a-ss57a); cp. also
T. 474 (tr. Chih~chien) and T. 476
(er. Hsiian-tsang). See especially the
section, Advayadharmadvara (T. 475:
ssob f.)

30 Cp. among other places, 168b, 97b.
40 Cp. Kasyapaparivarta (Skt. text ed.
Stael Holstein) pp. 82 ff.

4 Daiabhimivibhasa-sastra, T. 1521 (vol.
26, 20a-122b); ibid. 21b makes it clear
that the text 1s intended as a commen-
tary on the Dasabhiimika-sitra.

42 See especially ibid., 28¢c, 392-40a,
117a-118b.

& Cp. Sastra, among other places (ch.
XXXI), 292a~. Many references to
Agamas are found throughout the first
thirty-four chapters; these have been
noted by the editors of the Nei-hsiich-
yiian edition of this text.

44 $astra chs. XII, XIV and LXX have

references to the doctrines of Sankhya
and Vaifesika; sce below, chs. VII and
VIIL .§Esrra, $46c-547a gives a succinct
account of the twenty-four fattvas of
the Sankhya. Dasabshiimi-vibhasi men-
tions a number of non-Buddhist
schools; see T. 1521, 31c. Cp. Ratnavali
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(JRAS 1934, p. 321): Sasarikhyaulikya
nirgrantha-pudgalaskandhavadinam;  prec-
cha lokam yadi vadaty astinastivyatikra-
mam.
45 Cp. Karika, XVI: 3.
48 See 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 Midhyamika in the
mundane truth. See below, chs. IV and
VIIL
48 Cp. Vigrahavyavartani, 70:
Prabhavati ca Sinyateyam yasya prab-
havanti tasya sarvarthah;
prabhavati na tasya kificin na prabhayati
Siinyatd yasya.
Cp. also Karika, XXIV: 14.
49 T. 2047, 184c, 186b.
® On “‘Upadea’ being used as a tide
of the $astra, see above p- 335, n. 6.
®1 Translated into German by Max
Walleser (Heidelberg, 1923).
52 Showa Ho-bs S5 Mokuroku (BEFnzk
St B &, Suppl. Vol. of Taishs Shin-
shi  Daizokys, 1929) vol. I, No. 4,
Pp- 697a—.
88 Cp. Aksarasatakam, The Hundred
Letters, a Midhya mika text by Arya-
deva, tr. Vasudev Gokhale, publ. In-
stitue fiir Buddhismus Kunde, Heidel-
berg, 1930.
54 Cp. Mahayanavimsika (ed. Vidhusek-
hara Bhattacharya, Visvabharat, 1931),
pp- 3-4.
% T. 1616; 864a refers to the Vijfiapti-
métratd-siddhi-$astra; ibid., 86sa affirms
the doctrine that there is only the vijfa-
na and not the external objects; and
ibid., 8642 and 866a speak of “alayavij-
fiana.”’
% Cp. Updyahrdaya (tr. Tucci: Predi-
ndga Buddhist Texts on Logic, Gackwad
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Oriental Series, vol. XLIX, 1929), intr.
. Xi.
g’ See T. 1668; 606b ff., 609a, and par-
ticularly 6112 ff. expound alayavijfiana;
ibid., 608a ff. expound tathagata-garbha;
ibid., 606a cites from Larnkdvatara Siitra;
and ibid., s9sa, s99a and Gora have
references to Aévaghosa. This is prob-
ably a commentary on Sraddhotpada-
Sdstra.
68 These are respectively: I) T. 1564
(vol. 30, 1a-39b); II) T. 1566 (ibid.,
soc-13sc), and III) T. 1567 (ibid.,
136a-158c); (I) is translated into Ger-
man by Max Walleser, Die Mittlere
Lehre (Heidelberg, 1912). (II) and
(I1I) are translated by me (unpublished).
5 T. 1565 (vol. 30: 39c-sob); see
especially the opening section of the
text, 39c-40c.
60 T. 1631 (vol. 32: 13b-23a); Tucci
translated this text from Chinese and
Tibetan (Predirinaga Buddhist Texts on
Logic, GOS, XLIX); the original
Sanskrit texc with Nigirjuna's own
vrtti was cdited by K. P. Jayswal and
Rahula Sankrtyayana, App. to JBORS,
'XXTIL pe. 3. For a revised edition see
E. H. Johnston and Amold Kunst: The
Vigrahavyavartani of Nagarjuna (from
Mélanges Chinois et Bouddhiques),
The Saint Catherine Press Ltd., Bruges
(Belgium), 1951.
61 T. 1521 (vol. 26; 20a-122b); this
is perhaps referred to in the Sastra 411b
(see ibid. with n. 15); this texe cites
very often verses from the Bodhisattva-
patheya-sastra=Bodhisambhara-sastra (T.
1660) which is also probably a work of
N3garjuna; these citations are noted
in the Nei-hsiieh-yiian edition of T.
Is2I.
62T. 1672 (vol. 32, 745b-748a), T.
1673 (ibid., 748a-751a), and T. 1674
(ibid., 751a~754b) are the translations



NOTES

of Suhrllekha; T. 1656 (ibid., 493b-
50sa) is the translation of Ramavali.
83T. 1654 (vol. 32: 490a—491b); tr.
into English by Pe. Aiyaswami Sastri
(K. V. Rangaswami lyengar Comm.
Vol., pp. 485-491).

64 T. 1568 (vol. 30: 1592-167¢); re-
translated into Sanskrit by Pt. Aiyas-
wami Sastri (Visvabharaa, 1955); Pt.
Sastri has noted the passages that are
quoted here from the Karika. Chi-tsang
tells us that while the verse portion of
this text is by Nigirjuna, the prose
portion which is the commentary may
have been the work of some later per-
son; see T. 1825: 178a.

8 T. 1574 (vol. 30: 254a-b) retrans-
lated into Sanskrit by Pt. Aiyaswami
Sastri: Bhavasrikranti Sitra and Nagar-
juna's  Bhavasankranti  Sastra  (Adyar
Library, Madras, 1938).

68 T. 1575 (vol. 30: 254b-256a); trans-
lated from Chinese into German by
Phil. Shaeffer, Heidelberg, 1923.

87 T. 1573 (vol. 30: 253a—); trans-
lated into English by Edkins: Chinese
Buddhism, pp. 302-317; retranslated into
Sanskrit by H.R.R. Iyengar, Mys.
Univ. Journal, L. 2, 1927.

68 T. 1660 (vol. 32: s17b-s41b); the
verses are attributed to Nagirjuna and
the prose portion which is the commen-
tary is by a Bhiksu Tzu-tsai ([§vara?).
3 T. 1675 (vol. 32: 754b-756b).

70 References here are to A Complete
Catalogue of the Buddhist Canon (ed. by
Professor H. Ui and others, Tohoku
Imperial University, Japan, 1934).

71 This is not available in Chinese. Bud-
dhapilita and Bhivaviveka belong to
two different traditions (the Prasas-
gikaand the Svatantrika) of the Madhya-
mika School, although the difference
between them is still far from clear;
Candrakird, a follower of the Prasani~
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gika tradidon, often quotes from
Bhivaviveka and criticises his way of
interpreting the Madhyamika-karika; see
the intr. portion of his Prasannapada;
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 Dvadasa-
mukha quotes from it; cp. T. 1568:
160a; Candrakird very probably refers
to this; see Prasannapada, p. 89.
74 See above p. 337, n. 17.
75 Niraupamya-stava and  Paramartha-
stava, ed. and tr. Tucci, JRAS, 1932,
PP- 309-325.
7 Catuhstava, Ind. Hist. Qly, 1932:
316-331, 689-705. These four according
to Patel constitute the Catuhstava; these
obviously do not include Paramartha-
stava (Tucci); that muse be counted
separately and to these there must be
added the Dharmadhatustava referted to
above.
" Ind. Hist. Qly., 1957, pp. 246-249;
astra, 100b.
8 Cp. Bodhicaryavatara, V., 106.
7® For a carefully prepared bibliograph
of the Madhyamika Iivork.é availillep iryl
Sanskrit as well as those restored or
retranslated, see T.R.V. Murd, op. cit.,
pp. 83-103.
80 See $astm, 6oc—61c. See ibid., so3c
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 Sarvisti-
vidins who clung to every specific
element as substantial and self-being.
Cp. ibid., 319b. That it was one of the
great problems of Nigirjuna to find
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and reveal the basic unity in the

teachings of the Buddha is clear from

such accounts as the four siddhantas;
see ibid., sobff., especially 6oa; see

below, ch. V.

81 For these terms see below, ch. IIL

82 See Sastra, among other places, 294b,

6973, 720a-b; see below, ch. III.

88 Kdrikd, XXIV: 36 and 38:
Sarvasamvyavahdrdm ica laukikan pra-
tibadhase; yat pratityasamutpddasinya
tam pratibadhase.

Ajatam aniruddhaRl ca  kiltasthalt ca

bhavisyati; vicitrabhir avasthabhih sva-

bhave rahitam jagat.

84 “Thirst for the real” is also called

here “thirst for fulfilmene;” *“chirst” is

my rendering for xR (esand seeking,
longing). See the very striking passage

($astra 298b—299a) that describes the

mind’s thirst for fulfilment which

comes to a rest with the realization of

reality CRIMREARRKRR. Sec a

similar expression, ibid. 450a: % B W R

B HEFTR. Sec ibid. 60b: Even the igno-

rant seck the pathway to reality. Cp.

also 125b, 1642 and r92c. Ibid. 292a
refers to the Buddha'’s advice to look
for reality and not to pursue names.

Ibid. s62a: “Wisdom seeks, longs for

reality.” While R or gk occurs

frequently in the Sastra, we find also
expressions like gkzk and Yk (maratih
and dharmaramah).

Naihsvabhavya meaning lacking self-
sufficiency, lacking self-possessedness is
the basic import of sanyatd with regard
to the mundane nature of things. A
sense of insufficiency in regard to the
relative, conditioned and contingent
underlies even the critical examination
of categories in the Karikd. In the Sastra
this sense comes to be emphasized more
clearly as the mind’s longing for thereal.
8 Determinate=conditioned=condi-
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tonally originated; also divided and
definite, in the same sense. See below,
ch. 1L
88 see below, ch. IX.
87 Karika, XXV: o:
Ya Gjavafijavibhdvah updddya pratitya
va;
so ’pratitydnupadaya nirvapam upadi-
$yate.
88 See below, chs. IVand V.
8 Karika, XXIV: 14:
Sarvam ca yujyate tasya Sinyatd yasya
yujyate;
sarvam na ywjyate tasya $anyam yasya
na yujyate.
90 Jbid. XXIV: 10:
Vyavahdram andsritya paramdrtho na
desyate;
paramdrtham anagamya nirvanam nad-
higamyate.
91 See Sastra Gob.
92 While drsti (view) itself could be
cither 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 ““drsti’’ when not qualified by
samyak to stand for false or wrong view.
When the Karika (XIII: 8) says ““San-
yata has been taught as a remedy for
all drstis, but they indeed are incurable
who (cling and) tumn siinyatd itself into
adpsti,”’ itis 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 samyagdrsti, the right view
of the mundane nature of things, viz.,
pratityasamutpada. 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. Majih., i, 135: kullipamam
mayd dhammo desito nittharapatthaya na
gahapatthaya; cp. also Samadhirdja (q.
in Prasannapada p. 135): madhye'pi
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sthanam na karoti panditah. On righe

view, see Sdstra 312¢, 412b and 677¢;

see below, ch. V.

98 Cp. Karikd, XXV: 24:
Sarvopalambhopasamah  prapaficopa-

samabh sivah; na kvacit kasyacit kascit
dharmo buddhena desitah.

9 Cp. Candrakirti: Prasannapadd, p.

§7: paramdrtho hydrydnam tisnimbhavah.

95 Jbid., p. 494: kin tu laukikam vyava-

haram anabhyupagamya abhidhanabhid-

heyajflinajfieyadilaksanam  aakya eva

paramartho desayitum . . . tasmat . . .

samyrtir addv evabhyupeya bhajanam iva

salilarthina.

98 On the ultimate meaning of the sense

of ‘I’ see below, ch. III; see also the

author’s papet, “The Sense of I’ (Proc.

Ind. Phil. Cong., 1956, 173-182).

97 Cp. Vigrahavydvartani, 29~30.

98 Cp. Sastra, 753, 253b.

99 Karika, XXIV: 18.

100 bid., XIII: 8.

101 1hid,, XXIV: 8.

102 Jhid., XXV: 9.

103 1hid., X: 16; XXVII: 8.

104 Jhid., XXIV: 14

108a $gstra, 102a ff.

105 Jbid., 191a ff.

108 Jhid., 195c.

107 Ihid., 285b—296b.

108 Jbid., 298b-299a.

109 Jhid., 297b.

10 1bid., 324b fF.; also ibid., 326b.

11 See e.g., ibid., 256b.

112 Thid., 347a-351b.

113 See ibid., s63¢—564a, also ibid., 6s3c.

114 Jhid., 692¢ ff.

15 See especially section 79 of the

Siitra, ibid., 687c, ff.

118 Karika, XXIV: 10.

117 See the colophon, Sastra, 756c: The

first prakarana of the Sitra has been ex-

plained in the thirty-four chapters and

this part is complete; but from the
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second prakarana onwards Kumarajiva
abbreviated the text and picked up only
the essendaks. Cp. T. 2145 = ka4,
7sb. Hui-yiian is known to have com-
piled an abridged edition of the Sastra;
it is now lost, but the Chinese Collec-
ton preserves his Introduction to it;
see ibid., 75b-76b.

118 Many of these have been noted in
their respective places.

119 See $astra 288aff. on the teaching
of the non-substandality of clements
(dharmah), and 298a ff. on the teach-
ing of tathata, dharmadhatu and bhdtakoti
in the Agamas, the “baskets” of the
Sarvistivadins.

120 See  Ramavali, IV. 68 ff. (JRAS
1936, pp. 250 ff); cp. Kimura Ch. IL

191 $4stra 319b makes an explicit re-
ference to this point: “During the five
hundred years after the passing away
of the Buddha, the Sangha was divided
into two; some accepted the dharma-
sianyatd and some only the $anyata of
the individual (pudgala); the latter said
that the five skandhas are real and that
only he who reccives the skandhas is

sinya.” 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 dharmasinyata, e.g., Mahasufl-
flata-sutta f(Majjh.,III, 109-118); Sastra
(288a) refers to this as contained in
the Samyuktagama, the basket of the
Sarviasdvadins.

123 §astra, among other places, 86a,
4163, 650c, 756b.

124 Majjh. 1, 190-191: Yo paticcasamup-
padam passati so dhammam passati yo
dhammam passati so paticcasamuppadam
passati; Samyu. 11, 17: Ete te kaccdyana
ubho ante anupagamma majjhena Tatha-
gato dhammam deseti, avijjapaccaya sank-
hara, sarikharapaccaya vififianam ctc.; cp.
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also ibd. 20; one can consult the whole
of Nidanasamyutta for the equation
dhamma=majjhima patipat = paticcasa-
muppada. .
125 Cp. Karika, XXIV: 18:
Yah pratityasamutpddah Sanyatim tam
pracaksmahe;
sa prajfiaptirupadaya pratipat saiva
madnyama.
126 Dhammacakkappavattanasutta; Vina-
ya (Mahavagga) 1, 10 ff, Samyu. V,
420 ff.; also Lalitavistara (ed. Lefmann),
I, 416 ff. and Mahdvastu (ed. Senart),
111, 330 ff.
127 Majjh. 11, 32; Dhamman te desessami:
Imasmiris sati idar hoti . . . imasmirh asati,
idah na hoti. (Cilasakuluddyisutta).
128 1bid., 1, 190-19I.
120 Cp. Dhammacakkappavattanasutta.
130 Samyu. I, 17: Sabbam “atthiti kho
Kaccayana ayam eko anto. Sabbam nat-
thiti ayam dutiyo anto. Ete'te Kaccdyana
ubho ante anupagamma majjhena Tatha-
gato dhammam deseti; ibid. 20: sayan-
katam dukkhanti . . . sassatam . . . paran-
katam dukkhanti . . . ucchedam; also ibid.
23. Cp. Karika, XV: 7:
Katyayanavavade ca asti ndstiti cobha-
yam;
pratisiddham bhagavatd bhavabhavayib-
havina.
181 Samyu. 11, 17: Lokasamudayam kho
Kaccayana yathabhiitam sammappaffidya
passato ya loke natthita sa na hoti etc.
This is virtually what the $astra (sob ff.)
calls the “‘pratipaksika-siddhanta’’; see
below, ch. V. .
82 Samyu. IV, 400-401; cp. §Estra, 60a.
138 Samyu. 11, 60-61.
134 Digha. I, 66 fF.
135 Samyy. 11, 113: ripam attato sama-
nupassati, ridpavantam va attanam, attani
va ripam, rupasmim va attam. These
very four views when applied to each
of the five skandhas become the twenty
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kinds of the false sense of self. Cp.
Vibhasa (T. 1545) 36a ff.

186 Samyu. 11, 19 ff; cp. Karika, XII: 1.
137 Samyu. 111, 46 has this: ye hi keci
Shikkhave samand va brahmana va aneka-
vidham attanam samanupassamand sama-
nupassanti sabbe te paflcupadanakkhandhe
samanupassanti, etesam va afifiataram,; see
Shtra s4sb ff.

188 Udana (P.T.S.), pp. 66-69. The four-
teen questions are called “avydkrta” as
the Buddha did not answer these but
dismissed them as not fit to answer.
These are foursets, 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 onlyin terms of
two extremes, idendty and difference:
1) the world is eternal; it is not eternal;
it is both eternal and not eternal; it is
neither eternal nor not cternal; 2) the
world is evanescent; it is not evanescent;
itis 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: Majih.
I, 484fF; ibid., 426ff; Samyu. III,
257fF; ibid. (Avyakata Samyuttam)
IV, 374-403. For Nigirjuna's treatment
of these see Karika; XXVII, which es-
pecially treats of the extremes of cx-
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 condnuity of
conditioned becoming. Sastra discusses
in several places the significance of the
Buddha’s silence on these matters;
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see eg., 74c-75a. See below, ch. V.
139 Arigu. (ed. Hardy), V, 288: kammas-
sakd bhikkhave satta kammadayada kam-
mayoni kammabandhii kammappatisarand,
yam kammiam karonti-kalyanam va papa-
kam va tassa dayada bhavanti; cp. also
ibid. 290 ff., and Dhammapada, verses
161 and 165.
10 Samyu. 1V, 179-180: Evameva kho
bhikkhave sace tumhepi na orimantiram
upagacchatha, na parimantiram upagac-
chatha, na majjhe samsidassatha . . . evam
tumhe bhikkhave nibbananinna bhavis-
satha, nibbapapona nibbanappabhara. Tam
kissa hetu. Nibbananinna bhikkhave sam-
ma ditthi.

14 yUdana. 80-81.

142 Udanas 33: bhavena bhavassa vip-

pamokkham ahamsu.

143 Jhid, vibhavena bhavassa vippamok-

kham ahamsu.

W4Majih., 1, 326: Avijjagato vata Bho

Bako brahma . . . yatra.hi nama aniccarn

yeva samanari niccanti vakkhati etc.

U6Cp. Karika: XXV: 9, cited above

P- 342, n. 87.

148 Jbid., XXII: 15-16: A
Prapaiicayanti ye buddham prapafic-
titam avyayam; te prapaficahatah sarve
na pasyanti tathagatam. Tathagato yat-
svabhavah tatsvabhavamidam jagat; ta-
thagato nihsvabhavah  nihsvabhavam
idam jagat.

147 Majjh. 1, 487-488: ripasankhavimut-

to kho Vaccha tathagato gambhiro, 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-
encc to the world and the individual:

Does the saint exist after death or not?

etc. are questions about the continuity

of personal life after death; this is about
the mundane nature of the individual.
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But the question, occurring again later,
after the Buddha has spoken of deliver-
ance and attachment (evam vimuttacitto
parna bho Gotama bhikku kuhim upapajja-
titi) “Where is he reborn who has attain-
ed to this deliverance?” is really regard-
ing the ultimate nature of the Tathagata,
in which nature Heis “‘deep, immeasura-
ble, unfathomable.” The case is just the
same even with Karika XXII where we
see on the one hand the indescribabilicy
of the relation of the skandhas to the
individual and on the other, the tran-
scendent nature of the Tathagata de-
scribed as prapaficatita, avyaya. See be-
low, pp. 234-35.

147a For decails see below, ch. IX.

148 Karika, XXIV: 8-.

140 Sastra sob, soc, 6oa.

160 Jhid., 254a; see below, ch. V.

161 This is especially clear in such
places as Sastra sob fF.

162 For the mention of the three “marks
of the dharma,” as distinctive of the
Buddhist doctrine, see Sastra, 222a:
cp. also, ibid., 170a. Cp. Yamakami
Sogen, Systems of - Buddhist Thought
(Calcutta University., 1912), pp. 7 .
162 See below pp. 107-110.

184 For a short account of Councils see
E.]. Thomas, History of Buddhist
Thought, ch. TIL

165W hile the Pali Chronicles give the
Vajjian practices which refer to matters
of discipline as the immediate cause of
the schism, Vasumitra’s Treatise (Masu-
da, p.1s) gives the Five Points of
Mahideva which concern the doctrine.
Cp. Vibhasa sroc-siza. 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 Coundil is. not important. The
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historical fact is that they were held by
the Mahisafnighikas 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.

188 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 Sankrintividins who
emerge at the beginning of the fourth
century A.N.

167 E.]. Thomas observes that the
period of the “growth” of Abhidharma
is also the period of the “rise” of Maha-
yina; this is the period between A$oka
in the 3rd century B.C. and Kaniska in
the Ist century A.D. (op. cit. p. 158)

168 $astra often refers to the two lines of
Buddhist philosophy, viz.,, Mahiyana
and Abhidharma and by the latter it
means in this connection the Sarvist-
vidins, the full fledged pluralists (see
e.g. the final portions of chs. XIX-
XXIX); and between the absolutism
of Mahiyina and the pluralism of
Sarvistivida, there are intermediaries
who on the whole share certain import-
ant philosophical tenets and these con-
stitute what can be called “the line in
between.”

169 Masuda VII, pp. §3-57. Bareau pp.
I14-120.

160 Masuda VIII, p. s7; Bareau pp. 121~
126. See the author’s translation, Sammi-
tiya Nikaya Sastra, Visvabharati Annals
(Visvibharati University, India), Vol.
V, pp. 155-243.

161 Masuda X11, pp. 67-69; Bareau, pp.
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I155-159.

162 Jhid., pp. 160-166. In the Vibhasi
(T. 1545) the Darstantikas figure as a
very important group of Buddhist
thinkers. We do not have any school
of this name in the lists of the early
Buddhist schools. It is quite possible
that the formation of this school was
rather late, some time before the com-
position of the Vibhasa; but by the time
of its composition they had already
become a very important group and
they are very frequently mentioned
there. There is a tradition that the
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, 1I, 9b) that the lincage of
the Sautrantikas is to be distinguished
into three stages: I) under the leader-
ship of Kumiralita (100 years A.N.)
who 1s also known as drstanta (dar-
stantika). teacher; II) under Srilata and
[1I) the Sautrantika proper; the last men-
tioned have the name Sainkrantivadins
and they apper 400 years A.N. Cp.
also Fa Ren III, 46a.

The Darstantikas, as it could be
gathered in the Vibhasa, 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, 760a-b, 797b),
that the pratyayas are not real and sub-
stantial (ibid. 283a) and they admit a
theory of illusion and say that illusory
objects are devoid of reality. (ibid. 193b,
390c¢ and 696b).

163 Both these interpretations are based
on the words of the Buddha. The first
is based on such statements as ‘‘Sab-
bam uccati dvadasayatanani”’ (Mahanid-
desa) and the second, on “‘Atitam ced
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bhiksavo riipam na  abhavisyat ecc.”
(Samyuktigama 111, 14, q. in Prasan-
napadd, p. 444). Cp. Vibhasa (T. 154s),
378b—c. See Koda V, verses 25-26
(Stcherbatsky, Central Conception, pp.
77-82; also ibid. pp. 37-43). Dharmah=
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 tme and
change as contained in Vyisa’s com-
mentary on the Yoga-siitrasis patterned
in the light of the Sarvastivida view
has been noted by Stcherbatsky op. dit.,
pp. 43-47.

184 Cp. Vibhdsa 394b—.

185 [bid., 41a, 200a.

168 Jhid., 202c-203a.

167 Tbid., 408a.

168 Jhid., 393a, 394b—c.

169 Jhid., 393a, 393c, 700a.

170 Jbid., 200a, which hasalso the parallel
of kriya-parisamaptikalo hyesa nah ksanah
(Kolabhasya 11; 46; CCB p. 41, n. 1);
cp. also Vibhasa 703a.

171 Jbid., 702a and 703a.

172 [hid., 393c—394b.

173 Jbid., 201c.

174 Jbid., 202a.

176 1bid., 479c.

176 Jbid., 200a, 201c.

177 Jbid., 200b.

178 Cp. ihid., 1002b-1003¢; cp. also ibid.,
201cC.

179 Cp. Kathavatthu 1, 6-7 tﬁl’oirxts of
Controversy, pp. 84-101) for the Thera-
vadin's criticism of Sarvistivida; for
the Sautrintika’s criticism of Sarvisti-
vada see Kosabhdsya V: 25-26 (CCB
pp. 76-91). In sum, the Sautrindkas
make out that the Sarvastividins I)
fail to show a criterion to serve as the
raison d’etre of function; II) fail to dis-
tinguish between the essence which they
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take as non-temporal and the function
which is temporal, and consequently
fail to distinguish between the comn-
posite and the incomposite; I1I) mistake
the continuation of the past to mean
its everlastingness and hence its self-
being; IV) mistake again the fact-hood
of the object of cognition to mean its
substandiality and self-being (svabhava)
and V) fail to draw a clear line of dis-
tincion between existence and non-
existence. The Darstintikas, again,
point out that the Sarvistividins fail
to provide for negation and error or
illusion and mistake relative existence
to mean absolute self-being: see Vibhasa
390¢, 479¢ and 283a-c. For the Simmi-
tiyas’ criticism of Sarvastivada see Sam-
mitiya Nikaya $astra p. 183 and passim.
180 Cp. Vasumitra’s Treatise (Masuda),
V, 38ff; Bareau, p.144; Cp. also
Stcherbatsky, The Soul Theory of the
Buddhists (Bulletin de I'Academie de
Sciences de Russie, 1920), pp. 852 ff.
181 Sammitiya Nikaya Sastm, 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.

