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I ntroduCt Ion

The Mūlamadhyamakakārikā, the “Fundamental Verses on the Middle Way,” is the founding text of the Madhya‐
maka, or “Middle Way,” school of Buddhist philosophy. Its author, Nagarjuna, probably lived in south India in
the second century AD; almost nothing certain is known about his life. The work is some 450 short verses in
twenty‐seven chapters, written as memorable summaries of arguments that teachers and commentators would
unpack.

Nagarjuna takes up, one by one, the basic notions that Buddhist thinkers and their rivals used to describe
the world—causation, motion, the senses, time, the self, action and its fruit, bondage and liberation, even the
Buddha and nirvana—and shows that none of them can be made sense of if things have an intrinsic nature of
their own. Everything that arises in dependence on other things is “empty” of such a nature. Emptiness is not a
hidden essence or a kind of nothingness, but simply dependent origination rightly understood, and it too is
empty.

The famous chapter 24 answers the charge that this destroys the Buddha’s teaching, with the doctrine of the
two truths, conventional and ultimate; chapter 25 concludes that there is not the slightest difference between
nirvana and the round of rebirth.

vii





Chapter 1: Conditions
प्रत्ययपरीक्षा (Pratyayaparīkṣā)

Things arise neither from themselves, nor from something else, nor from both, nor without a cause; the four
kinds of condition examined.

SanSkr it Engl i Sh

Ded. अ�निरोधमनुित्पादमनुिचे्छदमशाश्वतं ।
अनेिका�र्थमनिानिा�र्थमनिागमम�निगर्थमं ।
यः प्रतीत्यसमुत्पादं प्रपञ्चोपशमं �शवं ।
देशयामास संबुद्धस्तं वन्दे वदतां वरं ॥

Without ceasing, without arising, not cut off, not
eternal,
not single, not manifold, not coming, not going—
the one who taught this dependent origination,
the auspicious stilling of conceptual proliferation,
the fully awakened one, best of speakers: him I sa‐
lute.1

1.1 नि स्वतो निा�प परतो नि द्वाभ्यां निाप्यहेतुतः ।
उत्पन्ना जातु �वद्यन्ते भावाः क्वचनि के चनि ॥

Not from itself, not from another, not from both,
and not without a cause:
nowhere and never is anything found that has
arisen.

1.2 चत्वारः प्रत्यया हेतुश्चालम्बनिमनिन्तरं ।
त�ैवा�धपतेयं च प्रत्ययो निा�स्त पञ्चमः ॥

There are four conditions: the causal condition,
the supporting object, the immediately preceding
condition,
and likewise the dominant condition; there is no
fifth condition.2

1.3 नि �ह स्वभावो भावानिां प्रत्यया�दषु �वद्यते ।
अ�वद्यमानेि स्वभावे परभावो नि �वद्यते ॥

For the intrinsic nature of things is not found in
the conditions and the rest.
Where intrinsic nature is not found, extrinsic
nature is not found.3

1.4 �क्रिया नि प्रत्ययवती निाप्रत्ययवती �क्रिया ।
प्रत्यया निा�क्रियावन्तः �क्रियावन्तश्च सन्त्युत ॥

Activity is not endowed with conditions, nor is
activity without conditions.
There are no conditions without activity, and none
endowed with activity either.

1.5 उत्पद्यते प्रतीत्येमा�नितीमे प्रत्ययाः �कल ।
यावन्नोत्पद्यत इमे तावन्नाप्रत्ययाः क�ं ॥

“These are conditions, because something arises
in dependence on them,” so it is said;
but as long as it does not arise, how are they not
non‐conditions?

1.6 Neither for an existent nor for a nonexistent object
is a condition possible.

1  Dependent origination (pratītyasamutpāda): the teaching that things arise in dependence on conditions. Conceptual proliferation
(prapañca): the mind’s spinning out of concepts and distinctions.
2  The four conditions of Abhidharma analysis: the cause proper, the object that supports a cognition, the moment immediately pre‐
ceding, and the decisive or dominant factor.
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नैिवासतो नैिव सतः प्रत्ययोऽ�र्थस्य युज्यते ।
असतः प्रत्ययः कस्य सतश्च प्रत्ययेनि �कं ॥

If it is nonexistent, whose condition is it? If it is ex‐
istent, what use is a condition?

1.7 नि सन्नासन्न सदसन्धमार्मो  �निवर्थतर्थते यदा ।
क�ं �निवर्थतर्थको हेतुरेवं स�त �ह युज्यते ॥

When a thing comes about neither as existent, nor
as nonexistent, nor as both existent and nonexist‐
ent,
how, this being so, can a producing cause make
sense?4

1.8 अनिालम्बनि एवायं सन्ि धमर्थ उप�दश्यते ।
अ�ानिालम्बनेि धमर्मो  कुत आलम्बनंि पुनिः ॥

An existent thing is taught to be simply without a
supporting object.
And if a thing is without a supporting object, how
then can there be a supporting object?

1.9 अनुित्पने्नषु धमर्मो षु �निरोधो निोपपद्यते ।
निानिन्तरमतो युकं्त �निरुदे्ध प्रत्ययश्च कः ॥

Since things have not arisen, cessation is not pos‐
sible.
So an immediately preceding condition is unten‐
able; and when something has ceased, what condi‐
tion is it?

1.10 भावानिां �निःस्वभावानिां नि सत्ता �वद्यते यतः ।
सतीदम�स्मिन्ि भवतीत्येतनै्नवोपपद्यते ॥

Since things without intrinsic nature have no be‐
ing,
the formula “when this exists, that comes to be” is
not tenable.

1.11 नि च व्यस्तसमस्तेषु प्रत्ययेष्व�स्त तत्फलं ।
प्रत्ययेभ्यः क�ं तच्च भवेन्न प्रत्ययेषु यत् ॥

The effect is not in the conditions, taken separ‐
ately or together.
And how could what is not in the conditions come
from the conditions?

1.12 अ�ासद�प तते्तभ्यः प्रत्ययेभ्यः प्रवतर्थते ।
अप्रत्ययेभ्योऽ�प कस्मिान्ना�भप्रवतर्थते फलं ॥

But if, though nonexistent, it comes forth from
those conditions,
why does the effect not come forth from non‐con‐
ditions as well?

1.13 फलं च प्रत्ययमयं प्रत्ययाश्चास्वयंमयाः ।
फलमस्वमयेभ्यो यत्तत्प्रत्ययमयं क�ं ॥

The effect is made of the conditions, yet the condi‐
tions are not made of themselves.
How could an effect that comes from what is not
made of itself be made of the conditions?

1.14 तस्मिान्न प्रत्ययमयं निाप्रत्ययमयं फलं ।
सं�वद्यते फलाभावात्प्रत्ययाप्रत्ययाः कुतः ॥

Therefore no effect is found, whether made of con‐
ditions or made of non‐conditions.
Since there is no effect, how could there be condi‐
tions and non‐conditions?

3  Intrinsic nature (svabhāva): a nature of its own, independent of anything else. Extrinsic nature (parabhāva): the nature of some‐
thing else.
4  Things (dharma, plural): the basic elements into which Buddhists analyzed experience.

Nag a r j u Na
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Chapter 2: Motion
गतागतपरीक्षा (Gatāgataparīkṣā)

Where does going take place—on the path already gone, the path not yet gone, or the path being gone?
Mover and motion.

SanSkr it Engl i Sh

2.1 गतं नि गम्यते तावदगतं नैिव गम्यते ।
गतागत�व�निमुर्थकं्त गम्यमानंि नि गम्यते ॥

What has been gone over is not being gone over;
nor is what has not yet been gone over.
Apart from what has and has not been gone over,
what is being gone over is not being gone over.

2.2 चेष्टा यत्र ग�तस्तत्र गम्यमानेि च सा यतः ।
नि गते निागते चेष्टा गम्यमानेि ग�तस्ततः ॥

Where there is movement, there is going; and
since movement is in what is being gone over,
not in what has been gone over nor in what has
not, going is in what is being gone over.

2.3 गम्यमानिस्य गमनंि क�ं निामोपपत्स्यते ।
गम्यमानेि �द्वगमनंि यदा नैिवोपपद्यते ॥

How could the going of what is being gone over be
possible at all,
when two goings in what is being gone over are
not possible?

2.4 गम्यमानिस्य गमनंि यस्य तस्य प्रसज्यते ।
ऋते गतेगर्थम्यमानंि गम्यमानंि �ह गम्यते ॥

Whoever holds that going belongs to what is being
gone over is committed to this:
there is “being gone over” without going—for what
is being gone over is being gone over.

2.5 गम्यमानिस्य गमनेि प्रसकं्त गमनिद्वयं ।
येनि तद्गम्यमानंि च यच्चात्र गमनंि पुनिः ॥

If there is going in what is being gone over, two go‐
ings follow:
the one by which it is “being gone over,” and the
further going in it.

2.6 द्वौ गन्तारौ प्रसज्येते प्रसके्त गमनिद्वये ।
गन्तारं �ह �तरस्कृत्य गमनंि निोपपद्यते ॥

If two goings follow, two goers follow;
for apart from a goer, going is not possible.

2.7 गन्तारं चे�त्तरस्कृत्य गमनंि निोपपद्यते ।
गमनेिऽस�त गन्ता� कुत एव भ�वष्य�त ॥

If apart from a goer going is not possible,
then, when there is no going, where could the goer
come from?

2.8 गन्ता नि गच्छ�त तावदगन्ता नैिव गच्छ�त ।
अन्यो गन्तुरगन्तुश्च कस्तृतीयो �ह गच्छ�त ॥

First, the goer does not go; nor does the non‐goer
go.
What third, other than goer and non‐goer, could
go?

2.9 गन्ता तावद्गच्छती�त क�मेवोपपत्स्यते ।
गमनेिनि �वनिा गन्ता यदा नैिवोपपद्यते ॥

How could “the goer goes” be possible at all,
when without going a goer is not possible?

2.10 Whoever holds the thesis “the goer goes” is com‐
mitted

3
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पक्षो गन्ता गच्छती�त यस्य तस्य प्रसज्यते ।
गमनेिनि �वनिा गन्ता गन्तुगर्थमनि�मच्छतः ॥

to a goer without going, since he wants the goer to
have a going.

2.11 गमनेि दे्व प्रसज्येते गन्ता यदु्यत गच्छ�त ।
गन्ते�त चोच्यते येनि गन्ता सन्यच्च गच्छ�त ॥

If the goer goes, two goings follow:
the one by which he is called a goer, and the one
by which, being a goer, he goes.

2.12 गते निारभ्यते गन्तंु गन्तंु निारभ्यतेऽगते ।
निारभ्यते गम्यमानेि गन्तुमारभ्यते कुह ॥

Going is not begun in what has been gone over,
nor in what has not been gone over;
it is not begun in what is being gone over. Where,
then, is going begun?