185 Masuda 111, s.

188 See Masuda VII, 1; XII, 3-5, IX, 12,
Sammitiya Nikdya Sastra pp. 182-183
and passim.

187 Sammitiya Niléaya ﬁastra, p- 183.
188 Fg Ren 111 4b-sa; cp. also Masuda I1.
189 Fg Ren 111 sb fF.; cp. also Masuda I11.
190 Fg Ren I 30b-40a; cp. also Masudal.
181 Eq Ren I 40a-b.

192 Jhid,

103 Jhid.

194 See E.]. Thomas, History of Bud-
dhist Thought, pp. 173-174; also Masuda
I, 1 ff.; Bareau, pp. 57 ff.

186 Fg Ren 1 4ob—41b; Abhidharma is
here interpreted as the “true principle”
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and this again as “the ultimate truth.”
196 Fg Ren 11 43b.

197 Masuda 1 42-44; Fa Ren 11 44b;
even the Vibhajyavadins maintained
this view (see Vibhasa, T. 1545, 140b);
cp. also Afigu. I, 10: ““pabhassaram idam
bhikkhave cittam tafi ca kho agantukehi
upakkilesehi upakkilittham.”’

198 Sammitiya Nikdya §Estra, Pp- 175,
181.

199 See Fa Ren III 48a-b.

200 Samyu. III 120; cp. with this the
oft occurring statement of the Prajfia-
paramitas, “‘the Buddha is the Bodhi,
the Bodhi is the Buddha,” etc.

201 E, J. Thomas (op. cit., p. 174) ob-
serves that the tendency to emphasize
the transmundane nature of the Bud-
dha can be found at work before the
period at which Mahiyina can be
called a separate system.

202 §stra emphasizes in many places
the point that analysis of elements is
essential for the complete comprehen-
sion of the nature of things and is as
such cultivated and taught by the bod-
hisattva, the farer on the Great Way;
see ibid., among other places, 192b—
and 293c—94b.

208 Karika, X: 16.

204 Jhid,, XXVII: 8; Sastra, 723c.

205 Cp. Kimura, pp. 71~72; he however
tends in the earlier part of his book
(ch. IT) to the view that thc Mahiyina
Siitras were as such taught by the
Buddha. For a different view sce N.
Dutt, Aspects, pp. 57 ff.

208 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-
vidins to the growth of Mahiyana see
N. Dutt, Aspects, pp. 26 ff.; it is how-
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ever difficult to identify, as Dr. Dutt
tends to do here, the original Buddhism
with Hinayina, nor is it reasonable to
hold as Kimura tends to do that the
Mahiyina Siitras were as such taught
by the Buddha. Hinayina and Maha-
yina are later denominations for the
two different streams of Buddhist
philosophy and religion and the seeds
of difference must have been there
from the very beginning. The idea of
dharma-s$iinyata seems to have been there
with the Mahisinghikas from the
earliest times, prompted and supported,
presumably, by such sitras as the
Mahasinyata-siitra.

208 §jstra, 267c. see below, ch. X.

209 $astra, 85b—86a; cp. ibid., 487a.

210 Jhid,, 295b—c; see below, ch. X.

211 §Gctra, 97a—c, 171c-1723; see below,
ch. X.

212 Sastra, 258c-260b; see below, ch.
X.

13 $astra, 264b.

218 Jbid., 92aff. launches a long criti-
cism on the Sarvistivida view of the
path of bodhisattva and of Buddha-
hood; cp. also ibid. (Siitra) 464c.

215 Cp. ibid., among other places,
47sb ff.; ¢his is an oft-occurring idea in
the Prajidparamita-siitras.

26 E. J. Thomas observes that it is in
the Avadanas of the Sarvastividins that
we first find the bodhisateva ideal and
procceds to say that while we do not
know how the earliest schools of Ma-
hiyina began, we do know that they
“must have begun amongst the Sarvasti-
vadins” (History of Buddhist Thought,
pp. 169 f.). In any case the absolutistic
tendencies must have worked very
closely on the elements of analysis. The
analysts in turn must have felt the need
to make room for Buddhahood as the
highest of ideals. The Jfianaprasthana as
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well as its commentary, the Abhidharma-
maha-vibhdsa-sastra expound the bodhi-
sattva-way. (See T. 1545, 893 ff.) The
point that the $astra makes out is that
the Sarvisdvadins do not properly
comprehend and adequately appreciate
the nature and value of the path of
bodhisattva or of the ideal of Bud-
dhahood; they fall short of true wisdom

and compassion.

217 Cp. Sastra, 86a: 2238 5 A BES
#7: see below, ch. X.
Chapter IT

1 For a graphic account of man’s thirst
for the real, see Sastra, 298b-299a;
see below, pp. 264-265.
2 The ultimate object is the uncondi-
tioned reality which one realizes by
stripping it bare of the veils of conven-
tion; see below, Section II, Modes of
Convention.
3 The factors of the Way are all traced
to prajiia and punya, wisdom and meri-
torious action; sec Sdtm, 262c. See
below, p. 280.
4Jc is to be noted that hereafter
throughout the work the closely printed
passages are translatons from the
Sastra, 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 in the
parenthesis that follows the raised
number refers to the place where the
passage occurs in the Taishd editon
of ¢chis text, T. 1509; “Sitra,”’ unless
otherwise indicated refers to the Sitra
portion in this text.

bodhisattva: the full text is “bodhisat-
tva mahdsattva’’; in this compound,
hereafter “mahdsattva’’ is omitted for
the sake of brevity wherever the sense
of the passage is not affected; for the
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meaning of mahdsattva, see ch. XI.
peacock: the text has also mandarin
ducks (#&4%%5) which is omitted in the
present translation.
8 reflects all things: lit. there is nothing
that he does not see (#&ERER). Cp.
ibid., 372b, for the example of sphatika,
the crystal, which, while in icself has
not any colour, still appears in different
colours according to the things in front
of it; see below, p. 96.
8 Cp. ibid., 148a: Beauty and ugliness
are in the mind and are not fixed in
the ching 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 of His having compre-
hended this true nature of things.”
See Sdstra 5483, 5493, and among
other places, 753, 253b, s16¢c, 6532-b.
See below, chs. III and IX.
8 Convention = vyavahdra = prajfiapti;
nama is an equivalent of prajfiapti,
vyavahdra, also sariketa; cp. Pancavim-
sati., p. 228; also ibid., p. 99: yac ca tan
nama tat prajfiaptimatram etc.; nama-
sanketa is frequently used in the Prajiia-
paramitd-sitras; ibid., p. 153 has: samjia
samajita prajitaptih vyavaharam as equi-
valenss; (on these four terms see AAA
pp- 69, 257-258).

Prajflapti is name as well as concept;
it is the means to hold the thing in mind
(cp-  prajilaptih  tatsariketodgrahanam,
AAA, pp. 257-258); similar to nama,
defined in $astra, 688b (L ZHELE £
Y¥B4R); samjia (“idea,” sometimes
“perception”) defined as nimittodgrahana
(or laksapodgrahana Eg#g), the picking
up of characters, emphasizes the forma-
tion of concepts; in “tena te bald iti
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samjfidm gacchanti”’ (Asta., p. 15), samjfia
is a synonym of nama; thus nima,
prajfiapti and samjAid are equivalents
meaning not only the verbal expression,
the “name,” the word that stands for
the thing, but also the concept that the
word conveys; it is this way that
prajflapti is used in “upadaya prajlapti;”’
it is interesting to note that the Chinese
translate chis term as “derived name,”
(1B4z), although in that combination
prajflapti means notion, idea or concept
as well as name.

Vyavahara, the world of convention
is an elaboration (prapafica) of name
(or of nama and laksana) ; thus vyavahara
and prapafica also serve as synonyms of
nama or prajfiapti; Paficavimsati (p. 100)
has, “sarva ete prajflaptidharmah . . .
yavad eva namamatrena vyavahriyante.”’

It is to be noted that prajiiapti-dharma
or simply (upadiya-) prajfiapti means
not only the names but also the entities
they designate; cp. Asta. (p. 200),
“vagvastveva namety ucyate;”’ Paficavim-
fati (p. 105) distinguishes between the
object and the name that designates
the object in “taf 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 ({58
ST 4,) 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. Padcavim-
sati. (p.250): dgantukam etan namad-
heyam praksiptam yad uta bodhisattva iti.

The different meanings of laksana
are discussed in the text below.
8a See Sastra 190b and 6512, on the
disdnction between the knowledge
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that is complete and the knowledge
that is incomplete; both these passages
contain the example of the room lit
by 2 dim light which becomes brighter
when li¢ by a brighter light which goes
to show that in the first instance along
with light there was darkness.
9 Cp. also ibid., 1642 and 292a.
10 Cp. also ibid., 105a-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 = vijfidna = the self~conscious
principle of intellection: the “seed” and
the “centre” of personality; in the con-
texts where citta or vijlana 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. Sastra, 86a: this cittais called
““ (bodhi)sattva.”’ Cp. the note ibid., 383a
(confused with the text): “sattva (indi-
vidual) is (s in Chinese”; ibid., 301b
refers to citta as the “inner master (py
F);” cp. the whole account of cittasmr-
tyupasthana (ibid., 200a—) which begins
with the question: Who is the experi-
encer of this pleasure? See below, chs.
II1, VIII and XI.
13 Cp. Satra, 688b; also ibid,, 646b.
4 Jbid., 688b; cp. the definidon of
prajfiapti in AAA, pp.257-258. See
above p. 349, n. 8.
16 .§&stm, 319¢C. ,
168 Jhid., 319b—. '
17 Nama and artha: Note the substdtu-
tion of nama for pada. Here the topic
is padartha (4)3%) (bodhisattva-padartha).
Cp. Sastra 246a-b, where artha,
dharma and, nirukti are discussed under

the four vaisaradyas; ibid.: “While the
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hardness of earth is artha, the name
earth’ is the dharma, and the enuncia-
tion of this nature of earth by means
of words is nirukti. . . . Artha stands for
the specific as well as the general charac-
ters of things while the names that
convey these meanings, viz., thac hard-
nessis called earth (etc.) is dharma.”” Ibid.,
246b refers also to the inseparability of
word and its meaning and the inde-
scribability of their mutual relation as
cither identity or separateness.

18 Cp. also ibid., 747a: “Through the
grasping of characters there is the
name.

19 Seizes with a bias ({gfHg): this is
practically the same as (Hg#g) laksana-
graha; this is however to be distinguish-
ed from nimittodgrahana, also F4H, as
a definition of samjila, which is by
itself echically neutral. On graha see ch.
1IL.

20 [ gksatta in its second meaning is a
synonym of prakrti or svabhdva in the
sense of nature or essental nature;
tathata, dharmata, dharma-laksana 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 uld-
mate; bhita-laksana (3¢4g) however
stands only for the ultimate nature of
things. For this meaning of laksana, cp.
Sastra, 49sb. For details see ch. IX.

21 Dhatw has also the meaning of
“source,” “origin”: cp. Sastra, 644b:
“Dhatu means ‘the origin’, ‘the source’
of the birth of all things (A4
£ 844).” This is one of the senses o

“dhatw’’ in dharmadhdtu, which is also
said to be “the root of all things (3%
AR —EIEERA).” (ibid., 699b). Cp.
also ibids. 611¢c. See below, ch. IX.

22 Here, “‘cumulative cultivation (f§%)
has got perhaps to be rendered as

3st

“repeated accumulation” in regard to
“earth” with which the question starts.
22 On this sense of laksana see also
ibid., 548a, c.
23 Seizing the laksana: laksana-graha (Hx
#8): thisis to scize the relative as ab-
solute, to cling to the determinate as
ultimate; this is to fare in duality ob-
livious of its non-ultimacy. On graha
and vikalpa, see below, ch. 1L
23 On 43 3§48 see below, p. 352, 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 of this name; bue ¢his is no
serious difficulty here.
2 Cp. Vigrahavyavartani, 9, “nama hi
nirvastukam nasti,’’ an objection by the
Sarvastvadins (dharmavasthavidah) and
Nigirjuna's reply, ibid., 57-58.
26 Names that arise in a similar way:
the reading yR#n of n. 66 is preferred.
27 On atoms see below, ch. VIIL
28 This whole passage, Sastra 358bc,
constitutes its interpretation of “nama-
sariketaprajflaptyam  avavadaprajlaptyam
dharmaprajfiaptyam  ca  Siksitavyam,”’
(Paficavimsati, p. 102).

the universal reality etc.: cp ibid.,
195¢c: “To put the heare of che matter,
the universal reality is itself the praj-
faparamita.”’ Cp. also ibid., 370a.
29 Jbid., 49sb, line 17, 4#E4g should be
just #§. Here k4 is not to be con-
fused with dharma-laksana which means
the true nature of things; here it is the
kA of ibid., 147¢c, 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 $astra, s48c.
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Chapter I1I

1Cp. Paficavimsati., p. 232: sa cet
kamadhartuh aviparinamadharmi
bhavo abhavisyat nabhavah naivedam
mahdyanam  sadevamanusasuram  lokam
abhibuhitya nirayasyat.

2 The illustrations of illusion occur at
several places in the Prajfiaparamita-
sitras: see Sastra, chs. VI, LXXI,
LXXXVIIIl, 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 of non-
clinging.

3 See ibid., 296¢, 338b and s46c.

8 Cp. Paflcavimsati., p. 147: Naite
Sariputra  dharmah tatha  samvidyante
yatha balaprthagjananam abhinivesah . . .
yathd na samvidyante tathd samvidyante,
evam avidyamandh, tenocyate avidyeti . . .
tatra balah avidydyam trspdydm ca
abhinivistah; tair avidyam 3 ca
kalpitam kalpayitva avidyatrsnibhyam ab-
hinivisya ubhabhyam antabhyam sakeah;
te ubhav antau na jananti na paSyanti;
yatha dharmah na samvidyante, te tan
dharman kalpayitvd namarupe abhinivis-
tah. Cp. also Asta., p. 15.

They so exist etc.. The Chinese
passage could also be rendered: Things
are of such and such nature, things are
devoid of such and such nature—this
the people do not know and this is
ignorance. The Sanskrit parallel of this
is not very clear and it has a tendency
to identify avidyz with the objects of
avidya (avidyamana tenocyate avidyeti);
Asta., p. 15 has: tenocyante avidyeti.

perversions and imaginative construc-
tions (£ R4}y RI)): also, 18:8:5y 5l and
4843 51): to all these variants of “imagi-
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native construction” the Sanskrit parallel
has “kalpayati’’ or “kalpayitva’’; “vi-
kalpa’* as a synonym of 433 is usual
in this context; #8448 is literally
samjfidsmytivikalpa, where smrti stands
for “thought” (as in smrtyupasthana), *
and 484391 is also literally smytisam-
jAavikalpa where smrti is memory
rather than thought; 4 is also manyate,
“considers,” “thinks,” and this, when
followed by abhinivisate (%) “clings,”
stands for wrong thought, an equiva-
lent of (¥ R), which is mithyadrsti,
misperception, which is also expressed
in Sanskrit by paiyati or samanupa-
$yati (R) (cp. the opposite, na sama-
nupasyati, asamanupasyan nabhinivisate
RRHAZE, Pafica, p. 38, Sitra, 318a),
as well as upalabhate (#8) which means
perceives as well as gets at, seizes, by
which one stops ({E) sthasyati and does
not move on, does not transcend
(A~H); he who thus stops fares merely
in the determinate entities devoid of
the comprehension of their true nature,
rilpe carati ($745), nimitte carati (§748) na
carati prajfidparamitiyam, Pafica, p. 138;
this is also expressed by laksanopalambha
or nimittopalambha (18%g or EX4R)
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{:4g); he
is not skilful and so he imagines and
clings,” kalpayatyabhiniviiate ($84:4y 3]
#); Pancavimsati, p. 148, Sitra 374b.
the two dead-ends: itis under mispercep-
tion and misconstruction both of which
are conveyed by ‘‘drsti’’ or “mith-
yadrst”’ (3 5), that one mistakes the
relative as absolute; the two sides of
the natural polarity of thought become
sundered and they thus become dead-
ends (anta); where there is no getting

back to the original unity of the thing
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or to the ultimate truth of the relative;
it is in this sense that laksana or nimitta
(#g) is idendified with anta (;%); see
ibid., 752a; this seizing of the relative
as absolute is engendered by passion
that is rooted in ignorance (avidyatrs-
nabhyam abhinivispa ubhabhyam antab-
hyam 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 (3% ): abhinivistah, also
saktah; sakti is abhinivea, cp. Sanyesu
dharmesu na saktih kfrya (H49Z g+
ApE); Paflcavimiati, p. 169, Sitra,
381cC.
5 Ibid., 103c, also ibid., 723b.
8 Gives rise to perversion (GMEFBdh):
viparyaya tuming around, upsetting, is
exactly 4 which is perversion, seeing
things topsy-turvy, upside down; also,
viparydsa, avidya-viparydsa (SEBANAE),
ibid., 723b; this is seeing things as they
are not, the real as unreal and the
unreal as real; for §EfH) see ibid., 7232~
723¢; we have also 8 R (ibid., 208c).
To see things pervertedly is to see them
different (8) from what they are,
which is a false () and crooked (g)
and not straight (/<IE) way of con-
sidering things; cp. ibid., 68sc: The
Buddha teaches the truth of things
to all and He does not pervert it (<
#); cp. also ibid., 680a. Ibid., s72a
has: “The irreversible is called so be-
cause he has turned away from all
sense of clinging” (.0 AL AE);
note here the difference in the use o
#%; see also ibid. 479a.
7 Svabhavasiinyatd, the earlier part of
this passage has, “The ultimate realicy
of all things (sarvadharmabhitalaksana)
is itself svabhava-sanyatd.”’ (697c). See
below, ch. IX.
8 Sees a man with homs on his head:
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this very example appears in Vibhasd
(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 Sarvistividins thac has been ex-
pressed in the present passage of the
astra as the contention of the question-
er. Vibhasa, 193b-194¢ 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, sec Sastra, 171¢, $59b, 609¢,
611c, 642b and 726a; see also ibid.
10Ic~105C.
%a Cp. Ibid., 726a.
10 See ibid., 700a.
11 Cp. the author’s paper ““ The Sense of
1"’ Proc. Ind. Phil Cong., 1956, pp. 173~
182; parts of this paper have been ut-
lized in this section of the present
chapter.
12 The moon is really in the sky (B WLEMHE
Zgth): perhaps # which has been
rendered here as “really” could also
mean ‘“‘real” in the sense of Z “origi+
nal” of which the moon in the water
is the reflection.

Cp. Yathadarsam upadiya svamuk-
hapratibimbakam, drsyate nama
taccaiva na kificid api tattvatah;
aharikaras tatha skandhan upada-
yopalabhyate, na ca kificit sa
tattvena  svamukhapratibimbavat.

(q- Prasannapada, p.34s); 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”” (ahar-
kara) is the reflecdon in the skandhas;
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but it is not difficult to see the closeness
of this stanza to our passage.
13 Cp. ibid., 102b.
14 Cp. Karika XVIII: 2-4, where the
same idea is expressed in the order of
extinction of greed etc.
15 Sce 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 of “I” is ethical-
ly indeterminate (avyakrta $E3g) and
flexible (mrdu Z#K); cp. The Sense of
I, p. 177.
18 Cp. Karika, XXVII: 8: napi ndsty
esa niScayah: It cannot also be that the
sclf absolutely is not; this is the truth.
19 Cp. Karika, XVIII: 6, for the differ-
ent kinds in the Buddha's teachings in
regard to “I" (atman).
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 Karika, XV: 7; ibid., XV: 11 has,
Asti yaddhi svabhavena na tan ndstiti
sdsvatam; nastidanim abhit parvam
ityucchedah prasajyate.
24 Cp. Ibid., XVIII: 4, along with
Prasannapada (p. 349). On the sixty-
two  drstis, cp. Brahamajala-sutta
(Digha); for an exposidon of these
drstis in the light of Karika (ch. XXVII)
see N. Duet, Ind. Hist. Qly. (1932) pp.
706 ff. Paramarsia in this context means
clinging, attachment; see Nyanatiloka,
Buddhist Dictionary (Fervin& Co., Ltd.,
Colombo, 1956), under paramasa (the
Pali equivalent of pardmarsa); in Chi-
nese it is f. It is the proper under-
standing of the conditioned origination
that is taught as the remedy to all these
drstis; see Prasannapada, p. s71; also
Arya-salistamba-sittra (q. Prasannapada,
Pp- 593-594). See below, ch. V.
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Chapter IV

1 Cp. Karika, XXIII: 24-25.

¢ $astra, to1cff, LM Professor
Lamotte renders this as Therisitra; op.
cit., p. 361.

3It may be noted that when Karika
(XXIIL: 15) says

Yena grhnati yo grdho grahita yacca

grhyate; upaiantani  sarvani tasmad
. graho na vidyate,
itis to the ultimate truth of things that
it refers.

4 See Sastra, 10sb~c; ibid., 1osc says:
There are things that are the (usual)
objects of clinging and there are things
that are not so; by means of the latter
(the nature of clinging in regard to)
the former is brought to light.

8 Cp. Vigrahavydvartani, 37: ‘“nasti
tamasca jvalane’’ =there is no darkness
in the lighe itself.

8 Cp. also ibid.,, s43b (Sitra): The
mind imbued with passion is in its
ultimate nature devoid of passion.

7 Ibid., sosc; also ibid., 312c: The
ultimate nature of the three poisons is
iself Nirvina (S#HEHEANEEL).
“Purity” is a synonym of Nirvana; sce
below, ch. IX.

8 Cp. Sastra 195c.

® 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 of heat; there is
nothing else that can burn this up itself
(449b). Ibid., 190c compates prajfia to a
great flame (kk4%) which cannot be
seized from any of the four sides. Cp.
also ibid., 139¢c.

Cp. ibid., 280a: when onc puts an
end o all imaginations and thought-
constructions, when all objects cease
(to appear) by virtue of this true prajfid
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devoidof objects (#%4& ¥ 48 ) (and hence
devoid of distinction) one would not
fall into the “lot” of birth and death,
one would then realize the eternal
peace, the joy of Nirvina.

Ibid., s63c: The bodhi par excellence
is itself prajidparamita; when in the
heart of the Buddha it is_called bodhi
while in the heart of the bodhisattva it
is called prajfa.

9 See below, ch. V.

10 The prajfia that arises from the combi-
nation of causal factors is the functional
prajfia; it has for its object the ultimate
reality as well as the conditioned, con-
tingent entities. Sometimes Sastra dis-
tinguishes between prajaparamita and
#{E the expedient knowledge; the
latter consists in hearing the Sitras, and
thinking, weighing, and considering
their meaning; the former arises from
thislatcerkind. (See ibid., 196¢c-197a and
263c). See ibid. 1622 where KER
means the consummating wisdom of
skillfulness (updya); cp. also ibid., 5522
where £8 tuland (weighing) is said to be
the knowledge (58%8) that is different
from prajild. Referring to the limitless-
ness of objects, $stra 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—,124a, 266a). Ibid.
12sb distinguishes jnana () from
vijfidna (§): jAana “weighs” things and
distinguishes between good and bad,
while vijldna simply secks pleasure
always and does not enter into the pro-
per and the essendal. Ibid., 2512 distin-
guishes between jAdna (4n) and dariana
(R.): after reading or reciting the scrip-
tures following other people, to weigh
and consider (the meaning of what is
read or recited), thisisjiiana; (thereupon)
to realize the truth in one's self (& &
4B4E) is darsana; the one is not neces-
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sarily free from doubt, whereas the
other is the direct personal knowledge,
clear understanding free from doubt.
11 The knowledge of the s1avakas and the
pratyeka-buddhas: sec below, pp. 287-
288.

18 Realizes a permanent fulfilment: see
below, ch. IX.

13 Sitra 347a-351a. Cp. Pafcavimsati.,
Paficacaksuravavada, pp.77-83. The five
eyes are (I) mamsacaksus (BHR), the
eyes of flesh; (II) divyacaksus (KHR), the
deva-eye, the eye of gods, the eye that
perceives the arising and passing away
of beings in the different spheres of
existence; (I1I) prajfidcaksus ($EHR) the
eye of wisdom; (IV) dharmacaksus (&
ER) the eye of dharma, the eye thatsces
the specific nature and tendency of
every individual and perceives the wa
in which each one can be helped to
overcome ignorance and passion; (V)
Buddhacaksus (f3HR), the eye of the
Buddha that completes and compre-
hends all the other kinds of “sights.”
U Ibid., 347c.

15 Ibid., 347a.

18 Jhid.

17 Ibid., 347c; cp. also ibid. 236a, 240b—
and 338a-b. $dstra 347a-b mentions
two kinds of deva eyes: I) obtained as
the result of former deeds, II) obtained
by virtue of the cultivation of con-
templation and meditation (g ).
18 Jbid., 348a.