2.13 नि पूवर्वं  गमनिारम्भाद्गम्यमानंि नि वा गतं ।
यत्रारभ्येत गमनिमगते गमनंि कुतः ॥

Before going begins, there is nothing being gone
over and nothing gone over
in which going could be begun. How could there
be going in what has not been gone over?

2.14 गतं �कं गम्यमानंि �कमगतं �कं �वकल्प्यते ।
अदृश्यमानि आरम्भे गमनिस्यैव सवर्थ�ा ॥

What has been gone over, what is being gone over,
what has not—why are these conceptually con‐
structed,
when a beginning of going is nowhere seen at all?

2.15 गन्ता नि �तष्ठ�त तावदगन्ता नैिव �तष्ठ�त ।
अन्यो गन्तुरगन्तुश्च कस्तृतीयोऽ� �तष्ठ�त ॥

First, the goer does not stand still; nor does the
non‐goer stand still.
What third, other than goer and non‐goer, could
stand still?

2.16 गन्ता ताव�त्तष्ठती�त क�मेवोपपत्स्यते ।
गमनेिनि �वनिा गन्ता यदा नैिवोपपद्यते ॥

How could “the goer stands still” be possible at all,
when without going a goer is not possible?

2.17 नि �तष्ठ�त गम्यमानिान्न गतान्नागताद�प ।
गमनंि संप्रवृ�त्तश्च �निवृ�त्तश्च गतेः समा ॥

One does not come to a stop from what is being
gone over, nor from what has been gone over, nor
from what has not.
Going, setting out, and coming to a stop: the case
is the same as with motion.

2.18 यदेव गमनंि गन्ता स एवे�त नि युज्यते ।
अन्य एव पुनिगर्थन्ता गते�र�त नि युज्यते ॥

That going and goer are the very same is not ten‐
able;
that the goer is something other than going is not
tenable either.

2.19 यदेव गमनंि गन्ता स एव �ह भवेद्य�द ।
एकीभावः प्रसज्येत कतुर्थः कमर्थण एव च ॥

For if going and goer were the very same,
it would follow that agent and action are one.

2.20 अन्य एव पुनिगर्थन्ता गतेयर्थ�द �वकल्प्यते ।
गमनंि स्यादृते गन्तुगर्थन्ता स्याद्गमनिादृते ॥

And if the goer is imagined to be other than going,
there would be going without a goer, and a goer
without going.

2.21 एकीभावेनि वा �स�द्धनिार्थनिाभावेनि वा ययोः ।
नि �वद्यते तयोः �स�द्धः क�ं नुि खलु �वद्यते ॥

If two things are established neither by being one
nor by being different,
how can they be established at all?

2.22

Nag a r j u Na
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गत्या ययोच्यते गन्ता ग�तं तां स नि गच्छ�त ।
यस्मिान्न ग�तपूवार्मोऽ�स्त क�श्चत् �कं �च�द्ध गच्छ�त ॥

The going by which a goer is called a goer—that
going he does not go,
since no one exists before the going who goes any‐
where.

2.23 गत्या ययोच्यते गन्ता ततोऽन्यां स नि गच्छ�त ।
गती दे्व निोपपदे्यते यस्मिादेके प्रगच्छ�त ॥

The going by which a goer is called a goer—he
does not go a different one,
since two goings are not possible in a single goer.

2.24 सद्भतूो गमनंि गन्ता �त्रप्रकारं नि गच्छ�त ।
निासद्भतूोऽ�प गमनंि �त्रप्रकारं स गच्छ�त ॥

A goer who is existent does not go any of the three
kinds of going;
nor does a goer who is nonexistent go any of the
three kinds of going.

2.25 गमनंि सदसद्भतूः �त्रप्रकारं नि गच्छ�त ।
तस्मिाद्ग�तश्च गन्ता च गन्तवं्य च नि �वद्यते ॥

One both existent and nonexistent does not go any
of the three kinds of going.
Therefore going, the goer, and what is to be gone
over are not found.

F u N da m e N ta l  V e r s e s  o N  t h e  m i d d l e  Way
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Chapter 3: The Senses
चकु्षरादी��न्द्रियपरीक्षा (Cakṣurādīndriyaparīkṣā)

Seeing cannot see itself; seer, seeing and the seen depend on one another.

SanSkr it Engl i Sh

3.1 दशर्थनंि श्रवणं घ्राणं रसनंि स्पशर्थनंि मनिः ।
इ�न्न्द्रिया�ण षडेतेषां न्द्रिष्टव्यादी�नि गोचरः ॥

Seeing, hearing, smelling, tasting, touching, and
mind
are the six senses; their fields are the seen and the
rest.

3.2 स्वमात्मानंि दशर्थनंि �ह तत्तमेव नि पश्य�त ।
नि पश्य�त यदात्मानंि क�ं न्द्रिक्ष्य�त तत्परान्ि ॥

Seeing does not see itself.
And if it does not see itself, how will it see others?

3.3 नि पयार्थप्तोऽ��निदृष्टान्तो दशर्थनिस्य प्र�सद्धये ।
सदशर्थनिः स प्रत्युक्तो गम्यमानिगतागतैः ॥

The example of fire is not enough to establish see‐
ing;
it, together with seeing, has been answered by
what is being gone over, gone over, and not gone
over.1

3.4 निापश्यमानंि भव�त यदा �कं चनि दशर्थनंि ।
दशर्थनंि पश्यतीत्येवं क�मेततु्त युज्यते ॥

When there is no seeing whatever that is not see‐
ing,
how can it make sense to say that seeing sees?

3.5 पश्य�त दशर्थनंि नैिव नैिव पश्यत्यदशर्थनंि ।
व्याख्यातो दशर्थनेिनैिव न्द्रिष्टा चाप्युपगम्यतां ॥

Seeing does not see; non‐seeing does not see
either.
And the seer should be understood as explained in
the same way as seeing.

3.6 �तरस्कृत्य न्द्रिष्टा निास्त्य�तरस्कृत्य च दशर्थनंि ।
न्द्रिष्टवं्य दशर्थनंि चैव न्द्रिष्टयर्थस�त ते कुतः ॥

Without seeing, or not without it, there is no seer.
If there is no seer, how can there be the seen and
seeing?

3.7 न्द्रिष्टव्यदशर्थनिाभावा�द्वज्ञानिा�दचतुष्टयं ।
निास्ती�त उपादानिादी�नि भ�वष्य�न्त पुनिः क�ं ॥

Since the seen and seeing do not exist, the four be‐
ginning with consciousness
do not exist; how, then, will grasping and the rest
come about?2

3.8 व्याख्यातं श्रवणं घ्राणं रसनंि स्पशर्थनंि मनिः ।
दशर्थनेिनैिव जानिीयाच्छ्र ोतृश्रोतव्यका�द च ॥

Hearing, smelling, tasting, touching, and mind are
explained
by seeing; so too should one understand the hear‐
er, the heard, and the rest.

1  The opponent compares seeing to fire, which was held to burn or illuminate itself as well as other things.
2  The four beginning with consciousness: consciousness, contact, feeling and craving—links in the twelvefold chain of dependent
origination, which continues with grasping.
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Chapter 4: The Aggregates
स्क�धपरीक्षा (Skandhaparīkṣā)

Material form cannot be found apart from its cause, nor its cause apart from it; the same holds for the
other aggregates.
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4.1 रूपकारण�निमुर्थकं्त नि रूपमुपलभ्यते ।
रूपेणा�प नि �निमुर्थकं्त दृश्यते रूपकारणं ॥

Apart from the cause of form, form is not appre‐
hended;
apart from form, the cause of form is not seen
either.1

4.2 रूपकारण�निमुर्थके्त रूपे रूपं प्रसज्यते ।
आहेतुकं नि चास्त्य�र्थः क�श्चदाहेतुकः क्व �चत् ॥

If form existed apart from the cause of form, form
would turn out
to be without a cause; but nothing anywhere is
without a cause.

4.3 रूपेण तु �व�निमुर्थकं्त य�द स्यान्द्रिपूकारणं ।
अकायर्थकं कारणं स्यान्नास्त्यकायर्वं  च कारणं ॥

But if there were a cause of form apart from form,
it would be a cause without an effect; and there is
no cause without an effect.

4.4 रूपे सत्येव रूपस्य कारणं निोपपद्यते ।
रूपेऽसत्येव रूपस्य कारणं निोपपद्यते ॥

If form already exists, a cause of form is not ten‐
able;
if form does not exist, a cause of form is not ten‐
able either.

4.5 �निष्कारणं पुनिा रूपं नैिव नैिवोपपद्यते ।
तस्मिान्द्रिपूगतान्ि कां�श्चन्न �वकल्पान्ि �वकल्पयेत् ॥

And form without a cause is utterly untenable.
Therefore one should not engage in any conceptu‐
al construction about form.

4.6 नि कारणस्य सदृशं कायर्थ�मत्युपपद्यते ।
नि कारणस्यासदृशं कायर्थ�मत्युपपद्यते ॥

That the effect resembles the cause is not tenable;
that the effect does not resemble the cause is not
tenable either.

4.7 वेदनिा�चत्तसंज्ञानिां संस्काराणां च सवर्थशः ।
सवर्मोषामेव भावानिां रूपेणैव समः क्रिमः ॥

For feeling, mind, perception, and formations, in
every respect,
and for all things, the procedure is the same as for
form.

4.8 �वग्रहे यः परीहारं कृते शून्यतया वदेत् ।
सवर्वं  तस्याप�रहृतं समं साध्येनि जायते ॥

When a debate is conducted by way of emptiness,
whoever replies with a rebuttal
has rebutted nothing: it all stands on a par with
what is still to be proved.2

4.9 व्याख्यानेि य उपालम्भं कृते शून्यतया वदेत् ।
सवर्वं  तस्यानुिपालब्धं समं साध्येनि जायते ॥

When an explanation is given by way of empti‐
ness, whoever finds fault with it

1  Form (rūpa): matter, the first of the five aggregates; its cause was held to be the four great elements.
2  Emptiness (śūnyatā): the absence of intrinsic nature in things.
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has faulted nothing: it all stands on a par with
what is still to be proved.

Nag a r j u Na
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Chapter 5: The Elements
धातुपरीक्षा (Dhātuparīkṣā)

Space and the other elements are neither a thing defined nor a defining mark, neither existent nor
nonexistent.
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5.1 निाकाशं �वद्यते �कं �चत्पूवर्थमाकाशलक्षणात् ।
अलक्षणं प्रसज्येत स्यात्पूवर्वं  य�द लक्षणात् ॥

No space at all exists before the defining mark of
space.
If it existed before its defining mark, it would fol‐
low that it is without a defining mark.1

5.2 अलक्षणो नि क�श्चच्च भावः सं�वद्यते क्व �चत् ।
असत्यलक्षणे भावे क्रिमतां कुह लक्षणं ॥

And nowhere is there any thing without a defining
mark.
If there is no thing without a defining mark, where
does the defining mark come to apply?

5.3 निालक्षणे लक्षणस्य प्रवृ�त्तनिर्थ सलक्षणे ।
सलक्षणालक्षणाभ्यां निाप्यन्यत्र प्रवतर्थते ॥

A defining mark does not operate on what has no
mark, nor on what has a mark,
nor does it operate anywhere other than what has
a mark and what has none.

5.4 लक्षणासंप्रवृत्तौ च नि लक्ष्यमुपपद्यते ।
लक्ष्यस्यानुिपपत्तौ च लक्षणस्याप्यसंभवः ॥

When the defining mark does not operate, the
thing to be marked is not possible;
and when the thing to be marked is not possible,
the defining mark is impossible too.

5.5 तस्मिान्न �वद्यते लक्ष्यं लक्षणं नैिव �वद्यते ।
लक्ष्यलक्षण�निमुर्थक्तो नैिव भावोऽ�प �वद्यते ॥

Therefore the thing to be marked does not exist,
and the defining mark does not exist;
nor does any thing exist apart from the marked
and the mark.

5.6 अ�वद्यमानेि भावे च कस्याभावो भ�वष्य�त ।
भावाभाव�वधमार्थ च भावाभावमवै�त कः ॥

And when no existent is found, of what will there
be nonexistence?
And who, being unlike both existent and nonexist‐
ent, knows existent and nonexistent?

5.7 तस्मिान्न भावो निाभावो नि लक्ष्यं निा�प लक्षणं ।
आकाशमाकाशसमा धातवः पञ्च ये परे ॥

Therefore space is neither existent nor nonexist‐
ent, neither the marked nor the mark;
and the other five elements are just like space.2

5.8 अ�स्तत्वं ये तु पश्य�न्त निा�स्तत्वं चाल्पबुद्धयः ।
भावानिां ते नि पश्य�न्त न्द्रिष्टव्योपशमं �शवं ॥

But those of little understanding who see exist‐
ence and nonexistence
in things do not see the auspicious stilling of what
is to be seen.

1  Defining mark (lakṣaṇa): the characteristic by which a thing is identified; for space, in Abhidharma, it is unobstructedness.
2  The six elements (dhātu): earth, water, fire, air, space, and consciousness.
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Chapter 6: Desire and the Desirer
रागरक्तपरीक्षा (Rāgaraktaparīkṣā)

Desire and the one who desires can be established neither apart nor together.
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6.1 रागाद्य�द भवेत्पूवर्वं  रक्तो राग�तरस्कृतः ।
तं प्रतीत्य भवेन्द्रिागो रके्त रागो भवेत्स�त ॥

If the desirous one existed before desire, apart
from desire,
desire would arise in dependence on him: when
there is a desirous one, there is desire.

6.2 रके्तऽस�त पुनिा रागः कुत एव भ�वष्य�त ।
स�त वास�त वा रागे रके्तऽप्येष समः क्रिमः ॥

But if there is no desirous one, where could desire
come from?
Whether desire exists or not, the procedure is the
same for the desirous one.

6.3 सहैव पुनिरुद्भ�ूतनिर्थ युक्ता रागरक्तयोः ।
भवेतां रागरक्तौ �ह �निरपेक्षौ परस्परं ॥

Nor is it tenable that desire and the desirous one
arise together,
for then desire and the desirous one would be in‐
dependent of each other.

6.4 नैिकत्वे सहभावोऽ�स्त नि तेनैिव �ह तत्सह ।
पृ�क्त्वे सहभावोऽ� कुत एव भ�वष्य�त ॥

In oneness there is no togetherness, for a thing is
not together with itself;
but in separateness, how could there be together‐
ness?

6.5 एकत्वे सहभावशे्चत्स्यात्सहायं �वनिा�प सः ।
पृ�क्त्वे सहभावशे्चत्स्यात्सहायं �वनिा�प सः ॥

If there is togetherness in oneness, it would occur
even without a companion;
if there is togetherness in separateness, it would
occur even without a companion.

6.6 पृ�क्त्वे सहभावश्च य�द �कं रागरक्तयोः ।
�सद्धः पृ�क्पृ��भावः सहभावो यतस्तयोः ॥

And if there is togetherness in separateness, is the
separateness of desire and the desirous one
already established, so that on its basis they are
together?

6.7 �सद्धः पृ�क् पृ��भावो य�द वा रागरक्तयोः ।
सहभावं �कम�र्वं  तु प�रकल्पयसे तयोः ॥

Or if desire and the desirous one are established as
separate,
why do you imagine them to be together?

6.8 पृ�ङ्नि �सध्यतीत्येवं सहभावं �वकाङ्क्ष�स ।
सहभावप्र�सद्ध्य�र्वं पृ�क्त्वं भूय इच्छ�स ॥

Since they are not established separately, you
want them to be together;
yet to establish their togetherness, you again want
separateness.

6.9 पृ��भावाप्र�सदे्धश्च सहभावो नि �सध्य�त ।
कतम�स्मिन्ि पृ��भावे सहभावं सतीच्छ�स ॥

Since separateness is not established, together‐
ness is not established.
In what kind of separateness do you want togeth‐
erness to exist?
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6.10 एवं रके्तनि रागस्य �स�द्धनिर्थ सह निासह ।
रागवत्सवर्थधमार्थणां �स�द्धनिर्थ सह निासह ॥

Thus desire is established neither together with
the desirous one nor apart from him.
Like desire, all things are established neither to‐
gether nor apart.

Nag a r j u Na
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Chapter 7: The Conditioned
संस्कृतपरीक्षा (Saṃskṛtaparīkṣā)

Arising, abiding and ceasing, the marks of what is conditioned, examined; the lamp that lights itself; like a
dream, a magic show, a city in the clouds.
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7.1 य�द संस्कृत उत्पादस्तत्र युक्ता �त्रलक्षणी ।
अ�ासंस्कृत उत्पादः क�ं संस्कृतलक्षणं ॥

If arising is conditioned, the three characteristics
apply to it;
but if arising is unconditioned, how can it be a
characteristic of the conditioned?1

7.2 उत्पादाद्यास्त्रयो व्यस्ता निालं लक्षणकमर्थ�ण ।
संस्कृतस्य समस्ताः स्युरेकत्र क�मेकदा ॥

Arising and the other two, taken separately, can‐
not do the work of characterizing
the conditioned; taken together, how could they
be in one place at one time?

7.3 उत्पाद�स्��तभङ्गानिामन्यत्संस्कृतलक्षणं ।
अ�स्त चेदनिवस्�ैवं निा�स्त चेते्त नि संस्कृताः ॥

If arising, abiding, and ceasing have another char‐
acteristic of the conditioned,
there is an infinite regress; if they have none, they
are not conditioned.

7.4 उत्पादोत्पाद उत्पादो मूलोत्पादस्य केवलं ।
उत्पादोत्पादमुत्पादो मौलो जनियते पुनिः ॥

The arising of arising gives rise only to the
primary arising;
the primary arising in turn gives rise to the arising
of arising.2

7.5 उत्पादोत्पाद उत्पादो मूलोत्पादस्य ते य�द ।
मौलेनिाज�नितस्तं ते स क�ं जनि�यष्य�त ॥

If, as you hold, the arising of arising gives rise to
the primary arising,
how will it, not yet produced by the primary
arising, produce that?

7.6 स ते मौलेनि ज�नितो मौलं जनियते य�द ।
मौलः स तेनिाज�नितस्तमुत्पादयते क�ं ॥

If, as you hold, the one produced by the primary
gives rise to the primary,
how does that primary, not yet produced by it,
produce it?

7.7 अयमुत्पद्यमानिस्ते काममुत्पादये�दमं ।
यदीममुत्पाद�यतुमजातः शक्नुियादयं ॥

This one, while arising, might indeed give rise to
that one, as you would like,
if this one, not yet born, were able to produce that
one.

7.8 प्रदीपः स्वपरात्मानिौ संप्रकाश�यता य�ा ।
उत्पादः स्वपरात्मानिावुभावुत्पादयेत्त�ा ॥

Just as a lamp illuminates both itself and others,
so arising would produce both itself and others.3

1  In Abhidharma (Sarvāstivāda) doctrine, every conditioned thing bears three characteristics: arising, abiding, and ceasing.
2  The Sarvāstivāda held that arising is itself produced by a secondary “arising of arising,” each producing the other.
3  The lamp was a standard example of something that illuminates itself as well as other things.
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7.9 प्रदीपे निान्धकारोऽ�स्त यत्र चासौ प्र�त�ष्ठतः ।
�कं प्रकाशय�त दीपः प्रकाशो �ह तमोवधः ॥

In the lamp there is no darkness, nor where the
lamp is placed.
What then does the lamp illuminate? For illumina‐
tion is the destroying of darkness.

7.10 क�मुत्पद्यमानेिनि प्रदीपेनि तमो हतं ।
निोत्पद्यमानिो �ह तमः प्रदीपः प्रापु्नते यदा ॥

How is darkness destroyed by the lamp while it is
arising,
when the lamp, while arising, does not reach the
darkness?

7.11 अप्राप्यैव प्रदीपेनि य�द वा �निहतं तमः ।
इहस्�ः सवर्थलोकस्�ं स तमो �निह�निष्य�त ॥

Or if darkness is destroyed by the lamp without
reaching it,
then the lamp, standing here, will destroy the
darkness that is in all the world.

7.12 प्रदीपः स्वपरात्मानिौ संप्रकाशयते य�द ।
तमोऽ�प स्वपरात्मानिौ छाद�यष्यत्यसंशयं ॥

If the lamp illuminates both itself and others,
then darkness too will without doubt conceal both
itself and others.

7.13 अनुित्पन्नोऽयमुत्पादः स्वात्मानंि जनियेत्क�ं ।
अ�ोत्पन्नो जनियते जाते �कं जन्यते पुनिः ॥

How could this arising, if not yet arisen, produce
itself?
And if, already arisen, it produces, what more is
produced when it is already born?

7.14 निोत्पद्यमानंि निोत्पनं्न निानुित्पनं्न क�ं चनि ।
उत्पद्यते त�ाख्यातं गम्यमानिगतागतैः ॥

What is arising, what has arisen, what has not
arisen—in no way
do these arise; this has been explained by what is
being gone over, gone over, and not gone over.

7.15 उत्पद्यमानिमुत्पत्ता�वदं नि क्रिमते यदा ।
क�मुत्पद्यमानंि तु प्रतीत्योत्प�त्तमुच्यते ॥

When what is arising does not yet take part in
arising,
how can what is arising be said to be so in depend‐
ence on arising?

7.16 प्रतीत्य यद्यद्भव�त तत्तच्छान्तं स्वभावतः ।
तस्मिादुत्पद्यमानंि च शान्तमुत्प�त्तरेव च ॥

Whatever comes to be in dependence, that is by
intrinsic nature at peace.
Therefore what is arising is at peace, and so is
arising itself.