19 Cp. also ibid., 337c: the eyes of flesh
do not sce the past and the future.

20 Jhid., 428a.

21 Jbid., 348a.

22 Jhid.

22 Jhid., 347a; ibid., s24b has: The
sights that the eyes of flesh .and the
deva eye yield are shallow; whereas
the sight that the eye of wisdom yields
is profound, immeasurable. Ibid., 348b



NAGARJUNA'S PHILOSOPHY

mentions two kinds of the eye of
wisdom; one kind perceives the general
characters of things like impermanence,
non-substandality etc. and the other
perceives the specific characters of
things; while the sravakas and the
pratyeka-buddhas have only the former,
the Buddha has both of chese.
28 Jhid., 348a, the very last of the views
presented. The Sastra counts here sever-
al views in regard to the nature of the
eye of wisdom. In cases like this, the
view that is stated as the very last of
the items is usually the one that is con-
sidered as most adequate; cp., e.g., the
various definidons of prajiid, ibid.,
139¢, 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 Sstra considers as
the most adequate.

all the activities of the mind retum etc.,
cp. Karika, XVIIIL: 7:

Nivrttam abhidhatavyam nivytte citta-

gocare; anwtpannd aniruddhd hi nirva-
nam iva dharmatd.
24 On marganvayajfidna, see ch. X.
25 Ibid., 349a-b. |
26 See also ibid. 348c—349a for details
on the eye of dharma.
27 See also ibid., 350b.
%8 Cp. ibid., 350c-35712.
20 Jhid., 350b; see ibid., for the mention
of the merits of the eye of the Buddha,
viz., the knowledge of all forms, the
ten powers, the four clements of ex-
pertness ctc. See below, ch. X.
30 On this see below, ch. X.

Chapter V

L Cp. .Shtra, ibid., 424 ff.: Mahdyana is
comparable to akaia; ibid., 429 ff:
Prajridparamitd is not different from
Mahayana. See below, chs. IX and X.
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2 This is the last of the views presented
in regard to the nature of prajiiapdramitd
(1392—<).
the flame that cannot be touched etc.:
cp. ibid., 190c; see above, p. 354, n. 9.
8 Prof. Lamotte observes that fR%iQ
(Sastra 60c) and Wiy R B4R (ibid. 63c)
stand for Arthavargiyusiitra; sce his de-
tailed note, op. cit., p. 39, n. 2.
4 To know this ctc.: the reading ibid.
6oc, n. 60 is preferred. Prapafica as con-
ceptual elaboration needs to be distin-
guished from getting entangled in che
network of concepts; the latter is the
result of clinging to concepts and is also
called prapafica; for the use of prapafica
in both senses, see Karika, I: 15:
Prapaficayanti ye buddham prapaficati-
tam avyayam; te prapaficahatdh sarve
na pasyanti tathdgatam.
da .S‘astm, 192C.
6 Cp. Vigrahavyavartani 30:
Yadi kificid upalabheyam pravartayeyam
nivartayeyam va; pratyaksadibhir ar-
thaih tadabhdvan me anupalambhah.
Cp, also ibid., 29.
¢ $astra (125a) cites this as the Bud-
dha's advice to His disciples at the time
of His entering parinirvana; artha ()
is the meaning and words (vyafljana)
are what bring it to light. Artha is one
of the four things on which the disciples
of Buddha are exhorted to depend; see
Prasannapada, p. 43; cp. Lamotte, op.
ct., p. 536, n. I.
7 Cp. also Sastra 726a.
words are means: cp. Prasannapadd,
p- 24: na hi sabdah dandapasika iva vak-
tiram asvatantrayanti; cp. also ibid.,
p- 494.
8 Cp. Sastra, 125b; sec above, p. 355, n.
10; see also p. 350, n. 12; see below,
ch. VIIIL.
® Cp. Majjh., 1, 135; also Lamotte, op.
cit., p. 64 n. 1.
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10 Cp. Sastra 63c.
11 Sec above, p. 356 n. 3. A
12 On the mundane right view (1} E
B.) see ibid., 312c; on the distinction
between the mundane right view and
the transmundane right view see ibid.,
412b. See also ibid., 677c.
18 Cp. Karika, XVIII: 6:
Atmetyapi prajfiapitam andtmetyapi de-
sitam; buddhair ndtma nacanatma kascid
ityapi deitam.
14 See above p. 344, n. 131.
16 both these teachings are true, cp. ibid.,
sob, 139c, 297¢-208a, 338b—c, 424a.
the ring finger: 4% 4% #] is a literal trans-
lation of “anamikd,’”’ “nameless,” a
term which is most apt to convey the
relatively indeterminate nature, which
is the point of the analogy here.
18 Cp. ibid., 254a; cp. also ibid. 424a.
17 Cp. ibid. 254a.
18 Candrakirti tells us that Nigirjuna
wrote the Madhyamaka-3dstra in order
to set forth the distinction between
the Sitras of neyartha and those of
nitartha; see Prasannapada, p.41: ata

evedam  madhyamakasastram  pranitam
dcaryena  neyanitarthassitrantavibhagopa-
darsanartham.

19 See Sastra (338c) which cites Karika,
XVIIL, 8: Sarvam tathyam na va tathyam
tathyasi catathyam eva ca; naivatathyam
naiva tathyam etad buddhanusasanam.

20 Cp. 254b.

21 The four siddhantas are: (it ) mun-
dane (laukika), (% & A) individual
(pratipaurusika), (843 ) remedial (prati-
paksika) and ($5—3%) the ultimace
-(paramarthika). These renderings are of
Prof. Lamotte; cp. Lamotte, op. cit.,
p. 27, n. 1. For the whole account of
the four siddhantas, see $astra, sob—61b.
22 Cp. Lamotte, op. cit., p. 32, n. 2.
REBEBNE has another reading B 8 58
which allows the rendering: ‘“The
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Siitra on destroying the Multitude of
Heresies.”
23 Cp. Karika XVIII: 10.
%4 Cp. Sastra, $9C.
2 Cp. ibid., 6oa.
2a Cp. Prasannapada, pp. 356-358.
28 $stra, Gob—c.
%7 (there) the sphere of the speakable
ceases etc.: Cp. Karika, XVIIL: 7:
Nivrttam abhidhatavyam nivytte  cit-
tagocare;
anutpannd aniruddha hi nirvapam iva
dharmata.
Sastra (61b) cites Karika XVIII: 8 as the
ultimate truch, while ibid. 338¢ cites it as
clucidating that the complete Sanyata
does not reject deeds as the conditions
of the rounds of birth and death.
28 Cp. Karika, XXIV: 10.
20 The following is a brief exposition
of the account of “the three kinds of
the gateways to the dharma (Z#Eik
Fq),” set forth, Sastra, 192a-194b. Of
the names of these three (§8.8HF5, 7B
&FY, 22p9) the second and the chird
are clearly Abhidharma and .§ﬁnyard. In
regard to #2#) it is to be noted that chis
term occurs twicein the $astra, 70a-band
192b-194b. While in the lacter context
we are told that it was Mahikatyayana
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 Pitaka meaning the
Petakopadesa of Mahikityiyana, con-
sidered to be one of the principal
sources of Visuddhimagga and Vimukti-
marga; 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, while sdll pre-
serving the reading Pitaka. Pitaka is of



NAGARJUNA'S PHILOSOPHY

course a very general term.

30 Jbid., 648b: Vinaya does not discuss
about the true nature of things (¥4
ARXAE).

31 Pitaka (Vinaya), S8 sce above
p. 357, M. 29.

31a Cp. the account of the three gates
of freedom (vimoksadvara) in Sastra
207c¢; see below, ch. X.

32 The Sastra 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 Siinyatd: lit. capable of making
all things enter $inyatd (R4 3EEEA
... 28). Cp. also ibid. 293¢-294b.

84 skilful alchemist, cp. also ibid., 298b.
That Nigirjuna 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-ksanti; see below, ch. X.
3 Sece above, p. 344, n. 138. Sastra 75a,
253 band 321b, c refer to the Buddha's
four ways of answering (POfR% or g
f3a); cp. Kérika ch. XXVIL

37 See especially Sastra, s46b and s47b;
cp. ibid., Sitra s4sb ff.; cp. Asta. pp.
268-270; sce above, p. 344, n. 138.

38 The problem of the Buddha’s atti-
tude in segard to these questions {-+-q
B or J-ya¥r) comes up for considera-
tion several times in the Sastra; see ibid.,
74c—753; 253b-s4c; see also 1243, 1703,
321c; also ibid., s4sb-546a (Siitra) and
s47b—< (ﬁdﬁm). Of these 74c-75a and
253b-254c are similar and they consti-
tute the most comiplete account of the
Sastra in regard to this problent.

39 Cp. also ibid., 170b.

4 impermanence (would be the first door
to Sinyata): Cp. ibid., 229b, 287c, 290¢.
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Cp. Karika, XII: 1-2, XXII:13-14.
41 See below, ch. VI.

42 Cp. ibid., 253b. Cp. ibid., 753, where
the Sdstra records the Buddha's answer
to an enquirer: I did not make (the
order of things in) the twelve-linked
chain; whether there is the Buddha or
not, the universal order of things ever
remains, but the Buddha is capable of
teaching this to people (and bringing it
to lighg.

Chapter VI

1 This is the famous way of prasariga.
Cp. Candrakirti, Prasannapadd, p. 24
tathd ca dcdryo bhidyasd prasangdpatti-
mukhenaiva parapaksam nirakaroti sma.
2 It is to be noted that this is practically
the way in which the various positions
of “is” and “is not,” “‘self” and “other,”
etc. are subjected to examination
throughout the Karikd; sce below,
ch. VIL
8 Rarikd, XV: 11: .

Asti yaddhi svebhdvena na tan-
ndstiti $dsvatam.
¢ Ibid. Nastidanim abhiit pidrvam ity uc-
chedah prasajyate.
5 While almost the entire Karikd con-
siss of arguments framed in terms of
extremes, meant to expose the absurd
conclusions to which they naturally
lead, it may be noted that the §astra (as
well as the Sitra) consider the four
kotis in several places; see ibid., 641c ff,
644a f, 658c, 662a, 686a, 706b, 707¢c ff;
see also ibid., 170c. See below, ch. VII.
6a $astra, 708b.
8 Cp. ibid., 170c.
7 Safijayabelatthiputta is known to
have nuintained, evam pi me no, tatha
ti pi me no, afiflathd ti pi me no, no tipi
me no. Sce Digha. 1, p. 25.
8 ﬁdstm, 61b-62a.
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9 For a series of “neither—nor—" as
descriptive of prajfia, see ibid., e.g.,
482b; the Prajfidparamitd-siitras abound
in this kind.

10 See Sdstra, 642a-b.

10a Jhid. 642b.

11 J1bid.

12 Cp. bid., 646c.

12a Jhid., 649b.

13 Cp. ibid., 686a.

14 Cp. ibid., 708b.

15, Ibid., 58sc.

1588 Karika, XV: 5.

16 See above, pp. 94-95.

17 See above, p. 134.

Chapter VII

! Bhava 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 relanvely or absolutely its own;
the important point in the philosophy
of the Middle Way is that while the
unique, specific natures of things are
their own natures, they are not uncon-
ditioned; they owe their “being” to
the cooperation of their 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., of 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 Vigrahavygvar-
tani, 22, with the author’s own wvrtti.
See below, ch. IX.

2 The Sdstra mentions Vaipulyakas as
tending to view the world as a baseless
illusion—which is a case of clinging to
sinyata; ibid., 61a-b. Ibid., 193c-194a
draws the distinction between the
wrong view of the nihilist that denies
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causal continuity and the effectiveness
of deeds and the right view of ianyata
that does not cling to the total denial
of things. Cp. Karika, ch. XXIV; cp.
Candrakirti’s Prasannapada, p. 159.
3 This is the substance of ch. XXIV
of Karika.
s $astra, 171a; cp. the Buddha’s teach-
ing to Katyayana (Samyu. II, 17) cited
above p. 344, notes 130~131; cp. Karika,
XV: 7; Sastra 170c cites a gatha to
say: When one sees the dharma devoid
of birth then one becomes free from
(clinging to) the born, the conditioned;
when one sces the incomposite dharma
then one becomes free from (clinging
t6) the composite entities. Cp. above, pp.
139-140, the pratipaksikasiddhanta. Kari-
ka XV: 9-11 makd out that the denial
of the extremes of “is” and “is not” is
in order to bring to light the nature of
things as change (anyathatva). Cp. also
ibid., XIII: 2—s.
5 Cp. $dstra, 33Ia.
8 Cling to $inyatd, etc.: cp. Karika,
XIII: 8; also XXII: 11; see especially
ibid., XXIV: 11. See above, n. 2.
?On the criticism and rejection of
absolute being and absolute non-being
as false in respect to the mundane nature
of things, see Sastra, 1712-1722 and
207b; cp. also ibid., 292b; ¢p. Karika,
chs. XV and XIII, also ibid., ch. XXIV.
What follows in this as well as in the
following sections of the present chap-
ter on the criticism of categories, is, in
each case, a substance of the relevant
passages in the Sastra, amplified at
times by citations from the Karika.
Such amplifications, however, have
been stated as such, wherever they
occur. Actually this is the portion where
the Sastra 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: 1:

Na sambhavah svabhavasya yuktah

pratyayahetubhih;

hetupratyayasambhittah svabhavah krta-

ko bhavet.
Also ibid., 2:

Abkrtrimah  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
of permanence and self-being in re-
spect to the elements of existence.

if non-existence were the true nature of
things: cp. Karika, XXIV: 7ff; cp.
Prasannapada, p. 491, ndstitvam $dnytar-
tham parikalpayan, . . . abhavasabddrtham
ca Sunyatartham ityadhyaropya etc.

those who cling to the existence view
stand opposed etc.: Karika, XXII: 11,
points out that evenin respect to Siinyatd,
the clinging that would turn it into an
extreme might lead to the other extreme
of asinya, "éﬁnyam iti na vaktavyam
asiinyam iti vd bhavet.”’ Clinging to non-
existence is ucchedavada which holds
the extinction of things as total and
thus. amountes 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 Sastra (254a) mentions two kinds
of ucchedavada (7 5,); one denics 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);
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ibid., 193c refers to three kinds of
mithyadrsti of which the first two could
be compared with the first kind of
siccheda mentioned ibid., 254a and the
third of the former with the second of
the latter.
8 Cp. gﬁstm, 171a.
9 Karika, XIII: 5:
Tasyaiva nanyathabhavo ndpy anyas-
yaiva yujyate.
Cp. also ibid., 6.
10 1hid,, XIII: 4; XV: 0.
11 1hid., XIII: 3:
Bhavanam nihsvabhavatvam anyatha-
bhavadarsanat.
12 Thid. XV 3-s; ibid., s has
Bhavasya hy anyathabhavam abhavam
bruvate  janah.
13 Sastra, 194b.
14 Cp. ibid., 171a.
18 Cp. ibid., 171c; see above, pp. 93 ff.
16 See below, ch. IX.
17 Cp. ibid., 171b, 229b, 287¢, 290c; see
above, p. 358, n. 40.
18 Cp. Sastra, 193b; cp. also ibid., 170c.
18a For the mention and criticism of
these views sec ibid., 104c; cp. ibid.,
296b and Karikd, XX: 1-4.
19 Cp. Karika, I: 1:
Na svato ndpi parato na dvabhyam napy
ahetutah; utpanna jatu vidyante bhavah
kvacana kecana.
Cp. also ibid., XXI: 13; XXIII: 20; and
XII: 1.
20 Cp. Candrakirti: Prasannapada, pp.
210-211.
21 §astra, 104c. Karika, 1. 1: “napi
paratah’’; also ibid., XX: 2, 4. Sec above,
n. 19.
22 Cp. Karika, XII: 1:
Svayam  krtam parakrtam dvabhyam
kytam ahetukam; duhkham ity eka
icchanti tacca karyam na yujyate.
23 Cp, Vibhasa for the Sarvistivada ac-
count of hetu (79aff.) and pratyaya
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(108c ff.); cp. Stcherbatsky, Central
Conception, pp.3off, also p.81, n. 1
and p. 106.

2 Cp. Sastra, 104c-1053; also ibid.,
297b; cp. Kdrika, I: 7, 12; and also ibid.,
XX: 1-4, 16-22.

It is necessary to note that of the two
principal accounts of the examination
of causal origination found in the
Sastra (r04b-1053, and 296b-297b); in
the latter (296b—c) it puts the substance
of Karika, ch. I in the mouth of the
objector who misunderstands the nega-
tive arguments to mean that the kinds
of condition are totally denied in the
prajidpdramita and who thus gives rise
to wrong notions and clinging in regatd
to their denial. Thereupon, the Sastra
(296¢ 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 of things. Lastly
the Sastra (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
evenin the earlier account on pp. 104b~
1053, but in a slightly different way.
One would not miss this general spirit
of the critical examination of categories
in the several accounts appearing in the
Sastra.

26 Jbid., 296c just has: When things are
devoid of occasions (animitta) and de-
void of objective conditions. (andlam-
bana) how can one speak of alambana-
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pratyaya? We find a more complete
statement in Kdrikd, I: 8:
Andlambana evayam san dharma upadi-
Syate;  athandlambane. dharme  kuta
dlambanam punah.
For an adequate understanding of this
stanza Candrakirti’s Prasannapadd (pp.
84~-85) is of great help.
28 $dstra, 296b—; cp. Karika, I: 9; cp.
Prasannapadd, p. 86.
27 Cp. Kdrikd, XX: 6-7.
%8 Cp. ibid,, XX: 5.
® Cp. ibid., XX: 10-11, 15.
% Cp. Ibid., XX: 7-8, 12-14.
81 This is as ibid., I: 10:
Bhavanam nihsvabhavanam na satta
vidyate yatah; satidam.asmin bhavatity
etan naivopapadyate.
82 Sastra, 296c, has: “When things do
not have anything to belong to, any-
thing to depend on, if all are of che
same hature how could one speak of
the dedisive condition?”
8 Cp. Kdrika, I: 4:
Kriyd na pratyayavati napratyayavati
kriya; ‘pratyayd nakriydvantah kriya-
vantai ca santy wta.
% Cp. ibid., XX: 21:
Na' edjanayamdnasya hetutvam upapa-
ate.
8 Sastra, 297b; cp. Karikd, I: 13.
8 For the criticism of motion as set
forth in Karikd, ch. I1, see Sdstra, 205b-
¢, and 437c-4283; cp. also Dasabhiimi-
vibhagd (T. 1521) 28a. In Sastra
20§b—c -the negative arguments con-
clude by pointing out that the true
pnj&i‘s itself also the right deed, and
he who has the right understanding
always does the right deed, never any
wrong deed.
# Sistra, 205b; cp. Karika, 1I: 1, 8.
38 §astra, 205c; cp. Karika, II: 5, 11.
 Sastra, 205c; cp. Karika, II: 6.
40 $astra, 428a: “Coming and staying
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are also like this”; cp. Karika, VII: 14;
Sastra, 20sc just says, “In this way, all
activities are Siinya.”
41 Karika, II: 18-20.
42 Ihid., I1: 22-23.
43 Ibid., II: 21:
Ekibhavena va siddhih nanabhavena va
yayoh; na vidyate tayoh siddhih katham
ny khalu vidyate.
Cp. also ibid., XXI: 6.
44 Ibid., 11: 15 fF.; ibid., VII; 23.
45 Ibid., II: 24-25.
48 Jbid., VII: 14.
47 See above, p. §7.
48 Sastra Gob. Cp. Kdrika, -VIL: 1, 3.
This is practically the substance of ch.
VII of Karikd which includes the stric-
ture on the conception of birth of
birth; the rest of the chapter follows
closely the examination of motion ibid.,
ch. II and the arguments are for the
most part repetitions.
49 This is the conception of birth and
birth of birth expressed in Karikd, VII:
4-s; this is the view of the Sarvistivi-
dins: see Vibhasa (T. 1545) 200c~201a;
cp. also Dvadaiamukha Sastra (T. 1568)
162c-163¢c. Candakirti tells us in his
Prasannapadd (p. 148) that ¢his is the
view of the Simmitiyas.
50 Karikd, VII: 2.
51 Jbhid., XXI: 8.
52 Ibid., 14.
53 Ibid., 18-19.
84 Cp. Prasannapadd, p. 329: It is the
false realism that cannot establish ac-
tivity; it is only the doctrine of non-
substandiality (mihsva-bhdva) that makes
room for activity: Sasvabhdvanimeva
vyaparadarsanah nihsvabhavanameva vya-
paradarianat.
86 Cp. Karika, XI: 1:
Pirva prajfidyate kotir netyuvaca mahi-
munih; samsdro’ navardgro hi ndsyadir
napi pascimam.
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Karika X1, «“Examination of Prior End,’”
institutes the argument that birth can-
not be either prior or posterior to or
even simultancous with decay and
death; ibid., 3-s.

sta $astra, 201a.

58 Jbid.

57 Ibid., 291b.

88 On the nature of the teaching of
impermanence, see above, p.358, n. 40
and p. 360, n. 17.

89 See above, pp. 82 ff.

8 The Sdstra mentions this as a gdthd
in the K3lastra; a stanza somewhat near
to this quoted in Prasannapada (p. 386)

runs:
Kalah pacati bhiltani kalah samharate
prajah
Kalah suptesu j3garti kalo hi durati-
kramah.
Karika, ch. XIX, has three arguments
in regard to the different conceptions of
time: I) the present and the future are
not there cither dependentdy on or
independently of the past, and the case
is the same with each of the other times
in relation to the rest; II) there is no
eternal substance called time, different

from moment ctc. and different dlso

from physical entities etc., that is yet
brought ¢to light by these; III) there
is no tme even a3 an entity (bhava)
dependent on things.

o1 $astra, 6sb; cp. Vailesikasitras of
Kanada, II: i, 7-9.

o1 $astra, 65sb.

3 Ihid. .

84 Ihid., 65b—c.

85 This is the view of Sarvastividins;
see above, pp. 57 ff.

88 Sastra, 65c.

87 Ibid., 254c.

88 Ibid.

6 Ibid., 255a.

70 Ibid.
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71 Ibid.

78 Cp. ibid., 563b, s64b.

8 Jhid. 6sc.

Bkg ... W the reading ibid.

n. 14 is preferred.
1 Cp. ibid., 65c—66a; cited above,

p- 83.
74 $astra, 133b. This is clearly the view
of the Vaiesikas; the text (ibid.) pre-
sents the objectors as saying: Although
(dik) is not mentioned in your ‘‘Four
Collections of Dharma’’ (catur-dharma-
piatka) (PA3:@E), it is mentioned in
our “Collection of Six Dharmas” (75
g:k); (although) it is not included in
your (counting of) elements, viz.,
skandha, dhdtw and dyatana, it is (no
doubt) induded in our ‘‘dravyas (pt
RBM).” The six dharmas are the six
paddrthas, the basic categories of the
Vaiesikas; cp. Vaisesika Sitras 1, i, 4;
dik is included among the dravyas, cp.
ibid., 1, i, s. A

As for catur-dharma-pitaka (|9 z57HE)
see Sastra, 143c where they are men-
tioned as Sitra, Vinaya, Abhidharma
and Samyukta-pitaka ($5E); cp. also
ibid., 412a; “dharma”’ in this compound
evidently means doctrine; but we have
ibid., 497b mentioning F fE 5k “‘col-
lection of five kinds of dharma’’
(panca-vidha-dharma-pitaka) by which
it means the categories of being, kinds
of elements, viz., the past, the present,
the future, the incomposite and the
inexpressible (AR B¢ ); the crue nature
of all of these is said to be illumined in
the light of prajfiaparamita, Earlier
(61a) the Sastra mentions disapprov-
ingly of the Vitsiputriyas’ inclusion of
the empirical self under the category of
the inexpressible.
% Cp. Vaisesika Sitras 1, ii, 10-15; ibid.
II, ii, 14 mentions only the east being
regarded as. east on account of jts con-

tact with the sun, which may be past,
present or future; the next (II, ii, 15)
Sitra says that the south, the west
and the north are to be distinguished
in the same way; we do not have here
the details in the definition of the differ-
ent directions which we find in our
text, $astra, 133b.
78 Sumeru is in the middle etc.: on this
cosmology, see Lamotte, op. cit., p.
$96, n. 2. ’
” .§a.<tra, 133c.
78 Ibid.
9 Ibid.
80 Ibid., 288a, says that while accord-
ing to the Sravakas “the $anyata of the
great (mahdifinyatd)”’ means the $in-
yatd of the basic elements, in Mahiyina
it means the sfinyatd of the ten direc-
tions (dik)—the directions are devoid
of the nature of directions; cp. ibid.,
288b: “Of the transmundane Nirvina
is great, while of the mundane dik is
t.

“everlasting”
non-tempo
cepts share.
81 Cp. ibid., 288b.

68 Ibid., 102b.

8 Ibid., 424bff. (8387), especially
426b; cp. also ibid., 102c.

84 Ibid., 102b: FER] Bk

85 Ibid., 102b—c.

88 Jbid., 102c; this is the view of the
Sarvastivadins; see Vibhasd (T. 1s4s),
388¢c; Vaisesika Satras II, i, 20
presents a view that coming in and
going out are the marks of dkdss and
rejects it as unsound in II, i, 21; the
Vaifesikas themselves take sound as
its mark, see ibid., 11, i, 27.

87 Sastra, 102¢.

8 Jbid., 102c-1033; cp. Vibhdsa (T.
1545) 388c.

89 Sdstm, 103a; cp. also ibid., 426b.

evidently means here
, a nature which all con-
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9 Ibid., 103a; cp. Karikd, V: 1:
Nakasam vidyate kifcit piitvam dkdsa-
laksanar.

It may be nioted that ““rdpa’’ is not only

“form” but also “resistance” which is

the characteristic of the “formed;” it

means “physical.”

81 ﬁastra, 426¢.

In the absence of the character etc.: cp.

Karika, V: 1-2:

Alaksanam prasajyeta syt pirvam yadi
laksandt; alaksano na kascicea bhavah
samvidyate kvacit.

92 $dstra, 426b.

93 Ibid., 426c.

98 Ihid.; see below, ch. IX.

% Cp. Sastra, 5484, c. See above, p. 77-

982 Quality does not inhere in the qualified

etc., cp. Karika, V: 3:

Nalaksane laksanasya pravrttir na sala-
ksane;  salaksandlaksanabhydm napy
anyatra pravartate.

In 457X A#8, the second #g should be

7548, for it clearly stands for salaksana,

the qualified.

Cp. also Daiabhiamivibhdsa (T. 1521)

116c-117a.

98 .§astra, 549a.

97 Jhid.

98 Jbid.; cp. Karika, VI: 1:
Ragad yadi bhavet pirvam rakto. raga-
tiraskrtah; tam pratitya bhaved rdgo
rakte tago bhavet sati.

Cp. also sbid., 2-3.

%8s Jhid., 3.