7.17 य�द क�श्चदनुित्पन्नो भावः सं�वद्यते क्व �चत् ।
उत्पदे्यत स �कं त�स्मिन्भाव उत्पद्यतेऽस�त ॥

If some unarisen thing existed anywhere,
it could arise; but if that thing does not exist, what
arises?

7.18 उत्पद्यमानिमुत्पादो य�द चोत्पादयत्ययं ।
उत्पादयेत्तमुत्पादमुत्पादः कतमः पुनिः ॥

And if this arising produces what is arising,
what further arising would produce that arising?

7.19 अन्य उत्पादयत्येनंि यदु्यत्पादोऽनिव�स्��तः ।
अ�ानुित्पाद उत्पन्नः सवर्थमुत्पद्यते त�ा ॥

If another arising produces it, there is an infinite
regress;
if it arises without an arising, then everything
arises in that way.

7.20 The arising of the existent is not tenable, nor that
of the nonexistent,
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सतश्च तावदुत्प�त्तरसतश्च नि युज्यते ।
नि सतश्चासतशे्च�त पूवर्थमेवोपपा�दतं ॥

nor of what is both existent and nonexistent; this
was shown earlier.

7.21 �निरुध्यमानिस्योत्प�त्तनिर्थ भावस्योपपद्यते ।
यश्चा�निरुध्यमानिस्तु स भावो निोपपद्यते ॥

The arising of a thing that is ceasing is not pos‐
sible;
and a thing that is not ceasing is not possible.

7.22 नि �स्�तभाव�स्तष्ठत्य�स्�तभावो नि �तष्ठ�त ।
नि �तष्ठ�त �तष्ठमानिः कोऽनुित्पन्नश्च �तष्ठ�त ॥

What is already abiding does not abide; what is
not abiding does not abide;
what is in the course of abiding does not abide;
and what unarisen thing abides?

7.23 �स्��त�निंरुध्यमानिस्य नि भावस्योपपद्यते ।
यश्चा�निरुध्यमानिस्तु स भावो निोपपद्यते ॥

The abiding of a thing that is ceasing is not pos‐
sible;
and a thing that is not ceasing is not possible.

7.24 जरामरणधमर्मो षु सवर्थभावेषु सवर्थदा ।
�तष्ठ�न्त कतमे भावा ये जरामरणं �वनिा ॥

Since all things are always subject to old age and
death,
what things are there that abide without old age
and death?

7.25 �स्�त्यान्यया �स्�तेः स्�ानंि तयैव च नि युज्यते ।
उत्पादस्य य�ोत्पादो निात्मनिा नि परात्मनिा ॥

Abiding cannot abide by another abiding, nor by
that very abiding,
just as arising does not arise by itself or by anoth‐
er.

7.26 �निरुध्यते निा�निरुदं्ध नि �निरुदं्ध �निरुध्यते ।
त�ा�प �निरुध्यमानंि �कमजातं �निरुध्यते ॥

What has not ceased does not cease; what has
ceased does not cease;
nor does what is ceasing. What unborn thing
ceases?

7.27 �स्�तस्य तावद्भावस्य �निरोधो निोपपद्यते ।
निा�स्�तस्या�प भावस्य �निरोध उपपद्यते ॥

The cessation of a thing that is abiding is not pos‐
sible;
nor is the cessation of a thing that is not abiding
possible.

7.28 तयैवावस्�यावस्�ा नि �ह सैव �निरुध्यते ।
अन्ययावस्�यावस्�ा नि चान्यैव �निरुध्यते ॥

A state does not cease through that very same
state,
nor does a state cease through another state.

7.29 यदेव सवर्थधमार्थणामुत्पादो निोपपद्यते ।
तदेवं सवर्थधमार्थणां �निरोधो निोपपद्यते ॥

Just as the arising of all things is not possible,
so the cessation of all things is not possible.

7.30 सतश्च तावद्भावस्य �निरोधो निोपपद्यते ।
एकत्वे नि �ह भावश्च निाभावश्चोपपद्यते ॥

The cessation of an existent thing is not possible,
for in one and the same, existence and nonexist‐
ence are not possible.

7.31 असतोऽ�प नि भावस्य �निरोध उपपद्यते ।
नि �द्वतीयस्य �शरसः छेदनंि �वद्यते य�ा ॥

Nor is the cessation of a nonexistent thing pos‐
sible,
just as there is no cutting off of a second head.

7.32 नि स्वात्मनिा �निरोधोऽ�स्त �निरोधो नि परात्मनिा ।
उत्पादस्य य�ोत्पादो निात्मनिा नि परात्मनिा ॥

F u N da m e N ta l  V e r s e s  o N  t h e  m i d d l e  Way
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Cessation does not cease by itself, nor by another,
just as arising does not arise by itself or by anoth‐
er.

7.33 उत्पाद�स्��तभङ्गानिाम�सदे्धनिार्थ�स्त संस्कृतं ।
संस्कृतस्याप्र�सद्धौ च क�ं सेत्स्यत्यसंस्कृतं ॥

Since arising, abiding, and ceasing are not estab‐
lished, there is no conditioned;
and if the conditioned is not established, how will
the unconditioned be established?

7.34 य�ा माया य�ा स्वप्नो गन्धवर्थनिगरं य�ा ।
त�ोत्पादस्त�ा स्�ानंि त�ा भङ्ग उदाहृतं ॥

Like an illusion, like a dream, like a city of the
gandharvas—
so arising, so abiding, so ceasing have been de‐
scribed.4

4  Illusion (māyā): a conjurer’s magic show. A city of the gandharvas (celestial musicians) is a mirage‐like city seen in the sky, a
stock image of unreality.
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Chapter 8: Action and Agent
क�र्मकारकपरीक्षा (Karmakārakaparīkṣā)

Agent and action exist only in dependence on each other.
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8.1 सद्भतूः कारकः कमर्थ सद्भतंू नि करोत्ययं ।
कारको निाप्यसद्भतूः कमार्थसद्भतूमीहते ॥

An agent that is existent does not perform an ex‐
istent action;
nor does an agent that is nonexistent undertake a
nonexistent action.

8.2 सद्भतूस्य �क्रिया निा�स्त कमर्थ च स्यादकतृर्थकं ।
सद्भतूस्य �क्रिया निा�स्त कतार्थ च स्यादकमर्थकः ॥

If the action is existent, there is no activity, and
the action would lack an agent;
if the agent is existent, there is no activity, and the
agent would lack an action.

8.3 करो�त यद्यसद्भतूोऽसद्भतंू कमर्थ कारकः ।
अहेतुकं भवेत्कमर्थ कतार्थ चाहेतुको भवेत् ॥

If a nonexistent agent performed a nonexistent ac‐
tion,
the action would be without a cause, and the agent
would be without a cause.

8.4 हेतावस�त कायर्वं  च कारणं च नि �वद्यते ।
तदभावे �क्रिया कतार्थ करणं च नि �वद्यते ॥

If there is no cause, neither effect nor cause is
found;
without these, activity, agent, and instrument are
not found.

8.5 धमार्थधमार्मौ  नि �वदे्यते �क्रियादीनिामसंभवे ।
धमर्मो  चासत्यधमर्मो  च फलं तज्जं नि �वद्यते ॥

When activity and the rest are impossible, right
and wrong do not exist;
and when right and wrong do not exist, the fruit
born of them does not exist.1

8.6 फलेऽस�त नि मोक्षाय नि स्वगार्थयोपपद्यते ।
मागर्थः सवर्थ�क्रियाणां च नैिर�र्थक्यं प्रसज्यते ॥

Without the fruit, there is no path to liberation or
to heaven,
and it follows that all activity would be pointless.

8.7 कारकः सदसद्भतूः सदसत्कुरुते नि तत् ।
परस्पर�वरुदं्ध �ह सच्चासच्चैकतः कुतः ॥

An agent both existent and nonexistent does not
perform an action both existent and nonexistent,
for existent and nonexistent contradict each other:
how could they be in one?

8.8 सता च �क्रियते निासन्नासता �क्रियते च सत् ।
कत्रार्थ सवर्मो  प्रसज्यन्ते दोषास्तत्र त एव �ह ॥

The nonexistent is not done by an existent agent,
nor the existent by a nonexistent one;
for all those same faults would follow there.

8.9 निासद्भतंू नि सद्भतूः सदसद्भतूमेव वा ।
करो�त कारकः कमर्थ पूवार्मो कै्तरेव हेतु�भः ॥

Neither a nonexistent action nor one both existent
and nonexistent

1  Right and wrong (dharma and adharma): good and bad conduct, merit and demerit.
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does an existent agent perform, for the reasons
already given.

8.10 निासद्भतूोऽ�प सद्भतंू सदसद्भतूमेव वा ।
करो�त कारकः कमर्थ पूवार्मो कै्तरेव हेतु�भः ॥

Nor does a nonexistent agent perform an existent
action, or one both existent and nonexistent,
for the reasons already given.

8.11 करो�त सदसद्भतूो नि सन्नासच्च कारकः ।
कमर्थ ततु्त �वजानिीयात्पूवार्मो कै्तरेव हेतु�भः ॥

An agent both existent and nonexistent does not
perform an existent or a nonexistent
action; this should be understood from the reas‐
ons already given.

8.12 प्रतीत्य कारकः कमर्थ तं प्रतीत्य च कारकं ।
कमर्थ प्रवतर्थते निान्यत्पश्यामः �स�द्धकारणं ॥

The agent comes about in dependence on the ac‐
tion, and in dependence on that agent
the action comes about; we see no other ground
for their being established.

8.13 एवं �वद्यादुपादानंि वु्यत्सगार्थ�द�त कमर्थणः ।
कतुर्थश्च कमर्थकतृर्थभ्यां शेषान्ि भावान्ि �वभावयेत् ॥

In the same way one should understand grasping,
from the refutation of action
and agent; by means of action and agent one
should examine the remaining things.
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Chapter 9: What Comes Before
पू�र्मपरीक्षा (Pūrvaparīkṣā)

Is there someone prior to seeing, hearing and feeling, to whom they belong?
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9.1 दशर्थनिश्रवणादी�नि वेदनिादी�नि चाप्य� ।
भव�न्त यस्य प्रागेभ्यः सोऽस्तीत्येके वदन्त्युत ॥

Seeing, hearing and the rest, and feeling and the
rest too—
the one to whom they belong exists before them,
some say.

9.2 क�ं ह्य�वद्यमानिस्य दशर्थनिा�द भ�वष्य�त ।
भावस्य तस्मिात्प्रागेभ्यः सोऽ�स्त भावो व्यव�स्�तः ॥

For how could seeing and the rest belong to a
thing that does not exist?
Therefore, before them, there is that thing, firmly
established.

9.3 दशर्थनिश्रवणा�दभ्यो वेदनिा�दभ्य एव च ।
यः प्रा�व्यव�स्�तो भावः केनि प्रज्ञप्यतेऽ� सः ॥

But that thing established before seeing, hearing
and the rest, and before feeling and the rest—
by what is it designated?

9.4 �वनिा�प दशर्थनिादी�नि य�द चासौ व्यव�स्�तः ।
अमून्य�प भ�वष्य�न्त �वनिा तेनि नि संशयः ॥

And if it is established even without seeing and
the rest,
then these too will exist without it, no doubt.

9.5 अज्यते केनि �चत्क�श्च�त्कं �चत्केनि �चदज्यते ।
कुतः �कं �च�द्वनिा क�श्च�त्कं �चत्कं �च�द्वनिा कुतः ॥

Someone is made known by something; some‐
thing is made known by someone.
Without something, how could there be someone?
Without someone, how could there be something?

9.6 सवर्मोभ्यो दशर्थनिा�दभ्यः क�श्चत्पूवार्मो  नि �वद्यते ।
अज्यते दशर्थनिादीनिामन्येनि पुनिरन्यदा ॥

Someone prior to all of seeing and the rest does
not exist;
he is made known by one of seeing and the rest at
one time, by another at another.

9.7 सवर्मोभ्यो दशर्थनिा�दभ्यो य�द पूवार्मो  नि �वद्यते ।
एकैकस्मिात्क�ं पूवार्मो  दशर्थनिादेः स �वद्यते ॥

If there is no one prior to all of seeing and the rest,
how is there someone prior to each one of seeing
and the rest?

9.8 न्द्रिष्टा स एव स श्रोता स एव य�द वेदकः ।
एकैकस्मिाद्भवेत्पूवर्थमेवं चैतन्न युज्यते ॥

If the seer is the same as the hearer and the same
as the feeler,
he would exist prior to each one; but this is not
tenable.

9.9 न्द्रिष्टान्य एव श्रोतान्यो वेदकोऽन्यः पुनियर्थ�द ।
स�त स्याद्न्द्रिष्ट�र श्रोता बहुत्वं चात्मनिां भवेत् ॥

If the seer is one, the hearer another, and the feel‐
er yet another,
then when there is a seer there would also be a
hearer, and there would be many selves.

9.10
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दशर्थनिश्रवणादी�नि वेदनिादी�नि चाप्य� ।
भव�न्त येभ्यस्तेष्वेष भूतेष्व�प नि �वद्यते ॥

Seeing, hearing and the rest, and feeling and the
rest—
in the elements from which they arise, he is not
found either.

9.11 दशर्थनिश्रवणादी�नि वेदनिादी�नि चाप्य� ।
नि �वद्यते चेद्यस्य स नि �वद्यन्त इमान्य�प ॥

Seeing, hearing and the rest, and feeling and the
rest—
if the one to whom they belong does not exist,
they too do not exist.

9.12 प्राक् च यो दशर्थनिा�दभ्यः सांप्रतं चोध्वर्थमेव च ।
नि �वद्यतेऽ�स्त निास्ती�त �निवृत्तास्तत्र कल्पनिाः ॥

Before seeing and the rest, at the same time, and
afterward,
he is not found; for him, the imaginings “exists”
and “does not exist” have ceased.
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Chapter 10: Fire and Fuel
अग्नी�धनपरीक्षा (Agnīndhanaparīkṣā)

Fire is neither the same as its fuel nor other than it; so too the self and what it appropriates.
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10.1 य�दन्धनंि स चेद��निरेकत्वं कतृर्थकमर्थणोः ।
अन्यशे्च�दन्धनिाद��नि�रन्धनिादप्यृते भवेत् ॥

If fire were fuel, agent and action would be one.
If fire were other than fuel, it would exist even
without fuel.1

10.2 �नित्यप्रदीप्त एव स्यादप्रदीपनिहेतुकः ।
पुनिरारम्भवैय�यर्थमेवं चाकमर्थकः स�त ॥

It would be forever burning, without any cause for
its kindling;
starting it again would be pointless, and so it
would be without action.

10.3 परत्र �निरपेक्षत्वादप्रदीपनिहेतुकः ।
पुनिरारम्भवैय�यर्वं  �नित्यदीप्तः प्रसज्यते ॥

Because it would not depend on anything else, it
would be without any cause for its kindling;
starting it again would be pointless, and it would
follow that it burns forever.

10.4 ततै्रतस्मिा�दध्यमानि�मन्धनंि भवती�त चेत् ।
केनेिध्यता�मन्धनंि तत्तावन्मात्र�मदं यदा ॥

If you say that fuel is simply what is being burned,
by what is that fuel burned, if fuel is only that?

10.5 अन्यो नि प्राप्स्यतेऽप्राप्तो नि धक्ष्यत्यदहन्ि पुनिः ।
नि �निवार्थस्यत्य�निवार्थणः स्�ास्यते वा स्व�लङ्गवान्ि ॥

Being other, it will not reach the fuel; not reaching
it, it will not burn it; not burning it,
it will not go out; not going out, it will remain with
its own marks.2

10.6 अन्य एवेन्धनिाद��नि�रन्धनंि प्रापु्नयाद्य�द ।
स्त्री संप्राप्नो�त पुरुषं पुरुषश्च �स्त्रयं य�ा ॥

If fire were other than fuel, it could reach the fuel,
as a woman reaches a man and a man a woman.

10.7 अन्य एवेन्धनिाद��नि�रन्धनंि काममापु्नयात् ।
अ�निीन्धनेि य�द स्यातामन्योन्येनि �तरस्कृते ॥

Fire, though other than fuel, might indeed reach
the fuel,
if fire and fuel existed separated from each other.

10.8 यदीन्धनिमपेक्ष्या��निरपेक्ष्या��निं यदीन्धनंि ।
कतरत्पूवर्थ�निष्पनं्न यदपेक्ष्या��नि�रन्धनंि ॥

If fire depends on fuel, and fuel depends on fire,
which is produced first, in dependence on which
there is fire or fuel?

10.9 यदीन्धनिमपेक्ष्या��निर�नेिः �सद्धस्य साधनंि ।
एवं सतीन्धनंि चा�प भ�वष्य�त �निर��निकं ॥

If fire depends on fuel, a fire already established is
established again;
and that being so, there will also be fuel without
fire.

10.10 योऽपेक्ष्य �सध्यते भावस्तमेवापेक्ष्य �सध्य�त ।
य�द योऽपे�क्षतव्यः स �सध्यतां कमपेक्ष्य कः ॥

If a thing is established in dependence on another,
and that other, on which it is to depend,

1  Fire and fuel: a standard image for the relation between the person and the aggregates it takes up (see 10.15).
2  To go out (nirvā‐): the verb from which nirvāṇa, “blowing out,” is formed.
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is established in dependence on it, then which is
established in dependence on which?

10.11 योऽपेक्ष्य �सध्यते भावः सोऽ�सद्धोऽपेक्षते क�ं ।
अ�ाप्यपेक्षते �सद्धस्त्वपेक्षास्य नि युज्यते ॥

How can a thing that is established in dependence
depend on anything while not yet established?
But if it depends when already established, its de‐
pendence makes no sense.

10.12 अपेक्ष्येन्धनिम��निनिर्थ निानिपेक्ष्या��नि�रन्धनंि ।
अपेक्ष्येन्धनिम��निं नि निानिपेक्ष्या��नि�मन्धनंि ॥

There is no fire in dependence on fuel, and no fire
independent of fuel.
There is no fuel in dependence on fire, and no fuel
independent of fire.

10.13 आगच्छत्यन्यतो निा��नि�रन्धनेिऽ��निनिर्थ �वद्यते ।
अते्रन्धनेि शेषमुकं्त गम्यमानिगतागतैः ॥

Fire does not come from something else, nor is fire
in the fuel.
The rest concerning fuel has been stated by what
is being gone over, gone over, and not gone over.

10.14 इन्धनंि पुनिर��निनिर्थ निा��निरन्यत्र चेन्धनिात् ।
निा��नि�रन्धनिवान्ना�निा�वन्धनिा�नि नि तेषु सः ॥

Fuel is not fire, nor is fire anywhere other than
fuel.
Fire does not possess fuel; fuel is not in fire, nor
fire in fuel.

10.15 अ�निीन्धनिाभ्यां व्याख्यात आत्मोपादानियोः क्रिमः ।
सवार्मो  �निरवशेषेण साधर्वं  घटपटा�द�भः ॥

Fire and fuel explain the whole case of the self and
what it grasps,
without remainder, together with pots, cloths, and
the rest.

10.16 आत्मनिश्च सतत्त्वं ये भावानिां च पृ�क् पृ�क् ।
�नि�दंश�न्त नि तान्मन्ये शासनिस्या�र्थको�वदान्ि ॥

Those who describe the self and things as each
having its own reality, separately,
I do not consider to understand the meaning of
the teaching.

Nag a r j u Na
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Chapter 11: The Beginning and the End
पू�ार्मपरको�टिपरीक्षा (Pūrvāparakoṭiparīkṣā)

The round of rebirth has no first point and no last; birth and death cannot be ordered in time.
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11.1 पूवार्थ प्रज्ञायते को�टनिर्मो त्युवाच महामु�निः ।
संसारोऽनिवराग्रो �ह निास्या�दनिार्थ�प प�श्चमं ॥

The Great Sage said that no first point is known.
The round of rebirth is without beginning or end:
it has no start and no last point.1

11.2 नैिवागं्र निावरं यस्य तस्य मध्यं कुतो भवेत् ।
तस्मिान्नात्रोपपद्यन्ते पूवार्थपरसहक्रिमाः ॥

Where there is neither beginning nor end, how
could there be a middle?
So here the orders of before, after, and at the same
time are not possible.

11.3 पूवर्वं  जा�तयर्थ�द भवेज्जरामरणमुत्तरं ।
�निजर्थरामरणा जा�तभर्थवेज्जायेत चामृतः ॥

If birth came first and old age and death after‐
ward,
birth would be without old age and death, and one
who had not died would be born.

11.4 पश्चाज्जा�तयर्थ�द भवेज्जरामरणमा�दतः ।
अहेतुकमजातस्य स्याज्जरामरणं क�ं ॥

If birth came later and old age and death first,
how could there be causeless old age and death of
one not born?

11.5 नि जरामरणेनैिव जा�तश्च सह युज्यते ।
�म्रियेत जायमानिश्च स्याच्चाहेतुकतोभयोः ॥

Nor is it tenable that birth occurs together with
old age and death;
one would die while being born, and both would
be without a cause.

11.6 यत्र नि प्रभवन्त्येते पूवार्थपरसहक्रिमाः ।
प्रपञ्चय�न्त तां जा�तं तज्जरामरणं च �कं ॥

Where these orders of before, after, and at the
same time do not come about,
why engage in conceptual proliferation about
birth, and about old age and death?