9 Cp. Ibid., 8 ff.

190 Cp. ibid., V: §-6.

Chapter VIII
1 $astra, 1913; cp. also ibid., 204b.
2 Ibid., 194c.
2 Cp. ibid. 3692.
8 Ibid. 194c.
3 For a similar argument to reject sclf
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as a separate entity sec ibid., 148b; see
below, p. 218.
4 .§asrra, 194¢.
8 Ibid.
8 Ibid., 147c; cp. ibid., 326c. Ibid. 104b
refers to the theory of atoms in the
Vibhasa (cp. ibid., 702a); the theory of
atoms in Sdstra (s47a) presumably
refers to the view of the Vaiesikas.
7 Ibid., 147c; see above p. 84.
8 Sastra, 147¢; cp. also ibid., 326¢.
® Ihid., 148a.
10 Jbid., 291c~292a.
18 ball of foam etc.: cp. the famous cita-
ton from Samyuktdgama cited in Pra-
sannapada, p. 41: Phenapindopamam
riipam vedana budbudopama.
12 Sastra, 292a.
13 if nipa were a substantial self-existent
entity etc., cp. Karikd, IV: 2:
Riipakarananirmukte ripe ripam pra-
sajyate; ahetukam, na casty arthah
-kascid ahetuRah kvacit.
W Cp. Karika, III: 7, where this view
of the dependent origination of the
visual sensation is presented as the
view of an objector, presumably the
Abhidharmika; what is denied here is
the possibility of such a dependent
originination on the ground of sasvab-
havavada; here it is also an exposal of
the absurd conclusion of having to
accept the impossibility of the seer,
the seen, the act of séeing etc. The de-
pendent origination that accepts the
essential condidonedness of all ele-
ments is however not only acceptable
to the Midhyamika, but is the very
truch that he intends to reveal through
his negative criticism.
18 Of the four-fold cultivation of mind-
fulness (smrtyupasthana) the first con-
cerns the physical elements, especially,
body, the physical basis of personality,
and the other ‘three concern the mind
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and the mental elements. The mind-
fulness that is cultivated is mainly witch
regard to the conditionedness and non-
substandality of 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.

182 In the ensuing discussion “‘soul” (f#
or $¢) has been used specially to stand
for the individual self in the substantial-
ist view. Individual entity or I-substance
perhaps fits beteer in its place.

16 While it is hard to specify a Buddhist
school that did believe in the substan-
tiality and permanence of the individu-
al, it should be noted that the Karika,
ch. XVI: 3 mentions a view of this
kind; cp. also the Sammitiyanikaya-
Sastra, pp. 166-173 where this is men-
toned as one of the seven views dis-
cussed and denounced. This makes it
clear that this is not the view of the
Simmitiyas. Cp. the view of Haima-
vatas in Bareau, p. 113; cp. the view of
AR cited in Vibhasa, 37c.

17 $astra, 148b; see above, p- 212.

18 Jhid., 148b. Cp. also 200b—. On
(A) see Vaisesika-Sitras, IIL ii. o,
Ahamiti Sabdasya vyatirekdt na agami-
kam; sce especially ibid., satra 14:
Ahamiti pratyag atmani bhavat paratra-
bhavat arthantarapratyaksah; cp. also
ibid., siitras 18, 20 and 21; on the mult-
plicity of souls see ibid., IIL. 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 Sastra, 148c; cp. ibid., 200c.

20 Jhid.

21 Jbid., 148b.

22 Cp. ibid., 200c, 230c.

365

23 Ibid., 1493; cp. also ibid., 200c and
231a.
24 Jhid.
#a Ibid., 149a; ibid. 1. 25: the #g after
Fi B 7E should be g. Cp. also ibid.
200c.
2 Jbid., 149b; cp. also ibid., s47a.
26 Jbid., 149b. On subcle body, see
Sankhyakarika, 40-42; ibid., 40 runs:
Pirvotpannam asaktam niyatam maha-
dadisiksmaparyantam; samsarati niru-
pabhogam bhavair adhivasitam lirigam.
But it is to be noted that the Sinkhyas
do not identdfy the subtle body with
the eternal soul, which for them is
purusa; the subtle body is something
created though persistent in the sense
that it persists through intermediary
dissolutions. See ibid., p. 72.
26 While the five kofas (sheaths) very
probably refer to the annamaya (physi-
cal) koia ctc. of the Upanisads, (Tait-
tiriya, Anandavalli) a conception prob-
ably then prominent among the
Sankhyas, it is not clear as to what the
“four bodies” mean. ,
27 $astra, 149b. This idendfication and
the identification of the mahat of the
Sankhyas with the “intermediary state,”
of the Buddhists, are considered at the
end of this chapter; the “intermediary
state” itself is treated below, pp. 238 ff.
28 $astra, 149b—.
2 JTbid., 149c.
30 Ibid., 230c.
3 Ibid.; cp. Vaileska Sitras, IIL. ii, 4:
Prandpana-nimesonmesa-jivana-manogati-
ndriydntara-vikarah sukhaduhkhecchadve-
saprayatndsca (@tmano lifigani).
s $astra, 230c-2313; cp. Sankhya-
karika, 46 (p.78) on “pratyayasarga,”
creation by intellect (buddhi).
8 Cp. Ui, Vaisesika Philosophy, p. 140.
a gdma, 231a.
32 The reading ibid., n. 8 is preferred;
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75 is omitted.

35 See also ibid., 149c.

38 Ibid.; cp.  Vailesikasidtras 1. ii. 1:

Atmendriyarthasannikarse jAdnasya bhavo,

bhavai ca manaso lidgam. For the

Saikhyas of course it is the buddhi that

does the knowing of things, sec San-

khyakarika, 3s: ,
Santahkarand buddhik sarvam visayam
avagahate.

37 $astra, 200b—; cp. also ibid., 230c;

ibid., 454c—455a, the same argument is
ut 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:

AR IME.

38 Cp. Karikd, IX: 3:
Darsanasravapadibhyo  vedanadibhya
eva ca; yah prdg vyavasthito bhdvah
kena prajiiapyate’tha sah.

3 é&stra, 200¢.

4 Cp. ibid., 454c—455a.

4 Jhid., 200c.

s Jbid., 149c¢; see also ibid. 149b.

48 Jbid., 149¢c-150a; see below, p. 235 fF.

48 Sstra, 150a.

4 See especially ibid., 338~ for a

strong criticism of the view that denies

the continuation of life after death

(B DR 1 4%)-

4 On the examination of the relation

beeween the person and the constituents

of personality, sec ibid.,, 368c-369a,

4544553, 746c7473; the last ewo are

practically reproductions of Karikd, ch.

XXIl, including the mention of “panca-

dha mygyamanah” (ibid., 8), as well as

“prapaficayanti ye buddham etc.” (ibid.,

15); cp. also ibid., ch. X.

48 Cp. also Sastra, 454¢ and 194¢.

47 Cp. ibid., 369a.

48 See Karika, ch. X; ibid., 15:
Agnindhanabhydm vyakhyatah dtmo-
padanayoh kramah; sarvo niravasesena
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sdrdham ghatapatadibhih.

4 On the five kinds of examinadon,
“paficadhd mrgyamanah” (HAR) of
Kiarika, XXII, 8, i.c., of the relation
between the person and the skandhas,
which, in addidon to identity and
difference consist of the notions that he
is in them, they are in him and he
possess them, sce éastm, 454C—455a,
746¢.

4 Cp. ibid., 60a.

80 Cp. ibid., 319b—c.

81 Cp. ibid., 746c—7472; cp. Karika,
XXI1I. 15-16:
Prapaficayanti ye buddham prapafi-
ctitam avyayam; te prapaficahatah
sarve na pasyanti tathdgatam.
Tathagato yatsvabhavah tatsvabhavam
idam jagat; tathdgato nihsvabhdvah
nihsvabhavam idam jagat.
This holds good not only in the case
of Tathigata but also in the case of
every individual; see above, n. 37.
82Cp.. the example of silk worm,
Sastra, 294b, 697a; sec above, p- 106.
83 $astra, 696a; cp. ibid., 622b, also
Karikd, XXVI: 8-9. What ensues here
is an account of the different links
(stages or phases) in the life of the
ignorant; this is what is known as the
twelvespoked wheel of phenomenal
existence; this is a specific, although
the very important, case of the general
principle of conditioned origination.
dstra refers to this topic in several
places; see especially 1oob—c, 622a-
623b, 696a—697a. Cp. Karika, ch.

XXVI; cp. also Pratityasamutpada-hrda-

ya-sistra; cp. also Arya-dharmadhatugar-
bhavivarana and Bhavasarkranti-sastra.

84 Ihid., 696b; cp. ibid.,, 100b, also
Kdriki, XXVI: 8. Kdirika explains
bhava as the existence embodied in the
five skandhas (padlcaskandhih sa ca
bhavah). In the Sastra (696b) bhava is
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explained as the deeds of the present
span of life as they prepare for the
fresh embodiment (Rkzk#). The
deeds leave their tendencies and chese
lead to the fresh embodiment in the
five skandhas. Evidently bhava is used
to stand for what leads one to birth as
well as to what one is led. Bhava in
the former sense may be taken to con-
note the tending to become which is
the root of deeds. On the distinction
berween samskdra and bhava see below.
8 Cp. Sastra, 100b, also Karikd, XXVI:

7.

86 Sastra, 696b.

57 Ibid.

58 Ihid.

50 Ibid.; cp. ibid., 100b. In BRIt 4, 3k
is taken as altogether; see ibid., n. 3s.
60 Jhid., 696b.

81 Jbid., see above, p. 233.

62 Thid.

9 0On the intermediary state (antara-
bhava), see Sammitiya-Nikaya Sastra,
Pp. 160-162, 195-205 and 233-235.

e $astra, 696b.

8 Cp. the long account of this topic in
Prasannapada, pp. s43-552.

6 See above, P. 229:

86 $astra, 696b.

97 Cp. Karika, XXVT: 1:

Punarbhavaya samskaran avidyanivrtah

tridha abhisamskurute yan taih gatim

gacchati karmabhih.
8 Thus bhava and samskdra 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.

Sastra, 100b has: The deeds that pro-
ceed from ignorance have the capacity
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to produce the result (of taking birth)
in the world and so they are called
samskdras.

8 See above, p. 106.

70 $dstra, 6972; ibid., 622a refers to
the account of the twelve links and
says that it is this account of conditioned
origination that saves one from falling
into the wrong views of extremes.

7L Cp. ibid., 622a. See above, pp. 0co ff.
7 Cp. Sastra, 622a; on the different
kinds of eyes, see above, pp. 119 ff.

78 Cp. $astra, 622b.

7¢ See below, ch., X.

1 $astra, 622b.

76 Ibid.

77 Ibid.

78 Ibid., 622c.

™ Cp.  Pratityasamutpadahrdaya  (T.

1654), 490b—. Cp. also Arya~dharma-
dhatu-garbha-vivarana; this text puts
klesa and karma together and thus makes
two groups of five and seven; see above,
p- 36.

80 A similar emphasis has been put on
buddhi by the Sinkhya, sce Sarikhyakari-
kd 36-37.

Chapter IX
1Cp. Sastra, 428a: “The ultimate
nature of riipa can be known by the
power that is in its very nature (UA{548
AT ).
% Cp. ibid., 499¢; cp. also ibid., (Sitra),
443a; cp. Vigrahavyavartani, 22.
8 On the kinds of fathata, see also Sastra,
303a.
4 Cp. ibid., 297¢c: A& RERHUH; 298¢
AT R; cp. Prasannapadd p. 41: “ta-
thata, avitathatd,”” also ibid., p. 26s:
“keyam tathatd, tathdbhavo avikaritvam
sadaiva sthdyitd sarvada anutpadah.”’
5 $astra, 437a.
8 Ibid., s66a.
7 Cp. it ¥ W 48 (Saddharmapundarika-
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sitra), T.262: sc; the ten iters
counted there come close to our nine
items here.

8 .§Estra, 298c.

® Ibid. ’

10 Jbid.; see above, p. 367, n. 4.

11 Cp. also Sastra, s14b-c.

12 Ihid., 297c. It would be well to note
that while 44 is an equivalent of
dharmata as well as of dharmadhatu, the
latter in this context stands invariably
for the ultimate reality, while dharmata
can be the true nature either mundane
or ultimate. The corresponding Sanskrit
version of the Sitra (Paficavimsati,. p.
24) of which this portion of the $astra
is the commentary has dharmadhdt in
place of kit

13 .§dsrra, 303a.

18 Ibid., has anutpadakoti (4%4:px) for
ultimate reality,

15 Ibid.
16 Thid.,
(sﬁslm).
17 Ibid., 442c-423a.

18 Jbid., 689a. .

19 Jhid., 428a; One would not miss to
note the interchange of #n and 4§ in
these two passages above.

20 Ihid., 298b.

479b (Satra); also 480c

20 Jhid., 334b has: in g, 4 means -

the universal reality and ¥ means
prajfiaparamita; cp. also ibid., 33sc.
21 Jbid., 298b; in Z4y#g sa- (or sva-)
bhaga-dhats #F is dhdtu, used as a
synonym of the # in g4#4. cp. also
ibid. 334a.
22 Ihid., 644b.
28 Cp. Dharmadhatustava  (T. 1675s)
754b— for examples to elucidate the
immanence of the uldmate reality in
all beings.

transform brick and stone into gold: see
above, p. 358, 0. 34.
% Sastra, 299a.
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2 $astra, 297c¢; also ibid. 298c.

26 Jhid., 298c.

27 Jbid., 302c-303a, also JHBS, ibid.,

299a.

28 Cp. ibid., 298c. Sec above, p. 91.

282 The heart becomes full and contented:

cp. also Sastra, 450a.

%0 This is the main theme of 3 @&

§y: ibid., s18b ff.

30 Ibid., 518b.

30a Jhid., s18c.

8 Cp. ibid. (Sitra) ssob ff. ibid. and

g.ﬁﬁsrra) s6oc ft.

2 Ibid., 561a; also ibid., s61b.

83 Cp. ibid., s62a: FEER I .

84 Ibid., ssob; ibid., s61b: B—Nsk4

FE

85 Jbid., s62b.

38 The ultimately true nature of the Tatha-

gata etc.: Cp. Karika, XXII: 16:
Tathagato yatsvabhavah tatsvabhavam

idam jagat.  *

868 Sgstra 437a, 1. -12: the 2nd letter

from bottom should be .

8t Ibid., 693c.

%7 Ibid., 697c; cp. Kdrika, XXII, 11:
fanyam iti na vaktavyam aSinyam iti
va bhavet.

88 $7stra, 6o6a: like the two ends of a

balance.

39 Jbid., 562b; delighted at heart in keep-

ing silent: cp. Karikd, XXIV: 12:
Atasca pratyudavrttam cittam delayitum
muneh; dharmam matvdsya dharmasya
mandaih duravagahatam.

40 Cp. Ibid., XVIII: 9: rtartva is “pra-

paficairaprapaficitam.”’

41 Sastra, s17b.

d1a Cp. ibid., 245c.

92 Jhid., s14c: EEFTEN, SEFTEE.

4 Ibid., 334c; cp. Pafcavimsati, pp.

$8-59: niruttaro hy esa yogah . . . para-

mayogah yaduta Sinyatayogah.

4 g&stra, s14b.
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Chapter X

1 Cp. Sastra, 187¢, 272a, 314b, 417b.

2 On Buddhahood, see ch. XI.

8 See Sastra, 172b for the distinction of
prajia (BEE), and punya (FEM); sce
below, p. 280.

4 Cp. Sastra, 416a, 86a; ibid., 269b-
270a gives a faitly complete account
of the distincjon between the Small
Way and the G{eat Way; cp. also ibid.,
197c-198a and 85b-86a.

5 The above three points are broadly
as they have been set forth ibid., 8sb-
86a.

8 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. Saxtm, 419¢c; cp. Paficavimsati,
p-225:  traidhatukat nirydsyati, yena-
sarvakarajflatd tena sthasyati.

10 Cp. Sastra, 394b; cp. also ibid.,
429cff.
11 C A
12 Cg.
13 Cp.

ibid., 394b—c.

ibid., ss4c; also ibid., 270c.
ibid., 394c.

14 Cp. ibid., 395a.

16 Cp. ibid., 314b; also ibid., 8sb.

18 On merit and wisdom, see ibid.,
164b, 172b, 180b—, 418¢, 464a-b.

17 Cp. ibid.,, 116b, 269b; also Sitra
sssbff.

18 Ibid., 395a ff; cp. Sitra, 393b.

19 Cp. also Sastra, 411b: REE L BE
REER

20 Jbid., 3953, 395b.

21 Thid., 395a.

21a Jhid.

22 Jbid., 395a-b.

28 Jhid., 395b.

24 Jhid., 271c; cp. also Sitra 1392, and
Sastra, ibid.

25 Ibid., 271¢c-272a.
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28 Jhid. 272a.

27 Cp. ibid., 150a: “It is the intention
of the Buddha to enable the wayfarer
to cultivate thg right way and realize
the right fruit.”

28 $astra (154c) defines §ila as “stop-
ping the evil deeds and not committing
them any more.” Ibid., 154c-162a has
a short account of the five elements of
moral conduct: viz., to refrain from
killing, stealing, lewdness, telling lies
and drinking wine; ibid., 162aff. sets
itself to the question: While these con-
stitute $ila, what constitutes its perfec-
tion. Ibid., 41sb has: The cultivation
of the twelve ascetic practices (dhita-
gunas GEPE) (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 facilicates contem-
plation which in turn leads to wisdom;
the true wisdom is anutpattika-dharma-
ksanti, one’s endurance for the ultimate
truth of devoidness of birth. On
“dhiita-gunas,” see Hardayal, The Bodhi-
sattva Doctrine (Kegan Paul, London,
1932), pp. 134-140.

20 Sdastra, 162b.

80 Jhid.

81 Jhid., 163c.

82 Ksanti, forbearance or endurance is
with regard to beings (sattva) and with
regard to the truth of things (dharma);
cp. ibid., 106c—107a, 164b ff. The latter
kind refers also to the teachings (dharma)
that contain this truth. Ksanti with re-
gard to dharma (dharmaksant) 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 things
that one thus gains, so much so that it
is saturated in one’s whole being, r.-
flected in one's whole L%, see fhid.,
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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 Sastra distinguishes
also between ksanti () and jfidna (4)
by stating thae ksanti is the earlier and
gross, and jfidna, the later and suble,
meaning thereby that they are basically
one and the same princple; see ibid.,
417¢. However, ksanti in this earlier
phase needs to be distinguished from
ksanti as a consummating phase of
wisdom.

33 Jbid., 164b.

3 Cp. ibid., 222a for the marks of
dharma.

35 bid., 164b.

36 Ibid., 168b; this is ksanti as a con-
summating phase of wisdom.

37 Ibid., 170c.

38 Jbid., 171¢; ibid. 417¢ 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 (FAEABREEK IS
a2 BB ERTR)."

39 Jbid., 171¢.

40 [hid.

41 Ibid., 172a.

42 Ihid. Ksanti as the means is the
carlier phase of 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 the Sastra, see
e.g., ibid., o7b, 168bff, 415b, 417c.
Gambhira-dharma-ksanti is interpreted
so as to bear specially on ksaanti in
regard to the mundane truch, viz., the
conditioned origination; see ibid., 99a.
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43 Jhid., 172b.

44 1bid.,, 173c. Ibid. 174a has: One
must have the ability to stare (3p#228)
the thing and should have no question
or difficulty about it; one must have the
strong will and determination (F#&),
must be free from the feeling of fadgue,
and must see it through to the very end;
these five constitute the characteristics
of virya.

45 Thid., 174c.

48 Jbid., 180c. Here we have cittaika-
grata, i.e., single-mindedness or one-
pointedness of mind, and samadhi, and
dhyana which have been here trans-
lated as concentration and meditation;
this rendering of the latter is admittedly
very wide. When “dhyana’’ is used as
a technical term to stand for the four
states of “fine material sphere” (ripa-
dhatu) perhaps it could be best rendered
as “erance;” it has been also rendered
as “mental absorption;” samadhi has the
toot meaning of the mind being col-
lected and completely fixed in the ob-
ject which would then be strictly “con-
centration.” Samddhi as ‘‘meditation”
(which has the import of thought,
reflection) has its relevance to the three
samadhis, the “gateways of freedom,”
at least in the earlier stages; cp. ibid.,
206aff. See below, pp. 293 ff. “Bhdvana’’
(#&4F), which is used to form the com-
pound samadhibhavana, has been ren-
dered as “development;” it could as
well be “culdvation” 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 dripya-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
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Rhys Davids et. al.,, The Dictionary of
Buddhist Terms (P.T.S.).

47 $astra, 180c. Ibid., 1812-187¢C gives
an account of the way, the means, to
obtain dhyana, under three headings: I)
discarding the five kinds of objects
which are the objects of sense-pleasure
(#072r) (x81a-183c), II) giving up
the five elements of hindrance (B F %)
(nivarana), viz., lust, ill-will, torpor
and languor, restlessness and worry,
and doubt (183c-1852), and III) cult-
vating five elements, viz., determina-
tion, effort, mindfulness, wisdom and
onepointedness of mind (18saff.). Cn
nivarana, see Nyanatiloka, op. cit.

48 gistm, 187¢.

49 Jbid.

50 Ihid., 189b, c.

51 For the details on the nature and
content of the wisdom of the sravakas
and the pratyekabuddhas, see ibid., 262b,
266b, 267c, 260c-270a; also ibid.,
29sb.

52 Jbid., 266b—c.

58 Thid.

8¢ Cp. Karika, XVIII: 12:
Sambuddhanam anutpade sravakanam pu-
nal ksaye; jfianam pratyekabud-dhanam
asamsargdt pravartate.

88 $astra, 266c: FIR4LREEER; it
is possible to punctuate after & when it
means, their difference is only in name,
they are identical in quality.

68 Jbid., 267c: on bhamis, see ch. XI.
57 Ibid., 259a; Sastra sets forth the
points of distinction between —{J4&
and —JfESE on 258c—259b; ibid.,
137¢-138a has: #§ (akara) means the
method of or the way to comprehen-
sion (4&'%£F9); by means of the knowl-
edge of all forms one enters into (A),
comprehends, all things in all the ways
and hence the name, the knowledge of
all forms. Ibid. (Sitra), 257c says that

7t

by means of the knowledge of the one
way (mdrgajflata) the way that leads
to Nirvina, one gets the knowledge of
the nature of all (the particular) ways
(margakarajnatd); and ibid. (Sitra), 258¢
says that by means of the knowledge of
all (the particular) ways one gains the
all-inclusive  understanding (sarvajfiata)
and |by means of the all-inclusive un-
derstanding one gains the knowledge of
all forms (sarvakarajflata)
68 Jhid., 259a.
50 Ihid., 234a; Sastra gives an account
of the eleven kinds of knowledge on
232c ff.
80 Jbid., 405c; the four kinds of objects
are: the body (kdya, ), feeling
vedana, %), citta ((») and dharma
{ﬂg); by citta is meant primarily the
principle of intellection and dharma
comprises here not only the mental
states, but also the incomposite ele-
ments. For the farer on the Great Way
these kinds of contemplation have for
their ultimate object, the unconditioned
teality, the undivided being; see ibid.,
203b—c, 204a, 2053, c.
o1 Jbid., 4o05c; cp. also ibid., 202b—.
These are the “samyak-prahdpas’’ ren-
dered as IE&f, IE M or FiixE; probably
prahana 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.
62 Rddhipadas are the bases for increas-
ing concentration. $astra (202c) states
that when anderstanding and righe
effort increase, if concentration is weak,
the mind gets scattered and confused,
and hence the need to cultivate col-
lectedness of mind through concentra-
ton; in a state of balance between
understanding and concentration one
achieves all that one wishes. Ibid. pada
is taken to mean ‘“‘enough” like the
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food being tasty when with cnough
salt as one wishes; ibid.: pada also means
“fect” like the two feet of man by
which one reaches wherever one
wishes. Ibid., 405c takes pada to mean
necessary conditions as well as aspects.
63 Cp. ibid., 405c; cp. also ibid., 202c.
64 Jbid., 405c; cp. also ibid., 202c.
85 Ihid. 203a distinguishes three aspects
in these cight elements; three of them
pertain to moral conduct ($ila), three
of them to concentration (samadhi)
and two, to wisdom (prajfia).
6 Jbid.; on these terms see Hardayal,
op. ¢it., pp. 149 ff.
87 Jbid., 40sc.
8 Ibid., 198b; cp. Abhidharmakoia, VI:
68-69: “Saptatrimsattu tatpaksah, nama-
to dravyato daia.”’
8 $astra points oue that these thirty-
scven factors are not exclusively of the
sravakas, or of the Small Way; see
ibid., 197b-c.
70 Cp. ibid., 203b-204a, where an
account of the cultivation of the four
smrtyupasthanas according to Mah3-
yana is given.
71 Cp. ibid., 203b-, 204a, c; see espe-
cially ibid., 197¢c-198a.
72Cp. ibid., 60a. See above, pp. 148-150.
3 On the three “gates of freedom”
(#8234 FY vimoksadvara), see also Sastra,
o6¢c ff. Ibid., 218b has: (the contem-
plation on) the nine characters (F1#8)
(that concern the impurity of 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 of the thirty-seven factors
of the way; these in turn open up the
door to Nirvana.