11.7 कायर्वं  च कारणं चैव लक्ष्यं लक्षणमेव च ।
वेदनिा वेदकशै्चव सन्त्य�ार्थ ये च के चनि ॥

Effect and cause, the marked and the mark,
feeling and the one who feels, whatever objects
there are—

11.8 पूवार्थ नि �वद्यते को�टः संसारस्य नि केवलं ।
सवर्मोषाम�प भावानिां पूवार्थ कोटी नि �वद्यते ॥

it is not only the round of rebirth whose first point
is not found;
of all things whatever, no first point is found.

1  The Great Sage: the Buddha. The round of rebirth (saṃsāra): the beginningless cycle of birth, death, and birth again.
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Chapter 12: Suffering
दुःखपरीक्षा (Duḥkhaparīkṣā)

Suffering is made neither by oneself, nor by another, nor by both, nor without a cause.
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12.1 स्वयं कृतं परकृतं द्वाभ्यां कृतमहेतुकं ।
दुःख�मत्येक इच्छ�न्त तच्च कायर्वं  नि युज्यते ॥

Made by oneself, made by another, made by both,
or without a cause—
so some hold suffering to be; but that it is some‐
thing made is not tenable.

12.2 स्वयं कृतं य�द भवेत्प्रतीत्य नि ततो भवेत् ।
स्कन्धा�निमानिमी स्कन्धाः संभव�न्त प्रतीत्य �ह ॥

If it were made by oneself, it would not arise in de‐
pendence;
for these aggregates arise in dependence on those
aggregates.1

12.3 यद्यमीभ्य इमेऽन्ये स्युरेभ्यो वामी परे य�द ।
भवेत्परकृतं दुःखं परैरे�भरमी कृताः ॥

If these were other than those, or those different
from these,
suffering would be made by another: those would
be made by these others.

12.4 स्वपुद्गलकृतं दुःखं य�द दुःखं पुनि�वंनिा ।
स्वपुद्गलः स कतमो येनि दुःखं स्वयं कृतं ॥

If suffering is made by one’s own person, then,
apart from suffering,
who is that person of one’s own by whom suffer‐
ing is made by oneself?2

12.5 परपुद्गलजं दुःखं य�द यसै्मि प्रदीयते ।
परेण कृत्वा तद्दःुखं स दुःखेनि �वनिा कुतः ॥

If suffering is born of another person, the one to
whom it is handed over,
the other having made it—where is that one, apart
from suffering?

12.6 परपुद्गलजं दुःखं य�द कः परपुद्गलः ।
�वनिा दुःखेनि यः कृत्वा परसै्मि प्र�हणो�त तत् ॥

If suffering is born of another person, who is that
other person
who, apart from suffering, makes it and sends it to
the other?

12.7 स्वयं कृतस्याप्र�सदे्धदुर्थःखं परकृतं कुतः ।
परो �ह दुःखं यत्कुयार्थत्तत्तस्य स्यात्स्वयं कृतं ॥

Since suffering made by oneself is not established,
how could suffering be made by another?
For whatever suffering the other made would be,
for him, made by himself.

12.8 नि तावत्स्वकृतं दुःखं नि �ह तेनैिव तत्कृतं ।
परो निात्मकृतशे्चत्स्याद्दःुखं परकृतं क�ं ॥

First, suffering is not made by oneself, for it is not
made by that very one.
If the other is not self‐made, how could suffering
be made by another?

1  Aggregates (skandha): the five groups into which a person is analyzed—form, feeling, perception, formations, consciousness.
2  Person (pudgala): the Pudgalavāda schools held that there is a person neither identical with nor different from the aggregates.
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12.9 स्यादुभाभ्यां कृतं दुःखं स्यादेकैककृतं य�द ।
पराकारास्वयंकारं दुःखमहेतुकं कुतः ॥

Suffering could be made by both, if it could be
made by each.
Made neither by another nor by oneself, how
could suffering be without a cause?

12.10 नि केवलं �ह दुःखस्य चातु�वंध्यं नि �वद्यते ।
बाह्यानिाम�प भावानिां चातु�वंध्यं नि �वद्यते ॥

It is not only for suffering that none of the four op‐
tions holds;
for external things too, none of the four options
holds.

Nag a r j u Na
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Chapter 13: Conditioned Things
संस्कारपरीक्षा (Saṃskāraparīkṣā)

All conditioned things are deceptive; emptiness is the relinquishing of all views.
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13.1 तन्मृषा मोषधमर्थ यद्भगवा�नित्यभाषत ।
सवर्मो  च मोषधमार्थणः संस्कारास्तेनि ते मृषा ॥

The Lord said that whatever is of a deceptive
nature is false.
All formations are of a deceptive nature; therefore
they are false.1

13.2 तन्मृषा मोषधमर्थ यद्य�द �कं तत्र मुष्यते ।
एततू्तकं्त भगवता शून्यताप�रदीपकं ॥

If whatever is of a deceptive nature is false, what is
there that deceives?
What the Lord said sheds light on emptiness.

13.3 भावानिां �निःस्वभावत्वमन्य�ाभावदशर्थनिात् ।
अस्वभावो भावो निा�स्त भावानिां शून्यता यतः ॥

Things are without intrinsic nature, since they are
seen to become otherwise.
There is no thing without intrinsic nature, since
things have emptiness.

13.4 कस्य स्यादन्य�ाभावः स्वभावशे्चन्न �वद्यते ।
कस्य स्यादन्य�ाभावः स्वभावो य�द �वद्यते ॥

Of what could there be becoming otherwise, if in‐
trinsic nature is not found?
Of what could there be becoming otherwise, if in‐
trinsic nature is found?

13.5 तस्यैव निान्य�ाभावो निाप्यन्यस्यैव युज्यते ।
युवा नि जीयर्थते यस्मिाद्यस्मिाज्जीणार्मो  नि जीयर्थते ॥

Becoming otherwise is not tenable for the thing it‐
self, nor for something else;
for the young do not grow old, and the old do not
grow old.

13.6 तस्य चेदन्य�ाभावः क्षीरमेव भवेद्द�ध ।
क्षीरादन्यस्य कस्य �चद्द�धभावो भ�वष्य�त ॥

If the thing itself became otherwise, milk itself
would be curds,
and the state of being curds will belong to some‐
thing other than milk.

13.7 यद्यशून्यं भवे�त्कं �चत्स्याचू्छन्य�म�त �कं चनि ।
नि �कं �चदस्त्यशून्यं च कुतः शून्यं भ�वष्य�त ॥

If something that is not empty existed, something
empty might exist.
Nothing exists that is not empty; so how will the
empty exist?

13.8 शून्यता सवर्थदृष्टीनिां प्रोक्ता �निःसरणं �जनैिः ।
येषां तु शून्यतादृ�ष्टस्तानिसाध्यान्ि बभा�षरे ॥

The Victors have taught emptiness as the relin‐
quishing of all views.
But those for whom emptiness is a view, they have
called incurable.2

1  The Lord (bhagavān): the Buddha. Formations (saṃskāra): here, all conditioned things.
2  The Victors (jina): the buddhas.
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Chapter 14: Contact
संसगर्मपरीक्षा (Saṃsargaparīkṣā)

Seer, seen and seeing never meet, for things that are different cannot come into contact.
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14.1 न्द्रिष्टवं्य दशर्थनंि न्द्रिष्टा त्रीण्येता�नि �द्वशो �द्वशः ।
सवर्थशश्च नि संसगर्थमन्योन्येनि व्रजन्त्युत ॥

The seen, seeing, and the seer: these three, wheth‐
er in pairs
or all together, do not enter into connection with
one another.

14.2 एवं रागश्च रक्तश्च रञ्जनिीयं च दृश्यतां ।
तै्रधेनि शेषाः क्लेशाश्च शेषाण्यायतनिा�नि च ॥

So too desire, the desirous one, and what is de‐
sired should be seen;
and likewise, in threes, the remaining afflictions
and the remaining sense bases.1

14.3 अन्येनिान्यस्य संसगर्थस्तच्चान्यत्वं नि �वद्यते ।
न्द्रिष्टव्यप्रभृतीनिां यन्न संसगर्वं  व्रजन्त्यतः ॥

Connection is of one different thing with another,
and that difference is not found
among the seen and the rest; therefore they do not
enter into connection.

14.4 नि च केवलमन्यत्वं न्द्रिष्टव्यादेनिर्थ �वद्यते ।
कस्य �चत्केनि �चत्साधर्वं  निान्यत्वमुपपद्यते ॥

Not only is the difference of the seen and the rest
not found;
no difference of anything from anything else is
possible.

14.5 अन्यदन्यत्प्रतीत्यान्यन्नान्यदन्यदृतेऽन्यतः ।
यत्प्रतीत्य च यत्तस्मिात्तदन्यन्नोपपद्यते ॥

The different is different in dependence on some‐
thing different; nothing is different without the
different.
What depends on something is not tenably differ‐
ent from it.

14.6 यद्यन्यदन्यदन्यस्मिादन्यस्मिादप्यृते भवेत् ।
तदन्यदन्यदन्यस्मिादृते निा�स्त च निास्त्यतः ॥

If the different were different from the different, it
would be so even without the different;
but without the different the different is not differ‐
ent; therefore it does not exist.

14.7 निान्य�स्मिन्ि �वद्यतेऽन्यत्वमनिन्य�स्मिन्न �वद्यते ।
अ�वद्यमानेि चान्यत्वे निास्त्यन्यद्वा तदेव वा ॥

Difference is not found in what is different, nor in
what is not different.
And when difference is not found, there is neither
the different nor the same.

14.8 नि तेनि तस्य संसगार्मो  निान्येनिान्यस्य युज्यते ।
संसृज्यमानंि संसृषं्ट संस्रष्टा च नि �वद्यते ॥

Connection of a thing with itself is not tenable,
nor of one different thing with another.
What is connecting, what is connected, and the
one who connects are not found.

1  Afflictions (kleśa): desire, hatred, delusion and the like. Sense bases (āyatana): the six senses and their six kinds of object.
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Chapter 15: Intrinsic Nature
स्�भा�परीक्षा (Svabhāvaparīkṣā)

What arises from causes and conditions cannot have an intrinsic nature; neither “it is” nor “it is not.”
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15.1 नि संभवः स्वभावस्य युक्तः प्रत्ययहेतु�भः ।
हेतुप्रत्ययसंभूतः स्वभावः कृतको भवेत् ॥

It is not tenable that intrinsic nature should come
about through conditions and causes;
intrinsic nature produced from causes and condi‐
tions would be something made.

15.2 स्वभावः कृतको निाम भ�वष्य�त पुनिः क�ं ।
अकृ�त्रमः स्वभावो �ह �निरपेक्षः परत्र च ॥

But how could intrinsic nature be something
made?
For intrinsic nature is not made, and does not de‐
pend on anything else.

15.3 कुतः स्वभावस्याभावे परभावो भ�वष्य�त ।
स्वभावः परभावस्य परभावो �ह क�यते ॥

Where intrinsic nature does not exist, how will ex‐
trinsic nature exist?
For the intrinsic nature of an extrinsic nature is
what is called extrinsic nature.