Ibid., 217-218b draws the points of
distinction between the nine kinds of
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contemplation that concern the im-
purity of the body and the ten kinds of
contemplation which concern imper-
manence, pain, devoidness of “I,” etc.
and points out that all the former nine
are included in just one of the latter
ten. The purpore of the latter, which
are headed by the contemplation on im-
permanence, is to lead one to the com-
prehension of siinyata. See ibid., 229b.
On the import of smyti and samjfla in
these contexts see ibid., 229a, where
these as well as jflana are noted as differ-
ent stages in one and the same process.
7 Jbid., 206a,
76 Thesc are the four “apramanas,” also
called brahma-viharas, translated as
“sublime abodes’: these consist of
goodness, compassion, altruistic joy
and equanimity. See Nyanatiloka, op.
cit., under brahmavihara. See Sastra, 229a.
76 Tiiese 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 with in detail in
the Sdtra, 215a ff.; of these the last
five constitute items 5—9 of the nine
“successive abodes”  (anupiirvavihara-
samdpattayah) of concentration; the
first three consist of the perception of
corporeal form with and wichout the
thought of corporeality inside, and the
thought of the $ubha (), the “beauti-
ful.” See Nyanatiloka, op. cit., under
vimokkha, Pali equivalent of vimoksa.
77 These are the eight abhibhvayatanas
(% pR), translated as stages of *‘mastery.”
These constitute different ways of
contemplating on physical form. For
details, see $astra, 216a-b; cp. Nyana-
tiloka, op. cit. )
78 These are the nine anupiirva-vihara-
samapattayah “‘successive abodes,” com-
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prising the four trances (dhyana) of fine
material sphete (ripadhatu, the realm
of form), and four ‘‘attainments”
(samapatti) of the immaterial sphere
(aripadhatu, the realm of formlessness),
and the ninth one, nirodha-samdpatti, a
state of suspension of conscious, mental
activity. See Sastra, 216, for details; cp.
Nyanatiloka, op. cit., under anupubba-
vihara, jhana and nirodha samapatti.

" Jbid., 206a. These are the ten
krtsnayatanas, contemplations in which
one of the different elements (counted
as ten in all) is accepted as the object of
attention and is seen above, below, on
all sides, everywhere. See $astm, 216 ff.
for details; cp. Nyanatiloka, op. cit.,
under Kasina (the Pali name for K[tsna).
Sastra 215b says that vimoksa, abhibhva-
yatana and krtsnayatana are but progres-
sive stages in the practice (of contem-
plation).

80 S&slra, 206a.

81 Jbid.; for this distinction see also ibid.,
215C.

82 Ibid., 206a.

83 Jbid., 206c.

84 Jhid., 207a.

86 Jhid., 207b.

86 Jhid.

87 Ihid.

88 Jbid., 207c.

89 Jbid.

90 Ihid,

oL 1hid.

92 Jbid.

Chapter XI
1 For the various asbirations of the

bodhisattva which he secks to fulfil
by cultivating prajfidparamitd, see the
introductory part of Sitra, 235aff.=
T. 223: 218c~2214.

2 This is an interesting analysis of the

term “bodhisattva” which would thus
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be: sato bhavah sattvam, bodhir eva
sattvam yasya sah bodhisattvah.
8 $astra 86b.
¢ Ibid., 92a-b.
5 Ibid., 132a.
8 fbid., 271c-272a; also ibid. 132b.
7 Cp. above, pp. 288 ff.
A& % £: Lit: white—fragrant—ele-
phant—king.
8 nyama: in this word “ama’ is really
immaturity, it means the passion for
dharma; cp. Paficavimsati, p.119: dma
ity dyusman . .  bodhisattvasya . .
dharmatrasna. Thus nydma means that
state of the bodhisattva where chis
dma, i.e., passion for dharma, has become
extinct: nirgatah dmah yasmat sah.
® Pratyutpanna-samadhi, cp. Mahavyut-
patti, XXIV: 9: pratyutpanna-buddha-
sammukhavasthitah.

Expedient prajiia, cp. Sastra, 196¢-
197a; see above, p. 355, n. 10.

On  anutpattika-dharma-ksanti ~ see

“above, pp. 284-85.

10 Sitra devotes a whole section (s s) to
set forth the characteristics of the irre-
versible bodhisattva; see ibid., s70a fI.;
sec also ibid., secdon $6 (s74cff.); c
also the commentary thereof. Avaivarta
has the more usual form avinivartaniya;
cp. Asta, p. 323; also avivarta; cp. Maha-
vyntpatti XXI: 12, XXIV: 4 and LXV:
46.

1 $astra, 262a.

12 Jbid., 262b.

13 unparallelled equanimity of mind
(asamasamacitta), see ibid., 38sa ff.; cp.
Paficavimsati, pp. 172-173.

1 Sﬁstm, 262c.

15 Ibid., 264a.

18 Jbid., cp. 132a, also ibid., 272a.

17 Cp. ibid., 263a.

18 Jhid., 8sa.

19 Jhid., 94a-b.

20 Thid., 267a.



NAGARJUNA'’S PHILOSOPHY

31 Jbid. The text gives the example of
the bird kalavirika (3nRESEM)-

22 The scheme of the ten stages (bhiimis)
in the Dasabhiimika Sitra is different
from thae in the Pafcavimsatisahasrika
(and the Satasahasrika) Prajiaparamitd-
sitras. We have seen that the former
siitra (mentioned in $astra 4112-b) also
has a commentary attributed to Nigar-
juna. It seems he had both the schemes
before him. The $astra tries to reconcile
the two by pointng out that the latter
is “common to all” (3tifh) and the
former is only of the bodhisattva ({8
FGEH); sec ibid., 411a. For a short
account of the ten bhiamis, cp. Har-
dayal, op. cit., ch. VI; cp. also N. Dutt,
Aspects, ch. IV.

23 Sitra, 419c.

28 $astra, 411b.

28 Jbid.; cp. also ibid., 410a.

2 Cp. ibid. the ten things (42¢) that
the bodhisattva cultivates in the first
stage, which is the stage of clearing
and preparing the ground (f35).

27 Ibid., 413c. Ibid.: Even to entertain
the thoughe of stopping at the levels
of the $ravakas and the pratyekabuddhas
is an impurity in $la.

28 Jbid., 414a.

20 See Sitra, 410a, 4I2c—4I3a, and
Sastra, 413c-415a, for the elements that
constitute the second bhimi.

80 Cp. ibid., 4103, 413a, 415a.

31 Cp, ibid., 4103, 4133; Sitra (4133)
and Sastra (415a—b) interpret this to
mean to overcome the intention of
adopting the courses of srdvakas and
pratyekabuddhas.

32 Jhid., 410a, n. 29, 413b and 415b.

83 Jbid.; on dhiitaguna see above, p. 369,
n. 28.

34 Cp. Sitra, 4102-b, 413b and Sastra,
415b-416a.

35 Cp. Siltra, 419D, 413b— and éﬁma,

416a.

36 Cp. Siltra, 410b—, 416b—cand Sastra,
4172—418a.

37 Cp. Sitra 410b, 416¢; Sastra, 417c.
8 Cp. ibid., 262a; cp. also ibid. 263c:
Anutpattika-dharmaksanti is itself the

- ground of the irreversible.
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3 Jbid., 132a.

40 Ibid., 417c.

4 Jbid., 418a.

42 Jbid., 417¢c; 53RI)4g is here taken as
disdnguishable or distinct natures;
however it may also mean the con-
ceived or imagined characters kalpita
laksana).

48 Jbid. 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 Jbid., 265b.

45 Thid., 106b.

48 Ibid., 130a.

8 Cp. also ibid., 303c. On the thirty-
two features see below, p. 314.

47 Ibid., 261c.

48 Jbid., 262a.

4 Cp. Sitra (ibid.) 410c, 416c; Sastra,
418a ff.

80 Jbid., 418b; cp. ibid., 416¢. See above,
p- 300.

51 $Gstra, 127b.

53 Ihid., 86c.

83 Jbid., 418b; cp. the well known line
(9. in Prasannapada, p. 448): “dharmato
buddha drastavyah, dharmakayd hi ndya-
kah.”

84 Tbid., 418c; these are nirukti (language)
and pratibhdna (ready wit), two of the
four pratisamvit or “the elements of ex-
pertness;” ‘on this topic, cp. Hardayal,
op. cit., pp. 259-267.

585 Sastra, 419a.

58 Ibid., 419b—c.

57 Ibid., 419b.
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58 Ihid., 710b.

59 Ibid., 106b-c; this example of the
moon occurs in Sdstra at three places:
106b-c, 273b, and 719b.

80 Jbid., 273b.

61 Jbid., 719b-c.

82 Ibid., 719c; cp. Sitra (ibid.) 718b.
83 This is a long discussion occurring in
Sastra, ch. IV, where the view of Ki-
tyayaniputra and his followers is stated
(ibid., 86c-91c) and the rest of the
chapter (91¢ f.) is devoted to the Maha-
yina criticism of this view; cp. also
ibid., 273a. For the Sarvistivida view
of bodhisattva vide Vibhasa (T. 1545)
886 fI.; the Sastra (92a) makes a re-
ference to the Bodhisattva-prakarana in
Abhidharma-vibhasa.

84 éasrm, 92a.

85 Cp. ibid., 92b.

68 Ibid., 93a.

87 Ibid., 93a-b.

68 Jbhid., 93b, 312a2-b.

® Ibid, o3b: HETRTR P ARERD:
=i+ 5

7 Ibid., 93c-94a; cp. ibid., 126b.

7 Tbid., 273a, b.

72 Ibid., 274a.

73 On the physical features of the Bud-
dha cp. Mahavyutpatti, XVII and XVIIL
For a short account of these see Har-
dayal, op. cit,, pp. 299-30s. Sastra
(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 of these see Hardayal, op. cit.,
pp- 19 ff. and 259 ff.

The Dasabhumi-vibhasa (T. 1621:
71 fL.) counts Gvenika-dharmas differently
but agrees (39c-40a) with Sastra in
criticizing those who emphasize the
physical features and holds (6sc) with
it that the root of even these is prajaia.
% Sastra, 418b, cp. also ibid., 747b.
% Ibid., 274a.
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78 Tbid., 274c.

" Ibid., 274-275a.
8 Jbid., 24sc.

” Jbid., 236b.

80 Jbid.

81 Tbid., 256a.

82 Jbid., 257b.

83 Tbid., 256¢.

Chapter XII
1 It may be noted that pudgala-siinyata
is not among the eighteen kinds; all
these latter are in fact species of dhar-
masanyata (cp. Sitra, ibid., $83a),
dharma being understood in the sense
of both the mundane truth of concepts
and conventional entities and the ulti-
mate truth, the Nirvina, as well as the
teachings that embody these truths.
All these eighteen kinds are elaborately
set forth in Sastra 28sb-196b. In the
present work, the $inyata as the non-
ultimacy of the conventional entities
has been set forth in the chapters,
“Criticism of Categories”” and ““The
World and the Individual,”’ and S$anyata
as indescribability, or the inapplica-
bility of concepts in regard to the
ultimace reality, that the real is not
any “thing,” has been given in the
chapter,* Reality.” $astra points out that
the number and kinds of sanyata depend
on the number and kinds of things to
which people cling (FRAFT% % 1>);
see ibid., 630b. Cp. also ibid., ss0b—<
on the mention of the various ways of
driving home the understanding of the
$anyata of all elements. Ibid., 346b: By
attaining the two kinds of Sinyata,
viz., of dharma and pudgala, one gradual-
ly reaches the ultimate truthr (anupa-
lambha-s$iinyata). Cp. also ibid., s84a.
References to the clinging $inyata are
found in several places; sec, e.g., ibid.,
480c—481a, 207b. Cp. Karika, XIII: 8,
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XXII: 11; cp. also ibid., XXIV: 13 ff.
2 Cp. Sastra, 319a: “Prajfidparamita is
distinguished into two aspects; the state
of accomplishedness is called the bodhi,
and the state of unaccomplishedness is
called $nyata.” Sanyatiis here the basic
sense of unacomplishedness, of the real
as aot-yet-realized; in other words,
the thirst for the real; this is the spring
of all activities of man, the self-consci-
ous individual. See above, pp. 264-65.
28 Cp, ibid., 245c, so7c.

3We seem to have no indication of
the Sankhya criticism of the Midhya-
mika in those days; Sankhyakarika has
nothing of that kind. A study of the
Sankhya in the light of the materials
supplied in the present work in chs.
VIII and IX and amplified by com-
parison with later texts that stress che
tathagatagarbha would be very worth-
while; also the pluralism of the Vai-
bhasikas and the Vaisesikas needs

detailed study. Some work is done in
the field of Buddhist Logic by Profs.
Stcherbatsky and Tucci, but it is hardly
adequate.

3 karika, XIII: 8.

4 A comprehensive History of Buddhist
Thought is a real desideracum. For a
brief sketch of the development of the
Maidhyamika tradition, see Murti, op.
cit., chs. IIT and IV.

5 Gaudapida is assigned to about so00
ADp. See Vidhusekhara - Bhattacarya,
The Agamasistra of Gaudapada (Uni-
versity of Calcutta, 1943), Intr. p. xxvi;
Radhakrishnan (Indian Philosophy, vol.
11, George Allen & Unwin, 1927, p.
452, n. 2) suggested 550 A.D.

8 On this point see Vidhusekhara Bhat-
tacarya, op, cit., Intr.,, pp. bxv ff. and
ibid, pp. cxiv fl. where he speaks of
the direct influence of Buddhism on
Gaudapida and for a different view, see
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T.M.P. Mahadevan, Gaudapada, A
Study in Early Advaita (University of
Madras, 1954), especially ch. IX.

7 Sankara’s Comm. on Brahma Siitras,
L iv. 4. 14; srstyadiprapaficasya brahma-
pratipattyarthatam; cp. also utpattyadisru-
tinam aikatmyavagamaparavat (ibid., 1V.
iii. 5. 14 cited in Radhakrishnan, op. cit.,
p. 560, n. 1).

8 See Sankara op. cit., L iii. 15. 19; cp.
Radhakrishnan, op. cit., p. 598, n. 4; cp.
also ibid., pp. 475 ff., and pp. 603 ff.
® This is especially so, when one re-
members that the Sastra speaks not
only of tathata as being within the heart
of every being, but also of being itself
the prajia. Cp. above, ch. IX, ch. IV.
10 Badhva’s teaching to Baskali; upasan-
to’yamatma; see Sankara op. cit., IIL. ii.
S. 17; cp. Prasannapada, p. s7; Para-
martho hy ryanam tisnimbhavah.

It must be noted that the ineffability
of the ultimate truth is a major import
of the Madhyamika’s cl#im 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 of the Middle Way. This is
the other major import of the Madhya-
mika’s claim that he has no position of
his own. The MiddleWay or the Great
Way is the very spirit of accommoda-
tion. It is the ineffability of the ultimate
truth that Prof. Murti has sought to
emphasize in his celebrated work, The
Central Philosophy of Buddhism. (Vide
chs. II, V, & VL) However, the Mi-
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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. Trimsikakdrika 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.

18T, 1856: 122b-143b; ibid, 122b
gives the dtle MMEER R ARE. Itis
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-ysian’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 What follows is a summary of the
four points stated ibid., vol. I, pp. 314-
323.

. Cp. ibid.,
g&stm, s$7a.
16 Cp. T.z2059: 330bff.; 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 1bid., p.316; cp. T. 1856, 132¢-
1333, 13sb 137b.

19 T’ang Yung-t'ung, op. cit., pp. 316~
318.

20 Jbid., p. 319; cp. T. 1856, 138a.

21 T'ang Yung-t'ung, op. cit., p. 319.
See above, p. 358, n. 40.

pp-1314-315; cp. also

377

# T’ang Yung-t'ung, op. cit., pp. 319~
320.

23 Jbid., p. 320.

4 Jbid., pp. 320-321.

25 Jbid., p. 322.

26 — 3428, (T.1854), 92a. — % isone
of the important independent treatises
of Chi-sang (549-623) who wrote his
commentaries #f on all the Three
Treatises (=3), viz., Madhyamaka-
sdstra (¥ ¥y ), Dvadasamukha-idstra (-
Pe%a) and Sata-iastra (538). Otherin-
dependent treatises of Chi-tsang in-
clude =@%# and AFuH, T.
1852 and 1853 respectively. See below,
p- 333 for Chi-tsang’s works and see
below, pp. 324-25 for a brief account
of his thought

27 T. 1854, 92a. Seng-chao (384-414)
and Tao-sheng (360-434) were the two
foremost of the disciples of Kumira-
jiva. On Seng—chao we have two ex-
cellent studies: 1) W. Liebenthal, The
Book of Chao, referred to above; this
is a complete translation of Seng-chao’s
writings with critical study and copious
notes; II) Studies in Chao-lun (in Japa-
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 Jbid., p. 49; cp. T. 1858, 151b.

2 Liebenthal, op. cit., p. 47; cp. T. 1858,
151a. Thisis the theme of #) <7 24 one
of the four books of Seng-chao; the

other three are RR 2835, A TR,
and {2 a%4m 4 2 all translated by Pro-
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fessor Liebenthal op. cit. respectively
under the titles, “On the Immutabilicy
of Things,” “On Emptiness of the
Unreal,” “On Prajiia not Cognizant
(of Objects)” and “On the Nameless-
ness of Nirvina.”

30 One cannot miss this general spirit
in the writings of Seng-chao. Cp. T.
1858, 1s1a, 151b. Cp. book IV of
Chao-lun, Liebenthal, op. cit., pp. 111 ff.
31 See Liebenthal, op. cit., pp 36-37; also
ibid. p. 54; cp. T. 1858, espedially 151c.
32 Cp. Liebenthal, op. cit., pp. 48 ff,
$52-53.

33 This is the theme of Seng-chao’s
K& ¥ 4n3; cp. Liebenthal, op. cit.,
pp. 67 ff.

3 Fung Yu-lan, op. cit., p. 268; Lieben-
thal, op. ct., pp.73, 71-72; T. 1858,
153b.

%5 Liebenthal, op. dit., pp. 130~131.

36 Ibid., p. 145.

37 Ibid., p. 144.

38 Fung Yu-lan, op. cit., (pp. 293-299)
devotes a secdon 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 —K§3%, T. 1854; see
ibid., goc ff.

39 Ibid., o1a.

40 Jhid., g1a-b.

4 Jbid., 92a.

42 Ibid., g1c ff.

43 Jbid., 92a.

4 Jhid.

35 It is obvious that in these reflections
of the Chinese thinkers on Buddhist
texts they did bring also things from
their own treasure of ancient classics.
There is indeed a great need for a com-
prehensive study, historical and doctri-
nal, of the Chinese Buddhist philoso-
phy in it relations to ancient Chinese
thought and culture. Even now the
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best known history in this regard is that
of Professor T’ang Yung-t’ung, referred
to above; even that is available only in
Chinese, and is not available for the
English reading public.

46 On T'ien-t'ai see Fung Yu-lan, op.
cit., pp. 360-386; for a short account of
this school and Hua-yen see Dr. W. T.
Chan, Religious Trends in Modern China
(Columbia University Press, New
York, 1953), pp.9s-10s; 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
statc in a few lines the essentials of
T’ien-t'ai, and no attempt of that kind
is made here; what is given here is a
few broad lines on which further scudies
could be carried out in the light of the
present work. The same thing applies
also to the other two schools here dealt
with, viz., Hua-yen and Ch’an.

4 Mahayana-$raddhotpada-sastra,  tr.
from Sanskrit to Chinese by Paramartha
(533 A.D.) and Siksinanda (700 A.D.?)
T. 1666 and 1667 respectively. Dr.
Suzuki translated this into English:
Awakening of Faith (Open Court
Publ. House, Chicago, 1900); secW. T
Chan, op. dt., p. 99, n. 9.

98 The basic text of Vijnanavada is
Vijfiaptimatrata-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-shik-lun, by Hamileon, 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 tathata 411 are as
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they are set forthin %48 (Saddharma-
pundarika-sitra), FER, (Updyakau-
salyaparivarta) (cp. b #4R T. 262,
p- 5¢); see 4% by Chiang Wei-
ch'iao (¥, 1930), pp- 43—44. Sce
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—ondition-
ed, thus—cffected, 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 ff.
52 see above, p. 286.

5% cited in Fung Yu-lan, op. cit., p. 378.
58 Jbid.

8 On this School which is based on
Avatamsaka-sitra ZEEHE (cp. T. 278,
279, 203), see W.T. Chan, op. cit.,
p- 64, n. 20; althorgh nominally found-
ed by Tu-shun ££MH (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.
85 These are #8, 71, [F, &, 5% and 5%;
cp. Chiang Weich’iao, op. cit., pp.
s8~59 where these are stated to be traced
back to #EMEHE; cp. Fung-Yu-lan,
op. cit., 355 where these are translated
as generalness, speciality, similarity,
diversity, integration, disintegration.
56 On these, see Fung Yu-lan, op. dit,,
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pp- 349 ff.

87 W. T. Chan, op. cit., p. 95.

88 This is the Zen (in Japanese), what
W.T. Chan calls “The Meditation
School,” sec op. cit., p. 69; see his valua-
ble note (p. 70, n. 35) which puts in
a succinct way the principal tenets of
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.
Of his latest works these could be
mentioned: 1) Zen Buddhism (A Double-
day Anchor Book, ed. William Barrett,
Doubleday & Co., New York, 1956)
and II} Mysticism, Christian and Bud-
dhist (World Perspectives, vol. XII,
Harper & Brothers, New York, 1957).
5 Cp. Pung Yu-lan, op. cit., pp. 401 fI.;
the work traces the Ch'an deprecation
of written words to Tao-sheng, one of
the foremost disciples of Kumarajiva;
see ibid., pp. 271-272; see W. T. Chan,
op. cit., pp. 70 ff. on the deterioradon
of Ch'an in Chinese History.

0 Cp. Fung Yu-lan, op. cit., p. 402.

o1 Jbid., p. 403.

82 Cp. ibid., pp. 393 ff.; also ibid., p.
405.

83 Jbid.

8 Ibid., p. 406.

85 Sastra, 263¢.
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abhdva 4% (non-existence, non-being);
see non-existence ¢f. being

abhava-drsti 4% B, (non-existence-view;
the extreme of non-existence); see
drsti, extremes

abhibhvayatana g @8 (stages or spheres of
mastery; exercises in contemplating
on, and getting mastery over the
physical body), the eight, 294, 372b,
3732

abhidharma gif 4%, 433 (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
Siinyatd, 44-43, 86, 143-14s; as what
the beginners learn 361a; sec dharma

abhidharma, (enquiry into and com-
prehension of the ultimate nature of
thngs), emphasized by the Kaukku-
tikas, 64, 347b—48a

Abhidharma, (the Buddhise school that
emphasized analysis; one of the two
lines of Buddhist philosophy men-
tioned in the Sastra; Sarvistivada),
346a; see Sarvastivida

Abhidharma-kosa, 372a

Abhidharma-mahd-vibhasa-Sastra, (a
fundamental text of Sarvistivida, a
commentary on the JAdnaprasthana);
28, 29, 338b; see Vibhasa

Abhidharmika, (a follower of the
Abhidharma; analyst; Sarviastividin),
180, 213, 364b; see Sarvastivida
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abhijiid f38 (clements of extraordinary
power and understanding), the six,
304, 309, 314

abhinivefa % (the interestedness that is-
sues in clinging; clinging), 3522-53a;
see graha, sakti

abhivyakti (manifestation), as the San-
khya conception of causation, 179-
80; see Sankhya

Abodhabodhaka, 36

absolute existence and absoluce non-
existence, as extremes, 81, I52-5$;
their criticism and rejection, 174-77,
359b-3602

absolute statements, and relative judge-
ments, 160-3

absolute views, versus relative positions,
152-3

absoluteness, imagined in regard to
tae conditioned, 42, 89-90, 154, 171;
misplaced, see error

absolutes, alternatives conceived as,
154; the false, 66; see error, ex-
tremes

absolutist line of Buddhist Philosophy,
46, 62-64; see Mahisanghikas

abstract, imagined as ultimate, 187, 188

accommodation, the principle of; see
dkasa

Acintyastava, 36, 37

activity (kriya) and motion, critical
examination of the conceptions of,
185-87; cf. karma

adhipati-pratyaya 3§ F# (decisive con-
dition), critical examination of, 182,
361b; sce praryaya
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Advaita Vedanta, the, and the Madhya-
mika, 319-21

advaya-dharma #& —3k, A_#: (undi-
vided being), as the ultimate reality,
32, 39-40, 267—75; see the real

Advayadharma-dvara 7< — kP9 (a section
in Vimalakirti-nirdesa), 339b

affliction; see klefa

Agama (the Szrvastivida Scriptures),
often cited in the Sastra, approvingly,
32, 339b, and as containing the teach-
ings of dharma-Sanyatd, dharma~dhatu
and bhita-koti, 343b

Agamasastra of Gaudapida, 376a; cf.
Gaudapada

Aggivacchagotta-sutta, 345a-b

agnosticism, as a form of the fourth
extreme, 154; see extremes

ahankara (the sense of ‘I'), and mahat of
the Sankhya, compared to vijfiana of
Buddhism, 248

ahetuka 4&[F (the position of no-cause;
rejecting reason and clinging to
chance), as a form of the fourth ex-
treme, I$4; see extremes

akasa gg7e (the principle of accom-
modation; space), 205-6, 274-75; asa
comparison to Mahiyina, 280, 356a;
as a comparison to prajiidpdramita,
127-28, 265, 318; as a comparison to
ultimate reality, 92, 206-7, 24445,
270, 274-7s; critical examination of
the substantialist conception of, 204~
5, 363b

akificana $E 3745 (not anything specific),
as the character of akafa, 205, 274; as
the nature of the ultimate truth, 104,
136

Aksarasataka, 34, 3402

Aksayamatipariprecha, 32

Akutobhaya-$astra, 34

alaksana 4%#g (indeterminate, of no
particular nature), as an extreme, 88;
as the ultimate nature of things, 269,
359a; cf. laksana; see indeterminate
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dlambana-pratyaya ##% (object of cog-
nition), as one of the kinds of con-
ditions, 181, 361a-b; see pratyaya

alayvijfiana (the vijfiana that is the store
house of potencies), as conceived in
Vijidnavada, 321, 340a; see vijfiana

alchemist, bodhisattva compared to the
skilful, 145, 358a

alchemy, referred to in the Sastra, 337b,
3s8a

alternatives, 160-70; extremes and,
151-70; see extremes

dma 4 (immaturity, passion for dharma,
in ‘nyama’), 373b

Amaravati, 25, 336b

analysis 4y%)) (abhidharma, vibhajana)
and the error of the analyst, 142
43; see abhidharma

analyst, the, error of, 142-43, 180-81;
see error

andmikd 435 (the nameless finger,
the ring finger), cited in the Sastra
to illustrate the relatively indetermi-
nate ‘nature of a concept or con-
ceptual system 54, 134, 3573

Anandavalli (Taittirlya) 36sb

anantarya-vimoksa 4EFRARM, (freedom,
unimpeded and immediate; the
highest kind of freedom that the
bodhisactva achieves in the final stage
of his wayfaring), 310; see bhimi,
dharmamegha

animittatd 4848 (refraining from mak-
ing things occassions for clinging),
as one of the gates to freedom or
Nirvina, 204, 295; see vimoksadvara;
of. nimitta

annihilationism ; see ucchedadrsti

anta % (dead-ends), 38-39; the two,
90, OI, 352a-53a; see extremes, also
drsti

antarabhava 75 (the state interme-
diary between death and rebirth),
the rise of, 223, 239, 367a

antarabhavaskandha o (#5)E& (the com-
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plex of the subtle skandhas in transi-
tion) 223, 239

antarabhava (-skandha)-vijfiana HERRR
(the complex of the subtle skandhas
in transition; the self~conscious seed
of personal life in the state intermedi-
ary between death and rebirth; the
individual in the subtle form), 223,
237-40, 3672

anupalambha AXv]%%, 45 (the non-
clinging ; that which cannot beseized),
as a name for Nirvana, 272; as aname
for prajiiaparamita, 127-28; see Middle
Ways; see also non—clinging

anupalambha-$inyata A<n]#82=  (non-
clinging $iinyata, a name for the ulti-
mate truth), 375b; see Sinyata

anupalambha (-yoga) EFTEHSE (skil-
fulness of non-clinging), as forming,
with undivided being, the heart of
the Prajiidparamita-siitras, 31; as one of
the basic imports of Sinyata, 339a; as
the pervading spirit of the philosophy
of the Middle Way, 18; see non-
clinging

anupiirvavihara-samapatti YREE (suc-
cessive abodes of contemplation;
exercises for testing one’s control
of the mind), the nine, 204, 372b-73a;
see samapatti

anutpada-dharma 4% A 3% (the ultimate
reality devoid of birth), 19, 263; see
dharma, the real

anutpada-koti 4% 4R (the summic of
the reality that is devoid of birth;
Nirvana; and the mind's penetrating
into it), 263, 368a; see bhiitakoti

anutpattikadharma-ksanti 484 378, (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
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the bodhisattva in the seventh bhiimi,
307; as the true status of the bod-
hisateva, 299, 303, 307, 308; as the
true wisdom, 360b; see avaivarta,
ksanti, nyama

anvayajiagna 155 (knowledge by
extension), as knowledge of the
world of fine matter and immaterial
world, 289; see dhatu

anyathabhava 88 & (change, becoming);
as the meaning of negation, 168; as
brought to light by rejecting the
extremes of “is’’ and “is not,” 359b;
see becoming

anythatva; see anyathabhava

aparimitdyur~dharapi (the magic spell
that furnishes one a long life beyond
measure), 26

apramada Z<fgri, (absence of lassitude),
as an apsect of effort, 285; see chandas
and virya

apramana (boundlessness of heart; ex-
ercises with which one tests the
maturity of one’s mind), the four,
204, 372b

apranihitata 4%k (the abstaining from
resolving to do deeds that spring
from passion), as one of the gates of
freedom, 204-96; sece vimoksa-dvara

arahan (the worthy, the holy, the high-
est in the path of the “hearers”).
289; see $ravaka

artha 3% (meaning); see meaning

Arthavargiya-sittra, 128, 131, 356b

aripa-dhatuy 4E¢ R (the immaterial
world orthe realm of formlessness);
as one of the three “worlds,” 236,
372b-73a; see dhatu, samapatti

arapya~dhatu; see ariipa-dhatu

Aryadeva 34, 337b

Arya-$alistambha-siitra, 3542

asama-sama~citta %254 1\ (mind of un-
parallelled equanimity, an attainment
unique to the true bodhisattva), 301,
373b
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Asanga, 35, 3363, 3372

Afoka, 346a

Aspects., 338b, 3393, 339b, 3482

asdva; see dsrava

asrava (streams of defiling elements),
the three, 272

Astadada-Sianyata-Sastra, 34,,340a

Asta., 15,331-2, 335b, 3393, 349b, 3523,
3583, 373b

Aévaghosa, 28, 29, 340b

afinya A2 (the opposite of §inya,
held as an extreme), as the clinging to
the false notion that existence is
absolute, 325; as the extreme to
which clinging to $#nyatd might lead,
360a; sec $inyata

A-t'a-p’o~ch’i~ching B4 ER (Chu-
ngyi-ching sg#, Arthavargiya-
sdtra), 356b;

atman 3 (the essential, ultimate nature
of the individual), in Advaita Ve-
dinta, 320

atman (1,7 self); see “I,” I-substance,
soul; see also person, pudgala

atman (self-being), of the elements,
conceived in Sarvistivida, §7; see
dharmatma

atoms, as conceived in Sarvastivada,
59, 364b; their non-substantiality
exposed by the Madhyamika, 84,214~
1s, 364b

Avadanas, 348b

avaivarta [ 2 BR3L (also avinivartaniya,
the irreversible bodhisateva), as the
bodhisattva in his true status, 300; as
having realized the anutpattika-dhar-
tha-ksanti, 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. avyakrta-vastu

Avatamsaka-siitra ZEFERE 3792

avavada-prajiiapti i B (conven-
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tion in regard to the complex entities
in distinction from their subtle con-
stitutents), clinging to, 85-86, 351b;
see prajfiapti

avenika-dharma <3tk (extraordinary
elements unique to the Buddha),
the eighteen, 310, 314-15, 3752

avidya; see ignorance

avinivartaniya 7538, 74 (the irreversi-
ble), 373b; see avaivarta

Avyakata-samyuttam, 344b

avyakrta-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-S1, 14649, 344b—45sb, 3582

avyakta (lit. undistinguished, indistinct
nature; prakrti), as an ultimate princi-
ple of the Sankhya), 249; see prakrti

avyaya (indestructible), as the ultimate
nature of the Tathigarta, 34sb

Awakening of Faith, 378b; sce Mahayana-
$radhotpada-fastra

dyatana A (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

Bahuérutiyas, 63

bala #7 (powers), the five, of the bod-
hisattva, 291; the ten, of the Buddha,
77, 310, 314; see indriya

Balaéri, 27

Bana, 3362, 337b

Bandhutatta, 14

Bareau, André, 346a, 346b, 347b

Beal, S., 337b

becoming, in the early Buddhist
througt, 48, 51-53, §8-60, 60-62, 65-
69; critical examination of being,
non-being and, 174-77

beginning and end, as absolute con-
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cepts, 190-92, 362a-b; as relative
notions, 192-94

being, and non-being, as extremes,
81, 155-60, 174-77, 359b-60b; modes
of determinate, 82-84; the true, 84-
86; see also becoming, svabhava

Bhargava, Purushottam Lal, 338a

Bhattacharya, Vidhusekhara,
3403, 3762

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 sarskara, 240-41,
367a

bhava #5 (existence embodied in the
five skandhas), 366b—67a

bhava 7 (being, essence or nature, in
svabhdva self-being), meaning of the
term, 359a; see being, svabhava

bhiva #5 (being, existence), modes of
determinate, 82-84; as one of the ex~
tremes, 1$$

bhavani {47 (cultivation, develop-
ment), of samadhi, 370b

Bhavasarikranti-sitra and -£3stra, 341a;
'see Mahdyana-bhavabheda-$astra

Bhavaviveka, 35, 3412

Bhramaragiri (Sriparvata), 25, 336b,
337a

bhimi #f1 (stages in the course of bod-
hisattva’s wayfaring), the ten, 32, 288,
305-11; their different schemes, 3742

bhitakoti B (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-
dhatw and anutpadakoti

bhiitalaksana P48 (the true, ultimate
nature of things; the ultimate truth;
the universal reality), 92, 114, 351a;
cf. laksana; see the real

birth of birth 4 4 (utpadotpada, secon-

337b,
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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
(sarvakarajfiata), 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,
bodhyatiga, prajiia, also sarvakarajiiata

bodhi and prajid as different designa-
tions of prajfiaparamita, 3ssa

bodhi and $iinyata as distionctions with-
in prajfiaparamita, 376a

Bodhicaryavatara, 34, 37, 241b

bodhipaksika~dharma (factors of the
way), the thirtyseven, and the gates
of freedom (vimoksa-dvara), 290-96

Bodhisambhara-astra, 35, 340b; see
Bodhisattva-patheya-$astra

bodhisattva, and the Buddha, 305-16;
his fundamental aspiration, 276, 277;
his non~clinging realization of bodhi,
78, 108, 131-32, 162—68; his realiza-
tion of Buddhahood 30s-11; his re-
alization of ultimate truch, 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, bhiimi, bodhi, Buddha,
mahdsattva, nyama

Bodhisattva-Doctrine, 369b

Bodhisattva-patheya-$astra, 37, 340b

Bodhisattva-prakarana, (a section in the
Vibhasa), 37sa

bodhyariga B4y (factors of enlighten-
ment), the seven, 291

Brahmajala-sutta, 3s54a

brahman, of the Advaita Vedinta, and
the ultimace reality in the Midhya-
mika, 319-321 |

Brahma-sitras, the, Sankra’s Commen~
tary on, 376b
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brahma-vihdra (the sublime abodes); see
apramana

Buddha, the, his bodily features, 234 ;and
the Buddhist Schools, s3-55; com-
parable to the Sun, 150; dharma body
and physical body of, 311-12 (Sarvis-
tivida view), 312-16 (Midhyamika
view); Nigirjuna 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, 1 50, 288-90, 358b

buddha-caksus fg5ER (Buddha-cye), 124~
26; see eyes

Buddhahood, as not the ideal of Hina-
yina, 278; as perfection in perso-
nality, 276; conventional 3nd tran-
scendental or mundane and ultimate,
6869, 234-35, 348a; see Mahisang-
hikas

Buddhamarqalankam—xicstm, 34

Buddhapilita, 35; see Karikd; cf. Bha-
vaviveka

Buddhavasas, 14

buddhi (intellect, a category of the
Sankhya), and the vijiiana of the Bud-
dhist, 365b, 366a, 367b; see also mahat

Buddhist Councils, 55, 345b

Buddhist Dictionary, 370~71a, 372b-73a

Buddhist philosophy, the three broad-
lines in the early, 5564, 346a; its two
chicf lines, Hinayana and Mahayana,
46-47; the two lines referred to in
the Sastra, 346a

Buddhist Remains in Andhra, 336a

Buddbist Schools, the carly, basic ideas
common to, $3-§5; contcntion
among, 37-38, 341b; Nigirjuna and,
64—66; the rise of, $3-57, 346a

Buston’s History of Buddhism, 336a

Candrakirti, 35, 36, 3413, 3433, 3573,
362a; see Prasannapada
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categories of understanding, as derived
notions, 83, 200; criticism of, 40,
171-208; see critical examination

Catuhfataka, 337b; see Deva Satafastra

Catuhstava, 341b

Caturdharma-pitaka 9k (Four Col-
lections qf Dhamm) , 363a

causal continuity, denied in negativism,
176

causal origination; the two principal
, accounts of its examination in the
Sastra, 36Ia

causal relation, Sankhya and Vaiesika
conceptions critically examined, 178~
80, 360b; Sarvistivida view, critical-
ly examined, 180-83, 360L- 61a

Central Conception of Buddhism, [he,
3473, 347b

Central Philosophy of Buddhism, The,
22, 341b, 376b—772

Ch’an §& (Zen), Midhyamika philoso-
pity and, 327-28

Chan, W.T., 327, 378b, 3793, 379b

chance, clinging to, 154; see ahetuka;
see also extreme

chandas %% (determination), as.a name
for an aspect of cffort, 285; see
virya

change; see anyathabhava, becoming

Chao Lun, Studies in, 33sa; 377a; see
Scng-hao

Chao, The Book of, 3353, 3772

charity, perfection of; see dana-paramita

Chattopadhyaya, Sudhakara, 338b

Ch’en Yiian, 335b

Chiang Wei-ch’iao, 3792

Chinese Buddhism, 341a

Chi-tsang %, his commentaries on
Midhyamika treatises, 377b; his ex-
position of Madhyamika philesophy,
324~25; his theory of double truth,
378a; his view on Dvidafamukha-
$dstra, 341a

Ch’u-san~ts’ang—chi-chi H=Ens
343b



INDEX

atta {y (mind), and the soul, 225, 227-
29; as the basis, center and seed of
personality, 64, 73, 114, 229, 233,
3s50b, 355a; as constructing all that
is in the three worlds, 71; as desig-
nating person, 238, 298, 3s0b; as
impermanent, 211; as intellect, cog-
tion, understanding, 199, 227, 228,
229; meaning of the term, 3sob;
as object of smrtyupasthana, 3s0b,
371b; as principle of self-dtermina-
tion, 229; as pure in its ultimate na-
ture, 354b; as self<onscious person,
238, 298; as self~conscious principle
of intellection, 64, 73, 114; and the
soul, 225, 2279-29; see vijfidna
cittaikagrati —.[», (one-pointedness of
mind), 285, 370b
citta~smrtyupsthdna,  (application  of
mindfulness to the self-conscious
principle of intellection), 350b, 371b;
see smrtyupasthana

clinging ¥, B (abhinivesa, graha, upada-
na), as a link in the cycle of life, 236~
37; as the root of conflict and suffer-
ing, 38, 129; its root or origin, 48, 99,
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
“I" and “not I,”” 104; to negation,
172; to sin and merit, 283; to the
specific as the self-contained, 78; to
$ianyata, 110,146,172, 325, 342b, 3593,
3603, 375b; to views, 109; the way
to bring to light, 354b

cognition, true or false, as not devoid
of object, 81, 9396, 216

Collection of Six Dharmas 7<% (Sad-
dharma-pitaka or -samuccaya), of the
Vaisesika, 363a .

Complete Catalogue of the Buddhist Ca-
non, 341a

composite elements; see samskrta
comprehension, as the criterion of the
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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 4, (ndmga), and conventional
entities, 70-88 (especially 74-81),
209-10; error in construing, I43;
of mutual relation, 195; names or
words and, 74-75; non-clinging use
of, 148-49; see, ndma and laksapa
conditioned origination; see pratitya-
samutpdda
conditions, see pratyaya
confusion, the veils of, 84; see error
contemplation, of nine kinds, on the
nine different characters of the body,
372a-b; of ten kinds, on the ten char-
acters like impermanence etc., 372a-
b; see dhyana, samadhi; cf. kresnayatana
contention (or conflict) and suffering,
the root of, 38-39, 128-30; see cling-
ing; cf. non~clinging, madhyama prati-
pat
convention (prajfiapti), the modes of,
82-88; the nature of, 70~81, 349b-
soa;the world of, 72~73 ; see prajfiapti,
also nirmanpa, samwrti, vyavahdra
conventional entities (4§ laksana), con-
cepts and, 70-88; cf. concepts
Coomaraswamy, Ananda K., 22
Councils, the Buddhise, 55, 345b-46a
craving (trsnd); see trsnd
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 of the negativist, 143 ; the princi-
ple and purpose of, 151-52, 172-73,
361a; its procedure, I152-53;
Midhyamtka; see negative criticism

Citlasakuluddyi-sutta, 3442

cycle of 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 firse bhiimi, 30s; see paramitd

daréana B, (realization), distinguished
from jidna (knowledge), 3552

Dairstantikas, $6; their criticism of Sar-
vastivada, 347b; their main philoso-
phical ideas, 346b

Dafabhiinika-$astra, see DaSabhimivi-
bhasa-sastra

Dasabhiimika-sitra, 32, 339b, 374a

Dasabhiami-vibhasa-astra, 15, 35, 37,
339b, 3643, 375a

deeds $ (karma), critical examination
of soul and, 222, 229-31; sec karma

Demiéville, 14, 3352

dependent origination; see pratitya-
samutpada

derived name; see upadaya-prajfiapti

determinate, the, and the indeterminate,
267-70; essential relativity of, 252-
55, 342a-b;

detcrminate being, the three modes of,
82-84 _

Deva; see Aryadeva

deva-eye, the, eyes of flesh and, 120-22;
see eyes

Dhammacakka-ppavattana-sutta (Serir:on
on " the Tuming of the Wheel of
Dhamma), 47, 3442

Dhammapada, 3453

dharma 3 (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,
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131, 139, 140, 141, 198, 259, 273, 374,
306, 34sb, 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
Sitnya, 272, 273; the three doors to,
141-42, 357b; the three marks of,
345b; unbomn, devoid of birth and
death, 18, 140, 235, 254, 259, 263,
299, 307; uncondijtioned, 88, 115,
118, 122, 128, 259, 266; unspeakable,
140, 141, 273; the wheel of, 47-48,
273-74

dharma #: (name, term), in contrast
with artha (connotation) and nirukt:
(definition or enunciation), 3sob-
s1a; see vaifaradya

dharma 3 (characteristics or ways
unique to things), 257; the eye of,
123-24, 243-44; see eyes; cf. laksana

dharma 3 (factors of the way), 287;
see way

dharma g (elements of existence), 46,
343b; the five kinds, 363a; Sarvasti-
vidins’ view of, s57-s8, 84, 86, 87,
346b—7a; the six, the basic categories
of the Vaifesikas, 363a; see dharma-
funyatd

dhanma~cakra 748 (the wheel of dhar-
ma), its content, 47-48; and the unut-
terable tryth, 273-74

dharma-~caksus #EpR (the dharma-eye),
123-24, 243-44; see eyes

dharma-dhatu 344 (the ultimate essence,
the fundamental source of all things;
the reality), 88, 145, 259, 261-62,
272, 299, 314, 327; and bhitakoti (the
supreme end, the apex of being),
261-67; meaning of the term, 261,
266, 351a. 368a; cf. bhiitakoti, tathata;
see reality
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Dharma-dhatu-stava, 35, 341b, 368a

dharmaisana Rz (seeking, longing,
thirst for the real), 18, 342a; see thirst

dharma-jiiana %8 (knowledge of ele-
ments that constitute the world of
desire), 289; cf anvayagjiana

dharma-kaya % (dharma-body, the
body born of dharmata), of the bod-
hisattva, 307-309; of the Buddha,
314-16

dharma-ksanti  #:78. (endurance for
dharma, the ability to bear the truth),
145; meanings of the term, 369b-
70a; see anutpattika-dharma-ksanti,
gambhira-dharma-ksanti

dharma-laksana ##g (the true, essential
nature of dharma), of the clements,
87; the eternal, 270-71; the mundane
and the transmundane, 259-60; sce
dharma, laksana

dharma-megha 1% (lit., dharma~cloud;
the last stage in the bodhisattva’s
wayfaring, compared to the great
cloud), 310; see bhiimi

dharma-prajfiapti (conventional designa-
tion of the subtle constituent ele-
ments), 85; see prajfiapti, also con-
vention

dharma-pravicaya Bk (analysis and
understanding of the constituent
elements of all things), 291

dharmaramah ik (delighting in and
contemplating on the true nature ¢’
things), 342a

dharma-ratih £k (intersted in compre-
hending the true nature of things),
3422

dharma-sthana #:4¥ (the real nature in
which things eternally stay; the eter-
nal nature or abode of things), 115,
272

dharma-sthiti 34 (the real state or the
stability of things), 272

dharma-$inyata gi7e (Sunyata of dhar-
ma), as the indeterminate nature of
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the ultimace realicy, see svabhava-
Sinyatd; as the nonsubstantiality of
the basic elements of existence, 57,
62, 84, 86, 87, 210-16, 343b, 348b,
375b—76a; see dharma, $anyata

dharmatd g4 (true nature, a synonym
of tathata), the different levels of,
259; as the origin of dharma-kiya,
307; see tathata; cf. dharma-dhatu

dharmatmd g, (the self-being of ele-
ments), the basic doctrine of Sarvis-
tivida, §7; see dtman

dhats {4 (essence), as comparable to
prakrti and distinguished from laksana
8, 77; as the inmost essence, the
fundamental nature, 261; see dharma-
dhatu, sabhdga-dhatu

dhatu 4 (source, origin, A<4 g8), as the
ground of all things, 261, 3s1a;
see dharma-dharu

dhatu R, 7§ (lineage, a classification of
clements), the eighteen, 83, 87, 128;
f. dyatana, skandha

dham R (spheres, worlds), the three, 236

dhita-guna HARE (ascetic practices), the
twelve, their true nature and pur-
pose, 306, 369b

dhyana iR, 5 (states of meditation, con-
centration, contemplation), as the
fout. 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 succéssive
abodes, 372b-73a; cf. also samadhi

dhyna-paramitd (perfection of concen-
tration and meditation), 285-86; see
pdramitd

Dighanikdya, 3442

dik # (spatial directions), critical ex-
amination of the substantialist con-
ception of, 200-201, 363a; as derived
names, 201-3; see mahdfinyata

Dighanakha, 148

dogmatism, explained, 105-106; see
anta, drsti, error and extreme
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dravya Bt R BR (W 2k, reality, substance),

as one of the basic categories of the
Vaifesikas), 201, 363a

dravyasat (vastusat) A5 (lit. being a
real, an immutable substance) as the
substantialist view in regard to time,
195 ; see time

dream, cited to illustrate the limmted,
relative validity of cognition, 94-95;
'Vabhisikas® interpretation of, 353b

drsti R, (view), the term explained and
the false, distinguished from the
right, 342a-b

drsti B, (wrong or false view; extreme),
origin of, 105-6, 107-10; kinds of,
108-10, 15355, 17475, 3543, 360a-b;
see also etror, extreme; cf. mithyadrsti

drsti-paramaréa Bz R, (clinging to views),
as itself a basic kind of false view,
109; see pardmara

duhkha % (pain, suffering); see suffering

Dutt, Nalinaksha, 336a, 3383, 3303,
339b, 348a-b

Dvadasamukha-$astra, 15, 35, 36, 341b,
3623, 377b

Early History of the Andhra Country,
336b

Early History of North India, 338b

earth, H#ii (prthvi), as exemplifying the
non-substantiality of physical enti-
ties, 211-13; see rilpa

effore; see virpa

ekalaksana —3#g (lit. of one nature; the
indeterminate nature of the ultimate
reality), 3592

EkaSloka-§astra, 35, 36, 341a, 3602

Ekavyavahirikas, and their doctrine
of nonsubstantiality of elements, 63

elements of existence; see dharma

enlightenment, factors of; see bodhyariga

Epigraphia Indica, 337b :

error, and negation, 61; as not devoid
object, 93-96; in regard to the mun-
dane cruth, 90-91; in regard to the
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ultimate truth, 91-93 \
error of false realism (sasvabhdva-vada),
43; see error of misplaeed absolumess
error of misplaced absoluteness (sat-
kayadrsti, sasvabhavavada), 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 of the tendency to cling,
38, 171; see clinging, extremes
esand 3R (seeking, longing, thirst, in
dharmaisana, thirse for the real), 3422
essential nature (laksana), che three
grades of, 86-88; see laksana
Essentials of Buddhist Philosophy, 378b
eternalism; see §gsvata-drsti
existence; see bhava, being
experience, and the object of experi-
ence, 215-16; df. cognition
extremes, and alternacives, 15070 (es-
pecially 151-60); and clinging, 48,
49, 151, 171-73; the four, 155-160;
the two, 107-10; see anta, drsti
eye(s), (levels and perpectives of under-
standing), the five, 119-26, 355b-
s6a; the three, in regard to the cycle.
of life, 242—45; the two, 258; of
wisdom in regard to sin and merit,
283; see prajila

faith, { ($raddhd), as one of the five
indriyas 291 ; see indriyas

Fa-tsang, £/ 3792

Fa Ren, 346b, 347b, 348a

feeling %% (vedand, one of the five
skandhas), as a link in the cycle of
life, 237; as an object of the applica-
tion of mindfulness, 371b; see skand-
has, smrtyupasthana

forbearance (ksanti); see ksanti

Fung Yu-lan, 377b, 378a; 378b, 379a,
379b
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gambiradharma-ksinti #¥RED. (forbe-
arance with regard to the profound
cruth, viz., of the conditioned origi-
nation,) 370a; cf. anutpattikadharma-
ksanti; sec dharma-ksanti, ksanti

gates of fredom (vimoksa~dvdra), the
three, 293-96, 3583, 373a; see way

gati #& (tending), bodhisateva’s, to
knowledge of all forms, 266; of
everything to everything else, 266

gati # (being a destination, resting
point, refuge) for the entire world,
as a virtue of the bodhisattva, 266

Gaudapida, 319, 3762

Gaudapada, 376b; cf. Agama$astra

Gautamiputra Sitakarni, 27, 28, 338a

Giles, Lionel, 335b

Gokhale, Vasudev, 3402

Gopalachari, K., 336b, 338a

graha By, % (seizing, clinging); see
clinging

Great Way (Mahayana), and the Small
Wa}'. 46"471 55‘561 66_69) 2'78—79t
343b; as the non-exclusive way,
279-80; as the way of perfection,
280-81; see Mahiyana, pdramitd

Haimavatas, 365a

Hila, 28, 30, 3382

Hamilton, 378b

Hardayal, 375a

Harsacarita, 336a, 337b

hetu-pratyaya Bi% (productive condi-
tions), critical examination of, 180~
81; see pratyaya

Hinayina (the Small Way), Mahiyana
and, 4647, 55-56, 66-69, 27879,
343b; on the use of the term, 20,
278-79; see also $rdvaka

Historical Inscriptions of Southem India,
338a

History of Buddhist Thought; see Thom-
as, E.J.