15.4 स्वभावपरभावाभ्यामृते भावः कुतः पुनिः ।
स्वभावे परभावे वा स�त भावो �ह �सध्य�त ॥

Apart from intrinsic and extrinsic nature, where is
there an existent?
For an existent is established when there is in‐
trinsic or extrinsic nature.

15.5 भावस्य चेदप्र�स�द्धरभावो नैिव �सध्य�त ।
भावस्य ह्यन्य�ाभावमभावं बु्रवते जनिाः ॥

If the existent is not established, the nonexistent is
not established either;
for people call the existent’s becoming otherwise
“the nonexistent.”

15.6 स्वभावं परभावं च भावं चाभावमेव च ।
ये पश्य�न्त नि पश्य�न्त ते तत्त्वं बुद्धशासनेि ॥

Those who see intrinsic nature and extrinsic
nature, the existent and the nonexistent,
do not see the truth in the Buddha’s teaching.

15.7 कात्यायनिाववादे चास्ती�त निास्ती�त चोभयं ।
प्र�त�षदं्ध भगवता भावाभाव�वभा�वनिा ॥

In the Instruction to Katyayana, both “it exists”
and “it does not exist”
were rejected by the Lord, who understands the
existent and the nonexistent.1

15.8 यद्य�स्तत्वं प्रकृत्या स्यान्न भवेदस्य निा�स्तता ।
प्रकृतेरन्य�ाभावो नि �ह जातूपपद्यते ॥

If something existed by its very nature, it would
not become nonexistent;
for a nature’s becoming otherwise is never pos‐
sible.

15.9 If a nature does not exist, of what will there be be‐
coming otherwise?
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प्रकृतौ कस्य चासत्यामन्य�ात्वं भ�वष्य�त ।
प्रकृतौ कस्य च सत्यामन्य�ात्वं भ�वष्य�त ॥

If a nature does exist, of what will there be becom‐
ing otherwise?

15.10 अस्ती�त शाश्वतग्राहो निास्तीत्युचे्छददशर्थनंि ।
तस्मिाद�स्तत्वनिा�स्तत्वे निाश्रीयेत �वचक्षणः ॥

“It exists” is the grasping of eternalism; “it does
not exist” is the view of annihilation.
Therefore the wise should not rely on existence or
nonexistence.

15.11 अ�स्त य�द्ध स्वभावेनि नि तन्नास्ती�त शाश्वतं ।
निास्तीदानिीमभूत्पूवर्थ�मत्युचे्छदः प्रसज्यते ॥

“What exists by intrinsic nature does not not ex‐
ist”—that is eternalism.
“It does not exist now, but existed before”—that en‐
tails annihilation.

1  Instruction to Kātyāyana: the Kaccānagotta Sutta (Saṃyutta Nikāya 12.15), where the Buddha teaches a middle way between
“everything exists” and “nothing exists.”
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Chapter 16: Bondage and Liberation
ब�ध�ोक्षपरीक्षा (Bandhamokṣaparīkṣā)

Who is it that transmigrates, is bound, and is freed?

SanSkr it Engl i Sh

16.1 संस्काराः संसर�न्त चेन्न �नित्याः संसर�न्त ते ।
संसर�न्त च निा�नित्याः सत्त्वेऽप्येष समः क्रिमः ॥

If formations transmigrate, they do not transmi‐
grate as permanent,
nor do they transmigrate as impermanent; the
same procedure holds for a living being.

16.2 पुद्गलः संसर�त चेत्स्कन्धायतनिधातुषु ।
पञ्चधा मृ�यमाणोऽसौ निा�स्त कः संस�रष्य�त ॥

If a person transmigrates—among the aggregates,
sense bases, and elements,
sought in five ways, he is not there; who will trans‐
migrate?1

16.3 उपादानिादुपादानंि संसरन्ि �वभवो भवेत् ।
�वभवश्चानुिपादानिः कः स �कं संस�रष्य�त ॥

Transmigrating from grasping to grasping, he
would be without existence;
and without existence and without grasping, who
is he, and what would transmigrate?

16.4 संस्काराणां नि �निवार्थणं क�ं �चदुपपद्यते ।
सत्त्वस्या�प नि �निवार्थणं क�ं �चदुपपद्यते ॥

The nirvāṇa of formations is not possible in any
way;
nor is the nirvāṇa of a living being possible in any
way.2

16.5 नि बध्यन्ते नि मुच्यन्ते उदयव्ययध�मंणः ।
संस्काराः पूवर्थवत्सत्त्वो बध्यते नि नि मुच्यते ॥

Formations, subject to arising and passing away,
are neither bound nor freed;
as before, a living being is neither bound nor
freed.

16.6 बन्धनंि चेदुपादानंि सोपादानिो नि बध्यते ।
बध्यते निानुिपादानिः �कमवस्�ोऽ� बध्यते ॥

If bondage is grasping, one with grasping is not
bound,
and one without grasping is not bound; then in
what state is one bound?

16.7 बध्निीयाद्बन्धनंि कामं बन्ध्यात्पूवर्वं  भवेद्य�द ।
नि चा�स्त तत् शेषमुकं्त गम्यमानिगतागतैः ॥

Bondage might indeed bind, if it existed before the
one to be bound;
but it does not. The rest has been stated by what is
being gone over, gone over, and not gone over.

16.8 बद्धो नि मुच्यते तावदबद्धो नैिव मुच्यते ।
स्यातां बदे्ध मुच्यमानेि युगपद्बन्धमोक्षणे ॥

First, one who is bound is not freed, nor is one
who is not bound freed.
If one who is bound were being freed, bondage
and freeing would be simultaneous.

1  Sought in five ways: the person is neither the aggregates, nor other than them, nor in them, nor are they in him, nor does he pos‐
sess them.
2  Nirvāṇa: the final extinction of the afflictions and release from the round of rebirth.
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16.9 �निवार्थस्याम्यनुिपादानिो �निवार्थणं मे भ�वष्य�त ।
इ�त येषां ग्रहस्तेषामुपादानिमहाग्रहः ॥

“Free of grasping, I shall attain nirvāṇa; nirvāṇa
will be mine”—
those who seize on this are gripped by a great
grasping.

16.10 नि �निवार्थणसमारोपो नि संसारापकषर्थणं ।
यत्र कस्तत्र संसारो �निवार्थणं �कं �वकल्प्यते ॥

Where nirvāṇa is not superimposed and the round
of rebirth is not removed,
what round of rebirth is there, and what nirvāṇa is
conceptually constructed?

Nag a r j u Na
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Chapter 17: Action and Its Fruit
क�र्मफलपरीक्षा (Karmaphalaparīkṣā)

How can an action that has ceased bear fruit later? Rival theories examined; action, afflictions and agent
are like a mirage or a dream.
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17.1 आत्मसंयमकं चेतः परानुिग्राहकं च यत् ।
मैतं्र स धमर्थस्तद्बीजं फलस्य पे्रत्य चेह च ॥

The mind that restrains oneself and benefits oth‐
ers,
and is kindly—that is dharma, the seed of fruit
after death and here.1

17.2 चेतनिा चेत�यत्वा च कमार्मोकं्त परम�षंणा ।
तस्यानेिक�वधो भेदः कमर्थणः प�रकी�तंतः ॥

Intention, and what is done having intended: the
Supreme Sage called these action.
Many kinds of distinctions in that action have
been proclaimed.2

17.3 तत्र यच्चेतनेित्युकं्त कमर्थ तन्मानिसं सृ्मितं ।
चेत�यत्वा च यतू्तकं्त ततु्त का�यकवा�चकं ॥

Of these, the action called intention is said to be
mental;
and what is called “having intended” is bodily and
verbal.

17.4 वा��वष्पन्दोऽ�वरतयो याश्चा�वज्ञ�प्तसं�ज्ञताः ।
अ�वज्ञप्तय एवान्याः सृ्मिता �वरतयस्त�ा ॥

Speech, movement, and the non‐abstentions
known as unmanifest,
and the other unmanifest ones, the abstentions,
are likewise taught.3

17.5 प�रभोगान्वयं पुण्यमपुण्यं च त�ा�वधं ।
चेतनिा चे�त सप्तैते धमार्थः कमार्थञ्जनिाः सृ्मिताः ॥

Merit that comes from use, and demerit of the
same kind,
and intention: these seven things are held to make
action manifest.4

17.6 �तष्ठत्या पाककालाच्चेत्कमर्थ त�न्नत्यता�मयात् ।
�निरुदं्ध चे�न्नरुदं्ध स�त्कं फलं जनि�यष्य�त ॥

If action remained until the time of its ripening, it
would be permanent.
If it has ceased, how, having ceased, will it pro‐
duce a fruit?

17.7 योऽङु्करप्रभृ�तबर्बीजात्संतानिोऽ�भप्रवतर्थते ।
ततः फलमृते बीजात्स च निा�भप्रवतर्थते ॥

The continuum that begins with the sprout pro‐
ceeds from the seed;
from it comes the fruit; and without the seed it
does not proceed.

17.8 Since the continuum comes from the seed and the
fruit arises from the continuum,

1  Dharma: here right conduct as the Buddha taught it; both senses, conduct and teaching, are live.
2  Action (karman): the deed that bears fruit in this life or a later one.
3  Unmanifest (avijñapti): in Vaibhāṣika Abhidharma, a subtle action generated by a deed or vow that persists without showing it‐
self.
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बीजाच्च यस्मिात्संतानिः संतानिाच्च फलोद्भवः ।
बीजपूवर्वं  फलं तस्मिान्नो�च्छनं्न निा�प शाश्वतं ॥

the fruit has the seed before it; therefore it is
neither cut off nor eternal.

17.9 यस्तस्मिा�च्चत्तसंतानिशे्चतसोऽ�भप्रवतर्थते ।
ततः फलमृते �चत्तात्स च निा�भप्रवतर्थते ॥

Likewise the mental continuum that proceeds
from a mental act—
from it comes the fruit; and without the mind it
does not proceed.

17.10 �चत्ताच्च यस्मिात्संतानिः संतानिाच्च फलोद्भवः ।
कमर्थपूवर्वं  फलं तस्मिान्नो�च्छनं्न निा�प शाश्वतं ॥

Since the continuum comes from the mind and
the fruit arises from the continuum,
the fruit has action before it; therefore it is neither
cut off nor eternal.

17.11 धमर्थस्य साधनिोपायाः शुक्लाः कमर्थप�ा दश ।
फलं कामगुणाः पंच धमर्थस्य पे्रत्य चेह च ॥

The means of accomplishing dharma are the ten
pure paths of action;
the fruit of dharma, here and after death, is the five
strands of sense pleasure.5

17.12 बहवश्च महान्तश्च दोषाः स्युर�प कल्पनिा ।
यदे्यषा तेनि नैिवैषा कल्पनिात्रोपपद्यते ॥

If this were how it is imagined, the faults would be
many and great;
therefore this way of imagining it is not tenable
here.