History of Chinese Philosophy; see Fung
Yu-lan
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History of the Eightyfour Sorcerers, 336a

Hsi-yii-chi Fasi®e 3362

Hsiian-tsang 3 8%, 28, 3363, 3373, 337b,
378b

Hua-yen #E#§, its relation to Mad-
hyamika philosophy, 325-27, 378b,
3793; see also T'ien-t'ai

Hm‘ymg ﬁﬁ' 16, 333

Hui-yiian, $3%, 15, 323, 343b, 3772

*“1,” the sense of, and the false sense of
self, 100-03; as ethically -indetermi-
nate and flexible, 354a; the rise of,
98-100; soul and, 219-27; the uner-
ring, 103-05; cf. vijiidna

ideas, birth of, as not the criterion for
realicy of objects, 81; see also cogni-
tion

ignorance &8 (avidya), 89-110; and
knowledge, 111-26; as the origin
of the cycle of life, 240-42; as the
origin of kledas; 106-07; its nature,
80-90, 111-15, 242, 244-45;its power
compared to the power of dream, 91;
see error; ¢f. knowledge

:ﬁnorant, and the wise, 9697, 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, 9596

illustration(s), of echo, 95—96; of illu-
sion, see illusion; of the image in the
mirror, 96; of the image of the moon
in water, 98-99

imaginative construction (vikalpa 43
%), 90, 352a-b

impermanence (anityatd #&£%;), as the
door to comprehension of fiinyata,
149,211, 358a; its teaching as remedial
in kind, 192-93; right and wrong
understanding of, 149, 322-23

incomposite, (4L asariskria), as
viewed by the Mahasinghikas, 64; see
the real
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indeterminate 4E4g (alaksana), the,
clinging to, 88, 132; 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, bhiata-ko i

indeterminateness, of the mundane and
of the ultimate, distinguished, s2-
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, roo;
Hinayina attitude to, 68, 279; its ef-
facement, not necessary for extinc-
tion of passion, 279, 304, 315

indriyas §8 (faculties), the five, among
the factors of the way, 291; cf. bala

intellect, self-conscious, as the self, the
center of personal life, 98, 99; see
vijiiana; cf. buddhi

intellection, self-conscious, as the sense

of “I” and its consequent discri-.

minations, 100, ISI, I$3; see citta and
vijiiana

intermediary ‘state, between death and
rebirth; see antarabhava

I-substance; see soul

I§vara, Bhiksu, 3412 ,

Tévara, the personal god, in Sankara’s
philosophy, 319

Iyengar, HR.R., 3412

Jaggayyapeta, 336b

Jaina non-absolutism or indeterminate-
ness of judgments, 16, 156, 150; see
avaktavya; cf. avayikrta, madhyama-
pratipat

jati 4 (lic. birth; clinging to embodi-
ment), as a link in the cycle of life,
236; see cycle of life

Jayswal, K.P., 340b

jAiana &, 48 (knowledge), distinguished

from daréana, 355a-b; ksdnti and, 307,
370a; distinguished from viffidna,
130-31, 35sa; see prajid

Johnston, E. H., 340b

]ﬁEnaprasth&na-Sastra. 28, 29, 1338b,
348b-492

Juska, 28

kala @& (time), conceived as a sub-
stance (Vaifesika), 195, 362b; cf.
satmaya; see time

Kilaéoka, 29

Kailasitra, 363b

kalavirka pi@sE4m, the bird, used for
illustrating the bodhisattva’s voice,
373b

Kalhana, 28, 336a

kalpa (a measure of time), 249, 313

Kama-sitras, 338a

Kanada, 362b

Kaniska I, and Kaniska I1, 28; date of
Kaniska 1, 338b, 346a; Nigarjuna
and, 28-30

Kao-seng~chuan Eh{8{K, 3352

Karika, its criticism of birth, 362a; ot
causal production 360b, 361b; its
criticism of identity and separatmess,
362a; its criticism of substance and
quality, 364a; its criticism of svab-
hava, 360a; of time, 362b; its place
in Nigirjuna’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
of extremes, 3s4a; on Sarvistivida
doctrine of elements, 43; and the
Sastra, 42-46, 350b—60a; on Sinyata,
40, 43 N

karma % (deeds), creations of, 73 ; criti-
cal examination of the different con-
ceptions of, 185—90; as leading the
seed of personal life to the womb,
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240; as one of the phases in the cycle
of life, 245-47, of the right kind,
189-190; sariskdraand bhava as distinc-
tions within, 24041, 245, 3673, 367b

karuna B, ## " (compassion), and
wisdom, as phases of comprehension,
68-69, 277-78; as arising with the
comprehension of truth, 282; as an
essential constitutent of the Buddha’s
dharma-body, 315-16; as an essential
element of Buddhahood, 310; as not
an essential of Hinayina, 68, 279; as
the root of the Buddha’s way, 315

Kaéyapa-parivarta. 32. 339b

Kathavatthu, 347a

Kitydyana, 359b

Kityayaniputra, 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-kaya-drsti; see dharma-
kdya, ripa-kdya

Kimura, 348a

klefa 4gts (aflictions), as arising from
and headed by ignorance and per-
versions, 63, 91, 92, 100, 105, 106—
107, 243, 245 ; creations of, 73 ; as one
of the three phases of the cycle of
life, 246, 367b

knowledge, and action, 70; and igno-
rance, I11-26; as the principle of
comprchermon 127-50; of the un-
conditioned reality, 117-19; nature
and kinds of, 115-19, 286-87, 289;
the notion of its dependence on soul
examined, 227-29; the ultimate
principle of, 116-17; see jfidna, pra-
jiid; see also yathdrthajfidna

knowledge of all forms; see sarvakdra-
Jrata

kofas 3% (sheaths), the notion that the
five are a repository of the subtle-
body, 223, 365b; see soul
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KoSabhdsya, 347b

koti g% (&e apex; to reach the summit),
of reality, 263; sce bhflta-koti

koti 47 (extremes), the four; see extremes

krrsndyatma — 50 (bases of all-per-
vasiveness; exercises in contempla-
tion), the ten, 204, 372a-72b, 373a

ksana 4 (moments, instants); that the
bodhisattva’s realization of bodhi is
instantaneous —4, 311; Sarvastivada
conception of, §8-60; see time

ksanti 7. (forbearance, endurance), dis~
tinguished into that in regard to
sattva and that in regard to dharma,
283, 369b-70a; earlier and later phases
of, 370a; as what Hinayina lacks,
68, 278-79; sec anhitpattika-dharma-
ksanti, dharma-ksanti, gambhira-dhar-
ma-ksanti

k:&nrxpdmmtta (perfection of endur-
ance), 283-84; scc pdramitd

Kumirnpva, bxograpﬁy of Deva at-
tributed to, 25, 34, 336a; biography
of Nigirjuna attributed to, 337b; his
exposition of Midhyamika philoso-
phy, 321-23; life and work of, 14-16

K'uci-chi g{2& 63, 64, 346b

Kumiralita, 346b

Kunst, Arnold, 340b

Kuneala, 3382

laksana 48 (sign, mark), -in distinction
from dhatw {& (naturc), 77; ndma
(name) and, 75-76; as nimitta (oc-
cassion), 76

laksapa #8 (essential nature), thc three
gsades of, 86-88; as a synonym of
prakrti, svabhdva, also of dham, dis-
tinguished from sign or mark, 76-77,
3s1a; see also dhanmalaksana, dhar-
matd, tathatd

laksana #g (aspecific determinate entity),
77-80, 207

laksapa #g (conventional entities), ndma
(concepts) and, 70-88
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laksana-graha B 48 (the seizing of, cling-
ing to the determinate), 78, 3s1b;
see grdha

laksanodgrahana Bg#g (the picking up
of characters), as the definition of
samjiia, 349b

laksanopalambha 483%F (the scizing of
laksana), 352b, see laksana—graha

Laksapavimukta-bodhi-hrdaya-$astra, 35

laksya B748 (subtratum of quality; sub-
stance), critically examined, 207-8

Lalitavistara, 344a

Lamotte, Etienne, 13, 335a; 34sb; 348a;
354b; 3572; 363b

Larkavatarasfitra, 336a, 340b

laukika-siddhanta (direct teaching of the
mundane cruth), 138; cf. vyavahdra,
siddhanta

Le Cannon Bouddhique en Chine, 3352

Les Sectes Bouddhiques du petit Vehicule,
see Bareau

Le Traite de la Grand Vertu de Sagesse,
13, 335a; see Lamotte

Leibenthal, Walter, 332, 377a, 377b-8a

Life of Nagdrjuna (from Pag Sam Jon
Zang), 3372

Life of Ndgdrjuna from Tibetan and
Chinese Sources, 336a

logical entities, 86; sce dharma (ele-
ments)

Liufa-lun 738 (Saddharma-sistra),
36s5a

Liu-fa-ts’ang 73k (Saddharma-pitaka
or -samuccaya, Collection of Six
Dharmas), of the Vaiesika, 363a

Lokatitastava, 36, 37; see Catuhstava

Lokottaravidins, 63

Madhyamakdnugama-$astra JEhRR, 35,
3363, 3373, 340b

Madhyamaka-§astra thgs, 34, 35; sce
Madhyamika-Karika

madhyama pratipat whi} (the Middle
‘Way) and the doctrine of conditioned
origination, 47, 48, 53, 81; as identical
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with the way of comprehension,
33, 40, 42, 127-33; as non<linging
and rising above extremes, 40-42, 88,
210; as the non-exclusive way, 48-
$I, 127-50; as the remedial kind of
teaching, 163; as revealed by the
Buddha’s silence, 4851, 148-49, 163;
as seeing things as they are, 32, 50, 88;
see criticism, prajfid, Sinyatd; df. cling-
ing, extremes
Madhyamika (the farer on the Middle
Way), the mission of, 41-42, 162,
210, 318, 319; on negativism, 172~73
Midhyatmika philosophy, and the
Advaita Vedanta, 319-21, 376a-76b;
and the Jaina, 156, 159, and the Nya-
Ka. 33, 318-19, 340a; and the Sink-
ya, 248-50; and the Vaiesika, 33,
178-80, 19596, 200-202, 219-2§; as
not a substitute .for any specific
system, 318; in the early Chinese
Thoughe, 321-28; the spint of, 328-

30

Madhyamika-karika (Madhyamaka-
fdstra), 34; the cext and its commen-
taries, 35-36; see Karikd

magical creation, as an illustragion for
creation of ignorance, I11-12

Mahideva, five points of, ss, 345b

Mahadevan, T.M.P., 376b

Mahakarupopdya-$astra, 34

Mahikiryayana, 357b

Mahaniaga, 27, 3372

Mahaniddesa, 346b-47a

Mahaprajidparamita-Sastra; see Sastra

Mahapranidhanotpada—gatha, 3's

mahasattva (the great being), as a tide
“for the bodhisattva, 304

Mahszsanghikas, and the Sthaviras, 6,
66-68; their chief philosophical doc-
trines, 62-64; their contribution to
Buddhist absolutism, 56, 64-65; their
controversy with the Sarvastivadins,
$6, 65, 66, 67, 68; their relation to
Mahiyana, 66-68
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Mahasufifiatd-sutta (Maha$inyata-siitra),
343b, 348b

mahasiinyata 573, as interpreted by the
$ravaka and by the Mahayana, 363b

mahat &, J& (or buddhi of the Sankhya),
compared with vijfidna and the subtle

~body, 248-s0

Mahavagga, 3442

Mahavastu, 344a

Mahavyutpatti, 373b, 3752

Mahayana, and Hinayina, 66-69, 278-
79; as not excluding Hinayana, 46-
47; as one of the two lines in early
Buddhism that the Sastrd mentions,
346a; its relation to the Mahisanghi-
kas, 67-68; see Great Way

Mahayana-bhavabheda-Sastra,
Bhavastikranti-£astra

Mahayana-madhyamakadar$ana-vyakhya-
Sastra, 35

Mahayaiia-$raddhotpada-$astra,
378b; see Awakening of Faith

Mahayana-siitras, 67-68, 348a

Mahayana-vim$ika, 34, 3402 °

Mahiéaskas, their view on self-hood, 62

maitri (friendliness), the great, as a
factor of Buddhahood, 310

Majjhimanikaya, 344a, 344b, 3452

Mikandika, 131, 132

manmsa-caksus PER (the eyes of flesh,
one of the five kinds of eyes), and the
deva-eye, 120-22, 242; see eyes |

man; see person )

manas & (or mana-indriya ¥1R, the
internal sense), 215, 237; cf. citta and
vijfidna

Maiijuérimiilakalpa, 336a

Mankad, D.R., 3382

mdra (cthe embodiment of temptations),
310

margajfiatd 5§48 (broad and rough un-
derstanding of the one way that
leads to Nifvana), 371b

margakarajfiatd EFEE (clear and de-
tailed knowledge of the different ways

35; see

340b,
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suited to different individuals), 371b

Masuda, 345b, 3463, 346b, 347b, 348a;
cf. Bareau

maya ([évara’s power of creation), in
the Advaita Vedinta, 319

meaning # (artha), and its'relation to
word, 75, 350b-s1a, 356b

Meélanges Chinois et Bouddhiques, 340b

mental elements, the, nonsubstantiality
of, 215-16; the course of birth and
death of, 211

Middle Way, as-the nonexclusive way,
127-50; see madhyama pratipat

mind; see citta, manas, vijiidna

mindfulness, kinds of application; see
smrtyupasthina

mimdrsa B4 (investigation), as one of
the four rddhipadas (bases for in-
creasing coneentration), 291

Mimimsakas, 320

mithyadrsti 358, (misperception, false
view), meaning of the term, 352a-b;
as the view that things just happen
without cause or condition, 109; see
also drsti

Mochizuki Shink3, 332, 339b

moment (4 ksaya), Sarvistivida con-
ception of, §8-60; see time

moon, the, used for illustrating rise of
the sense of “1,” 98, 99; used for il-
lustrating the distinction between the
bodhisattva in dharia-kdya and the
Buddha, 311, 374b-s5a

moral code (Vinaya), as one of the
three gates to dharma, 141-42, 357b;
the error of blindly clinging to, 143

moral conduct (§ila), the perfection of,
305-6; see paramitd )

moral life, its cultivation as one of the
three doors to dharma, 141-42

moral responsibility, critical examina-
tion of soul as the necessary condition
tion of, 229-31

motion and activity, critically ex-
amined, 185-87, 361b
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Murti, T.R.V., 341b, 3763, 376b-772
Mysticism, Christain and Buddhist, 379b

Nigas, the, and Nigirjuna, 27
Nigirjuna, and the Buddha, 46-53; and
the Buddhist schools, $3-54, 64—66;
341b—42a; and Kaniska, 28-30; and
the Nigas, 25-27, 3373, 337b; and
the Satvihanas, 27-28; basic concep-
tions in the philosophy of, 37-46; on
Hinayina and Mahiyina, 66-69; his
sources for the study of Mahiyana,
3046
Nigirjunicirya, 336b; see Nagirjuna
Nigaruna (Siddha), 336a, 337a
Nagarjuna and Aryadeva, 336b-37a
Nagdrijuna’s Friendly Epistle, 337b
Nigarjunikonda, 336b
Nigarjunagarbha, 36
Nigarjuna-paficavidyd-£stra, 35
Nahapina, Ksaharita, 27, 28
naihsvabhavya 4% (34, B14¢23 (devoid-
ness of self-being ; non-substantiality;
relativity), 42, 338b, 341a; cf. Sinyata
and pratitya-samutpada
Nilanda, 26
ndma 4, (names, concepts), as conven-
tionally established, 74-81, 349b-
$0a; see convention, prajfiapti, samjiia
ndma %4, (mental elements), in distinction
from rfipa (the physical), 79, 237-38
ndma and laksana (concepts and con-
ventional entities), 70-88; their in-
terrelatedness, 73, 74, 76, 78; their
place and function in the world of the
determinate, 73; attitude of the wise
and the ignorant in regard to, 72
73; see nama, laksana
nama-riipa %45 (the body-mind com-
plex, in the subtle form), as a link
in the cycle of life, 237-38
namasariketa-prajiiapti 45— (conven-
tion of names and signs), as one of the
three kinds of convention, 85-86; see

prajfiapti
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names, derived; see upddayaprajiiapti;
see also ndma, prajiiapti, Sinyatd

Nasik Edict, 27

nature, essential; see laksapa, prakrti,
svabhdva

negation, of the non-clinging kind,
105 ; as not an end in itself, 317

negative criticisins, their purpose, 44;
their significance, 68-70; see criticism

negativism, 172-73, 318-19; see ucche-
dadrsti

negativist, the, error of, 143, 181

neydrtha (indirect, cxpedient way of
teaching) versus nitdrtha (the direct
way), 135-36, 3572

Nidana-samyutta; a section in Samyutta-
nikdya, 344a

nihilists, 2s holding to the extreme of
toral extinction of personality after
death, 155, 366a; their view defferen-
tiated from $inyata, 3593—b see also
annihilationism, negativism

Nikayas, 47-48, $1, 52, 343b

nimitta 48 (occassions), the determinate
entities as, for the rise of ideas and
emotions, 76, 204; when scized, be-
come dead-ends, 352b, 3s32; cf.
animittatd; see laksana

nimittodgrahapa 48 (picking up of
characters or signs), as a définition of
perception (samjfia), 349b; as dis-
tinguished from laksana-graha (seizing
of characters), 351a

mmmopalmlbha A48 (or laksanopalam-
bha seizing of the determinate), 352b

Niraupamya-stava, 36, 37, 341b; sce
Catuhstava

Nirgranthas; see Jaina

nirguna-brahman ~ (the indeterminate
brahman, the ultimate reality in
Advaita Vedinta), 319

nirmana {f, (creation, a name for the
world of convention), 73

nirodha (extinction, i.e., of ignorance
and passion), as held by the Maha-
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sanghikas, 64 as viewed by Sarvasti-
vida, $8; see also Nirvina

nirodha-samdpatti (a state of suspension
of conscious mental activity), one of
the nine “successive abodes’” 372b-
73a

nirukti (definition, enunciation, of the
nature of a thing by means of words;
language), ‘350b-s1a; as one of the
elements of expertness, 374b; see
vaifiradya

Nirvina (extinction, i.e., of the root of
suffering), as death of clinging, sI1,
135; as eternal joy, $I; as not apart
from sarisdra, 52, 66, 324, 342b; as
the ultimate goal of all beings, s1,
263 ; the ultimate nature of all things,
272-73; see dharma-dhatu, bhiltakoti

nisprapafica 4E#¥ (non-conceptual,
beyond concepts), as the nature of
the ultimate reality, 156; see the real;
cf. prapaiica

nitdrtha (the direct way of teaching)
versus neyartha, the indirect way,
135, 3572

nivarana ¥ (hindrances), the five, in
regard to concentration of mind,
371a

non-being 4% (abhiva); se¢ non-ex-
istence; cf. bhdva

non-Buddhise schools, referred to in
the Sastra, 33

non~clinging (733, /<Ex anupalambha) ,
skilfulness of, as arising from non-
exclusive understanding, 37, 38, 91;
as the consummating phase of wis-
dom, 35sa; as forming, with undi-
vided being, the heart of the Prajiia-
paramita-siitras, 31; as onme of the
basic meanings of {inyata, 339a, 375b;
as the pervading sprit of 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, prajnd, Sinyata
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non-exclusive, understanding, 37-38,
oI; way, 127-33; see madhyama-
pratipat, prajid

non-existence, as a distinguishable
aspect of becoming, 48, 137-38; as
an extreme, I§2—55; see negativism;
cf. being, bhdva

Notes on the Nagarjunikonda Inscrip-
tions, 336b

nydma fi (lit. the state of being free
from immaturity; the status of the
irreversible), as the true status of the
bodhisattva, 298-299, 301; meaning
of the term, 373b; see avaivarta

Nyanitiloka, 370b-71a; 372b-73a

Nyiya, accusing the Madhyamika as a
negativist, 318-19; view of know-
ledge, criticised by the Madhyamika,
33, 340a; see also Vaibesika; see pra-
manas

Nyayasitras, 338a

Obermiller, E., 336a

objective, the, and the subjective, non-
ultimacy of the division of, 9o

objectivism, Sarvastivada as an extreme
kind of, 61

«On the Emptiness of the Unreal,” <
228, 377b-78a

“On the Immutability of Things,” #A
i, 377b-78a

«On the Namelessness of Nirvana,” 8
BT A3, 377b-78a

«On Prajiia Not Congnizant of Objects,”

A S 508R, 377b-78a

On Yuan Chwang, 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 Vaidesikas

Pag-sani~jon-zang, 336a, 337a

paricavidha~dharma-pitaka  FREHRE
(collection of five kinds of ele-
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ments), referred to in the. Sdstra,
3632 ‘

Paficavim$atisahasrikd-prajiidpdramita-
sitra, as an abridgment of the
Satasahasrika, 31; as the original of
of which the $astra is the commen-
tary, 13; its different translations,
331 on the bodhisattva’s coursing
in the Mahiyina, and its differ-
ent stages, 3742; on the bodhisat-
rva’s immaturity (@ma), 373b; on
the eyes of five kinds, 355b; on
names, 349b-350a; on the start and
destination of Mahiyina, 369a; on
$iinyata as the highest kind of harmo-
ny (yoga), 368b; see Sdstra

paramaréa Fy (clinging), 3s54a; see
drsti-patamarsa, Silavrataparamaria «

Paramartha, 28, 64, 338b

paramartha $5— 35 (the ultimate truth),
316, 317, 3393, 342b, 343a; see the
real; cf. vyavahdra

paramarthika-siddhanta (the direct teach-
ing of the ultimate truth), 140-41,
357a; see siddhanta

paramartha-svariipa (the ultimate nature,
i.e., of the individual, in the Advaita
Vedanta), 320

Paramartha-stava, 36, 37, 341b

paramitd PR, B (perfection), the
different kinds of, 280, 288, 300, 306,
310; the essential quality of, 281-83;
the way of, 280-81; see Mahiayana

paratantra (the dependent; name for
the mundane truth in Vijiinavada),
326

parikalpita (the imagined; name for
the illusory, in VijAanavida), 326

parinispanna (the real; name for the
ultimate realicy in Vijdanavida), 326

Piréva, 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, 231-3§

personality, the conception of, in early
Buddist thoughe, 6, s9, 60-62, 63,
64, 65, 66; the constituent elements
(skandhas) of, 231-33, 366a-b; the
physical and mental bases of, 237-40

. personal life, the course of, 231-50;
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the seed of, 237-42; sce vijiana; see
also cycle of life

Petakopadesa, 357b

Phalguna-siitra, 137, 357a-b

pluralism, in Buddhist philosophy, 57~
60, 318; of the Jaina, 156-7; as the
view based on the ultimacy of sepa-
rateness, 46; see also Vaiéesikas

Points of Controversy (Kathavatthu),
3472

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 prahana

prahdna (in samyak-prahana ¢ %, 1E ¥,
right effort), of four kinds, 291, 371b

prajfia R, B, B (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, 3553, 373b

prajia (also prajiia-paramita, perfect
wisdom), as bringing to light the
true nature of 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
$anyata 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-s0a; as itself the anuspattika-
dharma-ksanti, 306; as itself the bodhi
par excellence, 3 $sa; as the mother
of all the Buddhas, 312; as non-cling-
ing, 127, 128, 131, 163; as one of the
five eyes, 122-23; as the origin of all
the five eyes, 120, 170; as purifying
the different eyes, 122-23; as putting
an end to the entire network of pra-
pafica, 128 as spoken by the Buddhas
through various names, 286

prajiid, the undivided being, as incon-
ceivable in terms of duality, 267,
358b-50a; as the true essence in all,
114, 259, 265; as the ultimate nature
of the selfconscious individual, 119;
as the universal reality, 86, 118, 263,
265, 351b, 368a; as unstained by im-
aginative constructions, 274-75

prajiid and punya, wisdom and merit,
as the two basic aspects of wayfar-
ing, 280, 3493, 369a

prajidparamitd, Ry RBE: (perfection’
of wisdom), as the foremost of all
kinds of perfection, 281, 293; as it-
self distinguished into bodhi andSin-
yatd, 342a, 376a; as -itself distin-
guished into the six kinds of per-
fection, 280

Prajfidparamitd-sitras, on the five eyes,
119; their illuscrations of illusion,
89; as the main scriptual source of
Nigarjuna, 30-31; their main teach-
ing, viz., the ultimacy of undivided
being and skilfulness of nonlinging,
31; their overarching concept of
$inyatd, 31; on stripping bare the
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true being, 84-88; on the true nature
of the Buddha, 348a

Prajfiamila, 35, 340b

Prajfiapradipa, 35, 340b

prajfiapti ¥ REHwIE (name, concept, as
well as the entity that the name
designates; also convention), mean-
ing of the term, 349b-50a; modes of,
82-88; see convention; see also nama,
smajiid, cf. upadaya prajiiapti

Prajfaptivadins, 62, 63

prakrti 4 (essential nature), 76, 77,
351a-b; see also dhdtu. svabhava

prakrti 44 (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
Nyiya view of, 33, 340a

pranidhana {i (resolving) to do deeds
294; see apranihitatd

prapafica g8 (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, 16s; as
the means to express and communi-
cate sruth, 165; as the nerwork of
words or concepts in which one gets
entangled when under clinging, 129,
356b «

prapaficatita (beyond conception), tBe
ultimate nature of the Tathigata s,
235, 34sb, 356b, 366b

prasariga (reductio ad absurdum), as the
way of exposing the self-contradic-
tions inherent in exclusive views, 34,
151-53, 358b

prasanigika (the way of prasariga; a fol-
lower of the way of prasariga), a
Midhyamika tradicion followed by
Buddhapalita and Candrakirti, 3412;
cf. svatantrika
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Prasannapadd (Candrakirti’'s commen-
tary on the Kankd), 36; on dlam-
bana-pratyaya, 361b; on antarabhava,
367a; on the Buddha's dharma-kaya,
374b; on the doctrine of birth of
birth, 362a; on drsti, 354a; on the
meaning of tathatd, 367b; on mistak-
ing §inyatd to mean nonexistence,
360a; on the Sarvastivada doctrine
of elements, 347a; on $iinyatd making
room for activity, 362a; on the ulti-
mate truch as beyond concepts, 343a,
376b; on the usefulness of words,
356b

prasrabdhi (tranquility, serenity), one of
the seven factors of enlightenment,
291; spe bodhyariga

pratibhana (ready wit), one of the four
elements of expertness, 374b; see
pratisamyit; cf. vaiSaradya

pratipaksika-siddhanta %33 — (remedial
kind of teaching), one of the four sid-
dhantas, 139-40, 3443, 3573, 359b; see

siddhanta

pratipaurusika-siddhanta  FHBAN—
(teaching from the individual stand-
point), one of the four siddhantas, 139,
357a; see siddhanta

pratisamvit (expertness), the kinds of,
310, 374b; cf. vaifdradya

pratitya-samutpada (conditioned or de-
pendent origination), as the direct
teaching of the mundane truth, 138;
as the doctrine of the cycle of life,
see cyclé of life; as the essential re-
lativity of things, 39, 138, 160-62; as
revealed by the rejection of the four-
teen questions, 148, 140;as a meaning
of finyatd, 338b; as a synonym of
fiinyata 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

Pratityasamutpada-hrdaya-karika, 36
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Pratityasamutpdda-$astra, 35, 37, 366b

pratyayas (conditions), the four, critical-
ly examined, 180-83, 361a

pratyaya-sarga (creation by intellect), a
Sankhya conception, 36sb; cf. vijfidna

pratyekabuddha B¢ (one who is inter-
ested in achieving Buddhahood just
for oneself), his eye of wisdom, 356a;
hisknowledge, 118, 287-88, 289, 299,
304, 371a; see §rdvaka;  cf. bod-
hisattva

pratyutpanna-samadhi (a state of medi-
tation in which one feels the con-
stant presence of the Buddha), as a
criterion of the true status of the bod-
hisattva, 300

Pre-Dirinaga Buddhist Texts on Logic,
3403, 340b

priti (sense of joy), as one of the seven
factors of enlightenment, 291; see
bodhyariga

pudgala (individual), asa substantial enti-
ty, examined, 217-18, 365a; see also
I-substance, soul

pudgalatma (the self-being of the indi-
vidual), as denied by Sarvistivida,
$7, 343b; cf., dharmatma

pudgala-$inyata (non-substantiality, es-
sential relativity, of the individual),
343b; as not included in the eighteen
kinds of finyata, 37sb; cf. dharma-
Sanyata

pnya 7E#% (merit), as forming, along
with prajiia, the two basic aspects of
wayfaring, 18, 280, 3493, 3692

Puranas, 28

Puranic Chronology, 338a

purusa (self or soul, as conceived in the

Sankhya), 365a

quality 8 (laksana) and substance cri-
tically examined, 207-8, 3642

questions, the fourteen unanswered,
49-5T, 146-48, 344b-45a, 358a; see
avyakrta
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Radhakrishnan, 20, 376a

raga v (attachment), as arising from
clinging, 106; cf. klesa

Rihula, 3372

Raihulabhadra, 26, 337a

Rajatarangini, 28, 336a, 338b

Rapson, 338a

Ratnavali, 35, 336a, 338b

Raychaudhur, H.C., 28, 337-8a

rddhi 7d#3E (extraordinary powers), as
an aid to convert the minds of the
common people, 68; cf. abhijiia

rddhi-pada 3% & (bases for increasing
concentration and insight), the four,
291; meaning of the term, 371b-
72a

real, the, as comparable to kasa, 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, 26465 ; pro-
gressive realization of, 84-88, 260-61;
as purity 272; as the supreme end,
262-63 ; as unaffected by imaginative
constructions, 272-73; understand-
ing of, s1-53, 116-17, 133-41, 252~
61; as the unutterable cruth, 273-74;
see advaya-dharma, bhitakoti, dharma-
td, tathata

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); see pra-
tityasanmtpada, Sinyata

Religious Trends in Modern China, 378b

remedial ($$34 pratipaksika), kind of
teaching, as one of the four kinds,
139-40; see siddhdnta

riipa {2, (form and resistance), the notion
chat their absence is the character of
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akasa, critically examined, 205, 364a;
see akdsa

ripa €& (the physical), and nama (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

ripa-dhatu £ (fine macerial sphere),
as one of the states of trance, 370b;
see dhdtu, dhyana

sa-(or sva-) bhaga-dhatu A<453%& (the
fundamental, ultimate essence; the
real nature), as a meaning of dharma-
dhatu, 368a; see dhatu

saddharma (right doctrine), as a syno-
nym of samyagdrsti, and meaning
conditioned origination, 342b

Saddharmapundarika-siitra, 32, 326, 368a,
3792

Sagathaka (a section in Lankavatdra),
3362

saguna-brahman, (Févara, in the Advaita
Vedinta), 319

sakti 3 (interestedness that issues in
clinging), as a synonym of abhinivesa,
353

samadhi g (collectedness of mind, con-
centration; meditation), as a means
to give rise to real wisdom, 285; as
one of the five indriyas, 291; as a
name for the three gates of freedom,
295, 370b; as purifying the deva-eye,
121; meaning of the term, 370b; see
also dhyana and cittaikdgratd

samadhi-bhavana (cultivation, develop-
ment of samadhi), 370b

Samadhirdja, 342b

samanantara-pratyaya ¥R 5+%, (the im-
mediately preceding condition), cri-
tically examined, 181; see pratpaya

samapatti =EESK[E (hit. well atcaining,
contemplation, trance), 370b, 372b-
73a; see drilpya-samdpatti and eru-
phrva-vihara-samapatti
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samata sk, 4% (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 finyatd, 271

samaya —EEHS (time, as a derived no-
tion), distinguished from kala (time,
conceived as a substance), 199-200;
see time

sambodhi; see samyak-sambodhi

samjiia 48 (idea, perception, also name),
as forming along with smyti and jiana
a stage in the process of knowledge,
372b; as a synonym of nama and
prajiapti, 349b-s0a; defined as the
picking up of signs (nimittodgrahana),
and distinguished from seizing them
(laksanagraha), 3512

Sammitiyas, their alliance with Vitsipu-
triyas, Sautrantikas and Dirstantikas,
§6; their chief philosophical concep-
tions, §6, 61-62, 64, 362a, 3653, 367a;
their criticism of Sarvistivada, s6,
62, 347b

Sammitiya-nikaya-iastra, 3463,
348a, 365a, 3672

sarisara (the course of mundane exist-
ence), as itself Nirvina when righely
seen, §2, 66, 116-17, 250, 324 see also
vyavahara; ¢f. Nirvina

sarinskdras 47 (forces; elements), as
formative forces in the life of an in-
dividual, 240-41, 367a-b; those origi-
nating from ignorance, 111-12, 241-
42; as a synonym of skandhas, 62;
distinguished from bhava, 240-41,
367a-b; see cycle of life

sariskrta 75 5 (composite) elements, and
the incomposite, in Sarvastivada, $8;
in the Mahasanghikas, 64

samyagdrsti TE R, (right view), as a name
for prajiia, 99; as a synonym of sad-
dharma, meaning conditioned origi-
nation, 342b; see drsti; cf. mithyadrsti

347b,
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samyak-prahana JE&) (right effort), of
four kinds, among the factors of the
way, 201, 371b; see prahana

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 of wayfaring, 281

samyojanas #5{g (factors of bondage),
and the rise of the sense of ‘I’ and
‘mine’, 98-99

Samyuktagama,.343b, 3473, 364b

Samyukta-pitaka 363a

Samyuttanikdya, 3443, b, 3453, 3482

samrti (veil), as a name for the world
of convention, 73; see vyavahdra

sarigha (the community of the Bud-
ha’s followers), division within, 47,
$5, 343b, 345; the two main stems of,
55-56

Safijayabelatthiputta, 358b

Sankara’s philosophy, compared witt
the Madhyamika, 319-21

Sankhya, the, conception of buddhi,
366a, 367b; conception of causal re-
lation, critically examined, 33, 156,
178-80; conception of kofa, 36sb;
conception of multiplicity of souls,
217, 365a; conception of prakrti anc
mahat, 248-50, 376a; distinction of
self from subtle body, 365b; rattva
(categories), mentioned in the Sdstra,
339b

Sankhya and Vaidesika, criticism of
their basic tenets by the Buddhists,

33
Sarikhya-karika, 365a, 365b, 366a, 3762
Sankrincivadins, 61, 346b; see Sautran-
, tikas
Santideva, 34, 37, 319
Saptaratna-kofa S ¥ERE, 27, 3373
Sariha, 26; see Rihulabhadra
sarvajiiatda —4)%5 (all-inclusive under-
standing), as distinguished from
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sarvakarajfiati  (knowledge of all
forms), 289, 371a-b

sarvakarajfiatsi —JFE%? (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; asknowledge yeilded
by the Buddha-eye, 126; as not ob-
tained in Hinayina, 68; as prajfia-
paramitd in the Buddha's mind, 287;
and sarvajiata, 289, 371a-b

Sarvistivada, the, analysis of clements
as appraised by the Mahasanghikas,
67; contribution to growth of Mahi-
yana, 348a; critically cxamnined 321-
22 (by Kumirajiva), 33, 36, 171 (by
the Midhyamika), 347b (by the Sim-
mitiyas), 347a-b (by the Sautrinti-
ka) doctrine of bodhisattva criticized
in the Sastra, 348b-40a; doctrine of
elements, 57-58, 60, 80, 343b; funda-
mental texts, 28, 338b; interpretation
of conditioned origination, $8-s9,
187-89; interpretation of Middle
Way and fiinyata, 60; interpretation
of time and  change, 58-60; referred
to in the Sastra as onc of the two
chief lines of Buddhist philosophy,
343b, 346a; study by Mahiyina tea-
chers, 337a

Sastra, its authorship, 13-14; its cita-
tions from the Buddhist scriptures,
330b; its contents analysed, 44-46;
its reference to the two chief lines of
Buddhist philosophy (Abhidharma
and Mahayina), 346a; its Tun-huang
Mss., 33sb; its view on the com-
position of Jianaprasthana and Vib-
hasa, 29; for topics, see under the
rCSPCCthC terms

Sasm Aiyaswami, 340b, 341a

Sastn K.A.N.,, 28, 338a

Sastrl P,s, 336b 337a, 3382

Sastri, Smtlbhlksu 338

sasvabavatva, (sclf-being; absoluteness)
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imagined in regard to what is es-
sentially conditioned and relative,
42; see error

sasvabhdva-vada (error of misplaced ab-
soluteness, error of false realism),
43; as not providing the basis for
conditioned origination, 362a; sec
error

Saviatadrsti (the extreme of eternalism),
48, 49, 109; critically examined,
174-77; cf; uccheda-drsti

Satasastm, 15, 337b, 377b

SatasahasnLa-pm_;napﬁmmiti—sﬁtra, 374a

Satavihanas, the, Nigarjuna and, 27-
28, 30, 336b, 3382

Satavahana Dynasty of Daksinapatha,

338a

satkarya-vada (the view that the effect
is contained in the cause, the Sinkhya
view of causation), critically cxamin-
ed, 170-80

sat-kaya-drsti 75 & B, (the view of ab-
soluteness in regard to what is a com-
posite entity; sasvabhiva view with
regard to self; false sense of self),
as the root of all drstis and afflictions,
105-10; sense of “I1" 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; sce person, pudgala, self

sattva (the essence and character of 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 Sankrantividins,
346b; their criticism of Sarvistivida,
347a-b

scepticism, as a form of the fourth ex-
treme, 154; see extremc

self, Buddha’s teachings in regard to,
48-s1, 133-35, 354b; 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"’; ¢f. soul

self-being, see atman, svabhava

self~consciousness; see vijfiana

self-reference, kinds of, 100-103; see
‘II,’

Seng~chao {%%, 323-24, 3352, 377b-8a

Seng-jui 4%, 14, 335b

senses, sense-contact and the feeling of
pleasure and pain, as links in the
cycle of life, 237; cf. dyatana

sensuous world gk 7. (kama-dhatu), 236;
see dhatu

Sewell, Robert, 338a

Shaeffer, Phil. 3412

Shih-hsiang-lun #4ak (Treatise on the
Real Nature of Things), 15

Shik Hui-yuan’s Buddhism as set forth
in His Writings, 377a

Sho-wa Ho-bo So Mokuroku, 340a

siddhanta &3 (teaching), of the four

, kinds, 136-41, 341b-423, 3572-b

Siksananda, 378b

Sila-paramita (perfection of moral con-
duct). 283, 369b; cultivated by the
bodhisattva in the second bhami, 305
6

Silavrata-paramarfa (clinging to moral
code), 109; see paramarfa

silence, the Buddha’s, 48-s1, 146-48

silkworm, used as example to elucidate
the self-responsibility of the indi-
vidual, 106, 366b

skandhas (& (groups of elements), the
five, as a major classification of ele-
ments of existence, 87; as a name for
all composite elements, 85, 87, 146,
239, 249; their relation to the indivi-
dual they constitute, 49, 138, 232

skilfulness; see upaya, see also anu-
palambha and yoga

Small Way (Hinayana), on the term,
20; its difference from Maihayina,

66-9, 278-79, 369a; ¢f. Great Way
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smyti §#%, By (memory), 228

smrti 4: (thought, mindfulness), as one
of the seven factors of enlightenment,
291; considered along with samjfia
and vikalpa, 352b; as constituting
with samjiia and jiiana, the process
of knowing, 372b; see smrtyupasthana

smytyupasthana &R (application of
mindfulness), of four kinds, as the
pith of the entire wayfaring, 291; as
culminating, in Mahiy3na, in the
comprehension of the Undivided
Being as the ultimate reality, 364b-
6sa, 371b, 3722

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 of 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 ot the non-Buddhists, 218

space; see akasa

sparsa §§ (touch), as the origin of 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

$raddha {z (faith), one of the five fa-
culties, and of powers, among the
factors of the way, 291; see way

Sraddhotpada-$astra; see Mahayana-$rad-
dhotpada-$astra

$ravaka 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

Sravaka-yana (the way of the hearers),

, 32; see Hinayana

§ri15ta, 346b

Sriparvata, 25, 27, 336b, 337a

Stanzas Setting Forth the Meaning of
Mahayana, 141

Stcherbatsky, 20, 347b, 376a

Studies in Chao Lun ZESERFE, 3353,
377b ,

Stutyatita-stava, 36, 37; see Catuhstava

$ubha 15 (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
Sarvistivida notion of; 59, 60; see
dhartha, laksana, svabhava

substantialist view of self, critically
examined, 217-31; see I-substance,
soul

substantialist view of time, critically
examined, 194-97

subtle-body #i & (saksma-farira), as not
tc be misconstrued as soul, 223-4;
considered in relation with vijidna
and smahat, 248-s0

suffering (duhkha) as one of the phases
in the cycle of life, 246; its eradica-
tion, the essence of the four noble
truths, 47, 197; origin of, 38, 47-48,
107, 111, 197; see also affliction

Subrllekha, 35, 37, 337b, 340b

$anyata Z¢ (lit. devoidness), kinds of,
44, 375b-76a; meaning of the term,
39, 42, 172-73, 338b-30a, 342a,
375b-76a; negative and positive
imports of, 317-19, 325, 326-27;
synohyms of, 42

§anyata 278, as the essential (mundane
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as well as ultimate) nature (tathatd)
of things, 145, 172-73, 256-57, 317.
322-23

Sinyata 22, as criticism thdt lays bare the
truth of things, 45, 141-46, 163, 168,
172, 204-95, 317, 319, 325, 342b;
as the rejection of clinging and of the
error of misplaced absoluteness, 110,
256, 270, 317-18; as a remedy for
drstis, 319, 342b; of the clinging kind,
42,146, 172, 270, 295, 325, 342b, 3593,
360a, 375b; of the non~clinging kind,
104~5, 135-36, 145, 146, 359b, 362a

§iinyata Zc 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

§inyata Zg, as the indeterminate, un-
conditioned, undivided unutterable
nature of the ultimate reality, 270-71,
273; as samatd, ultimate sameness of
things, 271; as Nirvina, 271, 272,
273, 323

funyati 72, as harmony, integration,
non-exclusiveness, 42, 43, 275, 326,
342b

Sanyata-$inyata Ze2e (nounultimacy of
§inyata), 40, 168, 172-73, 256-57,
27091, 342b, 350b; see Sanyata

_ (clinging and nonclinging)

Siinyata-saptati, 36, 37

Sirarigama-samadhi-sitra, 15, 32

Siitra on the Raft, 131

Sttra on the Ten Bhiamis (Dasabhiimika-
siitra), 32

Sitra-samuccaya, 36

Suzuki, D.T., 378b, 379b

svabhava | it, B4 (lit. self-being; es-
sential nature), meaning of the term,
171; see -dharma, dhatu, prakrti; cf.
sasvabhava-vida

svabhava-$anya-dharma  $E7e, HZopk
(svabhava-éanyata, the reality thatis by
nature indeterminate), 270-71, 3532
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svariipa (essential nature), of the indi-
vidual, in Advaita Vedinta, 320

svatantrika, a Madhyamika tradition
upheld by Bhavaviveka, 341a-b; cf.
prasarigika

Systems of Buddhist Thought, 345b

Szu-fa-ts’ang  [UEEEK  (Caturdharma-
pitaka), 3632

Ta~ch’eng-ta-yi~chang KR FE, 15

Ta-ch’eng-yi~chang KFEFE, 15

Taittiriya (Anandavalli), 365b

Takakusu, 378b

T’ang Yung-t'ung, 33sa, 33sb, 377a,
378b

Tac-an FZX, 15

Tao-sheng 4, 14, 15, 377b

Taranatha’s History of Buddhism, 336a

Tathagata fii3k, meaning of the term,
269; his mundane and ultimate
natures, s2—$3; his nacure 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, 3762

tathata 1 (the nature of things as they
are; the true nature of things), basic
import of, 252, 367b; dharma-dhatu
bhiitakoti and, 88, 98, 117, 145, 261-
6s; dharmata and dharma-laksana as
synonyms of, 259, 3s1a; 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-laksana n#g (the ultimacely real
nature), as the eternal undivided
being, 268, 269

tathata-prajfiaparamitd, IR E KRBT
(perfect knowledge of the universal
reality), 262
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tattva (the ultimate truth), as beyond
conception, 368b

tattvas (basic categories), the twentyfour,
of the Sankhya, cited briefly in the
Sastra, 330b

teaching, different ways of Buddha’s,
133-50

Theravadins’ criticism of Sarvastivida,
3472-b

“Theri-siitra” {5 4#%, 354b

thrist (5%, sk trsnd, esand), as trona,
see craving; as esand, man’s secking
for the real, longing for fulfilment,
264-45, 3392, 3423, 368b

Thomas, E.J. 3393, 34sb, 346a, 347b,
348a, 348b

thought, the mission and the laws of,
142-43; see concepts, reason, under-
standing

Three Treatises, The (=25), 323, 377b;
see Chi-tsaug, Seng—chao

T’ien-t'ai K& and Hua-yen ¥,
their relation to the Madhyamika,
325-27, 378b

time, and change, as conceived by
Sarvastivida §8-60; 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 lite, 236-246; its
residueless extinction, 272 ; as the root
of 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, 3353, 377b

Tucci, G. 337b, 340a, 340b, 376a

tulana #5 (weighing, considering), as
distinguished from prajia, 355a

Tu-shun #J{F 3792

ucchedadrsti (the extreme of annihilation-
ism; negativism; the non-existence
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view), arising from the mistaking ot
extinction, of $inyata or of 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 eternalism, 48,
49, 174-77; its two kinds, 360a-b;
see drsti, extremes

Ui, H., 3413, 365b

ultimate truth; see paramartha; 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 Fy (seizing), of four kinds, as a
link in the cycle of life, 236-37, cf.
graha; see clinging

upadaya-prajiiapti (B4, (derived name),
as a synonym of conditioned origina-
tion and of sinyald, 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 nama, prajiiapti; cf. also bhava,
laksapa

Upadesa, as one of the classes of works
ateributed to Nig:‘ujuna, 34; as a
possible title of the Sastra, 34, 335b,
3402

upalambha 1§, By (seizing; contention),
38, 352b; cf. anupalambha

upaya J5{E (kausalya, yoga; the skilful-
ness of nonclinging), 35sa; see non-
clinging

Upayahrdaya, 34, 3402

Upayakausalya-parivarta (a section in
Saddharmapundarika), 379a

upeksa (equanimity), as one of the
factors of enlighcenment, 291; see

bodhyatiga
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Vacchagotta, 48, 49

Vaibhasika (a follower of Vibhasa, an
adherent of Sarvastivada); see Sar-
vastivada

Vaidalya-siitra and -prakarana, 36, 37

Vaipulyakas, the, as clinging to $ianyata,
155; as viewing the world as a base-
less illusion, 359a

Vaipulya (Mahayana) Sitra, 27

vaiSaradya (self-confidence), its four
elements among the factors of Bud-
dhahood, 310, 350b-51a

VaiSesika, the, Buddhist criticisms of
the basic conceptions of the Sankhya
and, 33; their “Collection of Six
Dharmas,” 363a; 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 (akasa) critically examined,
204, 363b; conception of atoms re-
ferred to in the Sastra, 364b; con-
ception of self critically examined,
218-31, 3652, 365b, 366a; conception
of manas, 366a; their pluralism and
realism close to Sarvastivada, 318

Vaisesika-siitras, 362b, 363a, b, 366a

Vajeska, 28

Vajjian practices, 345b—6a

Vajracchedika-prajiiaparamita-siitra, 15

vama = (the word that designates), as
a synonym of nama, 75

vasand (residual impressions of deeds),
of affliction, as extinguished by the
bodhisattva in the last bhiami, 309; cf.
samskara

vastu #8, B (factors of embodiment),
as one of the three phases of the
cycle of life, 246

vastu-sat or dravya-sat $¢ 7 (existent as
a substance), as a notion with regard
to time, 195

Vasubandhu, 337a, 378b
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Vasumitra, 64, 346a

Vasumitra’s Treatise, 345, 347b; see
Masuda, also Bareau

Vitsiputriyas, 6, 62, 363a; cf. Sam-
mitiyas

Vitsyiyana, 3382

vedana %% (feeling), as a link in the cycle
of life, 237; as an object of the ap-
plication of mind-fulness, 371b; see
skandhas, smrtyupasthana

Vedanta, the Advaita, and the Midhya-
mika, 319-21

Vibhajyavadins, the Sarvastivada con-
tentions with, 56; their view on citta,
3482

Vibhasa (a fundamental text of
Sarvastivada), cited in the Sastra, 28,
338b; its composition 29; the three
different texts in the Chinese Collec-
tion under this title, 338b

Vibhasa (T. 1545), on akasa, 363b; on
atomic elements, 59, 347a; on birth
of birth, 362a; on tne bodhisattva-
way, 348b-49; on a Buddhist trend
of the substantialist view of self,
365a; on the Diarstantikas, §6, 346b;
on dream, 353a-b; on the false sense
of sclf, 344a-b; on the five points
of Mahideva, 34s5b; on hetu and
pratyaya, 360b—61a; on the Vibhajya-
vidins’ view of citta, 348a

view; see drsti, mithyadrsti and samyag-
drsti

Vigrahavyavartani, 35, 36, 340a, b, 343a,
351b, 356b, 3592, 367b

vijfiana 3 (sense-experience, sensation,
cognition); see cognition, idea

vijfigna 3% (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 Vijfidnavida, 340a; as the
sense of individuality distinguished
from false sense of self, 100; as the
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subtle seed of personal life in gransi-
tion, 233, 238, 239, 240; see citta

Vijfianavada, the, and the Madhyamika,
321; the basic texts of, 378b

Vijfiaptimatratasiddhi-$astra, 34, 340a,
379b

vikalpa 43R)| (imaginative construc-
tion), 90, 352a-b; cf. samjfia.

Vimalakirtinirdeia, 15, 32, 339b

vimoksa #%#& (deliverance or turning
away i.e., from attachment to spheres
of the determinate), the eight ex-
ercises of, 294, 372b, 373a

vimoksa-dvéra $RBiF (gates of, free-
dom), factors of the way ahd, 290-
96; the three, 29396, 35843, 3732

Vimsika, 378b

Vimuktimarga, 357b

Vinaya, 64, 141, 143, 3443, 357b, 358a,
363a

viparyasa Fgf8) (perversion), 353a; see
error; cf. viparyaya

viparyaya i@ (perversion), 353a; see error

virya ¥t (effort), as one of the four
rddhipadas, 291; its five character-
stics, 370b

virya-paramiti (perfection of effot), 282,
285; see paramita

visaya-visayi (subject-object) pattern
adopted in the Advaita Vedanta, 320

Visuddhimagga, 357b

Vyakhya-astra, as one of the possible
titles of the Sastra, 33sb

vyafijana (the means to bring to light
the meaning, ie., words), in con-
trast with the meaning (artha) itself,
356b; ¢f. meaning

vyavahira #:f§, #5 (the world of
convention; mundane life; mundane
truch), direct teaching of, 138; im-
port of $inyata on, 338b-39a; syno-
nyms of the term, 73, 340b—s0a; its
distinction from and relation to para-
martha, s1-53, 138-41, 316; see para-
martha, $inyata; see also prapafica
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Walleser, Max, 3363, 3373, 337b, 3403,
340b

Watters, 336a, 337b

way, the, 276-96; factors of, 290-96;
the Great, and the Small, 278-90; see
Mahayana, Hinayina; see also Middle
Way

wayfaring, stages in the bodhisactva’s,
305-11; see bhiami

ways of answering, the Buddha's, 146-
50; 344b, 3582

ways of teaching, the Buddha’s, 133;
the direct and the expedient, 135-
36; see siddhanta

Wei-shih-er-shih-lun wg 3 — -3 (Vim-
$atika or Vimsika), 378b

Wenzel, H., 337b

wheel of dharma; see dharma-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, varma
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Yamakami Sogen, 34sb

yana(s) Fe (ways, vehicles), the two,
20, 46-47; see Hinayana, and Mah3-

ana

Yao-hsing, the Emperor, 14

yathartha-jiiana jmgg%8 (knowledge of
things as they are; knowledge also
of all ocher kinds of knowledge; the
true prajiia belonging to the Buddha),
as the highest of the eleven kinds of
knowledge, 280—90; see jiiana, prajfia

yoga #fiff& (harmony), as the nature of
Sanyata, 275, 368

Yoga, the, conception of time and
change as close to Sarvastivida, 3472

Yoga-sitras, 3472

Yogicara, see Vijfianavada

Yuktisastika, 35, 36, 37

Zen 7@ (Ch'an), the, the Madhyamika
and, 327-28; modern studies in,
379b

Zen Buddhism, 370b