The promissory noTe
A rival view is set out: action leaves an imperishable entity that holds its fruit like a note of debt.
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17.13 इमां पुनिः प्रवक्ष्या�म कल्पनिां यात्र योज्यते ।
बुदै्धः प्रत्येकबुदै्धश्च श्रावकैश्चानुिव�णंतां ॥

But I will now explain the way of imagining that
fits here,
praised by the buddhas, the solitary buddhas, and
the disciples.6

17.14 पत्तं्र य�ाऽ�वप्रणाशस्त�णर्थ�मव कमर्थ च ।
चतु�वंधो धातुतः स प्रकृत्याव्याकृतश्च सः ॥

Non‐perishing is like a promissory note, and ac‐
tion is like a debt.
By realm it is fourfold, and by nature it is morally
indeterminate.7

17.15 प्रहाणतो नि प्रहेयो भावनिाहेय एव वा ।
तस्मिाद�वप्रणाशेनि जायते कमर्थणां फलं ॥

It is not abandoned by abandonment, but only by
cultivation.
Therefore it is through non‐perishing that the fruit
of actions arises.8

17.16 If it could be abandoned by abandonment, or
through the transfer of action,

4  Merit from use: merit that accrues to a donor as the gift is used by the recipient.
5  The ten pure (literally “white”) paths of action: refraining from three bodily, four verbal, and three mental wrongs. The five
strands of sense pleasure: pleasant sights, sounds, smells, tastes, and touches.
6  Solitary buddhas (pratyekabuddha): those who reach awakening on their own and do not teach. Disciples (śrāvaka): literally
“hearers” of the Buddha’s teaching.
7  Non‐perishing (avipraṇāśa): a doctrine of the Sāṃmitīya school—an entity that holds an action’s result in store, like a note of debt,
until it ripens.
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प्रहाणतः प्रहेयः स्यात्कमर्थणः संक्रिमेण वा ।
य�द दोषाः प्रसज्येरंस्तत्र कमर्थवधादयः ॥

faults would follow, such as the destruction of ac‐
tion.

17.17 सवर्मोषां �वषभागानिां सभागानिां च कमर्थणां ।
प्र�तसंधौ सधातूनिामेक उत्पद्यते तु सः ॥

Of all actions, whether of different kind or of like
kind,
at the linking to a new birth a single one arises for
those of the same realm.

17.18 कमर्थणः कमर्थणो दृषे्ट धमर्थ उत्पद्यते तु सः ।
�द्वप्रकारस्य सवर्थस्य �वपक्वेऽ�प च �तष्ठ�त ॥

In this present life it arises from each and every
action,
of every action of the two kinds, and it remains
even when the action has ripened.

17.19 फलव्य�तक्रिमाद्वा स मरणाद्वा �निरुध्यते ।
अनिास्रवं सास्रवं च �वभागं तत्र लक्षयेत् ॥

It ceases either when the fruit has been passed
through, or at death.
Here one should mark the distinction between the
uncontaminated and the contaminated.9

17.20 शून्यता च नि चोचे्छदः संसारश्च नि शाश्वतं ।
कमर्थणोऽ�वप्रणाशश्च धमार्मो  बुदे्धनि दे�शतः ॥

Emptiness, yet not annihilation; the round of re‐
birth, yet not eternal;
and the non‐perishing of action: this is the
Dharma taught by the Buddha.10

AcTion wiThouT inTrinsic nATure
Action does not arise, since it lacks intrinsic nature, so it neither persists eternally nor perishes.
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17.21 कमर्थ निोत्पद्यते कस्मिा�न्नःस्वभावं यतस्ततः ।
यस्मिाच्च तदनुित्पनं्न नि तस्मिा�द्वप्रणश्य�त ॥

Why does action not arise? Because it is without
intrinsic nature.
And because it has not arisen, it does not perish.

17.22 कमर्थ स्वभावतशे्चत्स्याच्छाश्वतं स्यादसंशयं ।
अकृतं च भवेत्कमर्थ �क्रियते नि �ह शाश्वतं ॥

If action existed by intrinsic nature, it would
without doubt be eternal,
and action would be unmade, for what is eternal is
not made.

17.23 अकृताभ्यागमभयं स्यात्कमार्थकृतकं य�द ।
अब्रह्मचयर्थवासश्च दोषस्तत्र प्रसज्यते ॥

If action were unmade, there would be the danger
of meeting with what one has not done,
and the fault of not living the holy life would fol‐
low.11

17.24 व्यवहारा �वरुध्यन्ते सवर्थ एव नि संशयः ।
पुण्यपापकृतोनिर्मौव प्र�वभागश्च युज्यते ॥

All everyday conventions would be contradicted,
no doubt;
and the distinction between those who do good
and those who do evil would not hold.

8  Abhidharma distinguishes what is abandoned by the insight of seeing the truths from what is abandoned only by repeated medit‐
ative cultivation.
9  Contaminated (sāsrava): bound up with the “outflows” of desire, becoming, views, and ignorance; uncontaminated (anāsrava):
free of them.
10  The Dharma: the Buddha’s teaching.
11  The holy life (brahmacarya): the celibate life of religious practice.

F u N da m e N ta l  V e r s e s  o N  t h e  m i d d l e  Way
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17.25 त�द्वपक्व�वपाकं च पुनिरेव �वपक्ष्य�त ।
कमर्थ व्यव�स्�तं यस्मिात्तस्मिात्स्वाभा�वकं य�द ॥

An action whose ripening has already ripened
would ripen yet again,
if action were fixed, and so had intrinsic nature.

17.26 कमर्थ क्लेशात्मकं चेदं ते च क्लेशा नि तत्त्वतः ।
नि चेते्त तत्त्वतः क्लेशाः कमर्थ स्यात्तत्त्वतः क�ं ॥

This action has the afflictions as its nature, and the
afflictions are not real.
If the afflictions are not real, how could action be
real?

17.27 कमर्थ क्लेशाश्च देहानिां प्रत्ययाः समुदाहृताः ।
कमर्थ क्लेशाश्च ते शून्या य�द देहेषु का क�ा ॥

Action and the afflictions are declared to be the
conditions of bodies.
If action and the afflictions are empty, what is
there to say of bodies?

17.28 अ�वद्या�निवृतो जन्तुस्तृष्णासंयोजनिश्च सः ।
स भोक्ता स च नि कतुर्थरन्यो नि च स एव सः ॥

The being obscured by ignorance and fettered by
craving—
he is the one who experiences the fruit; he is
neither other than the agent nor the same.

17.29 नि प्रत्ययसमुत्पनं्न निाप्रत्ययसमु�त्�तं ।
अ�स्त यस्मिा�ददं कमर्थ तस्मिात्कतार्थ�प निास्त्यतः ॥

Since this action exists neither as arisen from con‐
ditions
nor as arisen without conditions, there is no agent
either.

17.30 कमर्थ चेन्ना�स्त कतार्थ च कुतः स्यात्कमर्थजं फलं ।
असत्य� फले भोक्ता कुत एव भ�वष्य�त ॥

If there is neither action nor agent, where could a
fruit born of action come from?
And if there is no fruit, where will the one who ex‐
periences it come from?

17.31 य�ा �नि�मंतकं शास्ता �नि�मंमीत ऋ�द्धसंपदा ।
�नि�मंतो �नि�मंमीतान्यं स च �नि�मंतकः पुनिः ॥

Just as the Teacher, by the perfection of his super‐
natural power, conjures up a conjured being,
and that conjured being in turn conjures up an‐
other—12

17.32 त�ा �नि�मंतकाकारः कतार्थ यत्कमर्थ तत्कृतं ।
तद्य�ा �नि�मंतेनिान्यो �नि�मंतो �नि�मंतस्त�ा ॥

so the agent has the form of a conjured being, and
so does the action it does:
it is just like a conjured being conjured up by an‐
other conjured being.

17.33 क्लेशाः कमार्थ�ण देहाश्च कतार्थरश्च फला�नि च ।
गन्धवर्थनिगराकारा मरी�चस्वप्नसं�निभाः ॥

Afflictions, actions, bodies, agents, and fruits
are like a city of the gandharvas, like a mirage, like
a dream.

12  Conjured being (nirmitaka): a phantom produced by supernatural power, a stock image of what appears real but is empty.
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Chapter 18: The Self
आत्�परीक्षा (Ātmaparīkṣā)

The self is neither the aggregates nor other than them; the Buddhas taught self, no self, and neither.

SanSkr it Engl i Sh

18.1 आत्मा स्कन्धा य�द भवेदुदयव्ययभा�भवेत् ।
स्कन्धेभ्योऽन्यो य�द भवेद्भवेदस्कन्धलक्षणः ॥

If the self were the aggregates, it would partake of
arising and passing away.
If it were other than the aggregates, it would lack
the characteristics of the aggregates.

18.2 आत्मन्यस�त चात्मीयं कुत एव भ�वष्य�त ।
�निमर्थमो �निरहंकारः शमादात्मात्मनिीनियोः ॥

And if there is no self, how could there be what be‐
longs to the self?
When self and what belongs to self are stilled, one
is free of “mine” and free of “I.”

18.3 �निमर्थमो �निरहंकारो यश्च सोऽ�प नि �वद्यते ।
�निमर्थमं �निरहंकारं यः पश्य�त नि पश्य�त ॥

And the one who is free of “mine” and free of “I”—
that one too does not exist.
Whoever sees someone free of “mine” and free of
“I” does not see.

18.4 ममेत्यह�म�त क्षीणे ब�हधार्थध्यात्ममेव च ।
�निरुध्यत उपादानंि तत्क्षयाज्जन्मनिः क्षयः ॥

When “mine” and “I” have wasted away, in outer
things and inner alike,
grasping ceases; and with its ending, birth comes
to an end.

18.5 कमर्थक्लेशक्षयान्मोक्षः कमर्थक्लेशा �वकल्पतः ।
ते प्रपञ्चात्प्रपञ्चस्तु शून्यतायां �निरुध्यते ॥

Liberation comes from the ending of action and
afflictions; action and afflictions come from con‐
ceptual construction;
these come from conceptual proliferation; but
proliferation ceases in emptiness.

whAT The buddhAs TAughT
The buddhas taught self, no self, and neither; reality is beyond naming and conceptual construction.
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18.6 आत्मेत्य�प प्रज्ञ�पतमनिात्मेत्य�प दे�शतं ।
बुदै्धनिार्थत्मा नि चानिात्मा क�श्च�दत्य�प दे�शतं ॥

It has been made known that there is a self, and it
has been taught that there is no self;
the buddhas have also taught that there is neither
any self nor any no‐self.

18.7 �निवृत्तम�भधातवं्य �निवृते्त �चत्तगोचरे ।
अनुित्पन्ना�निरुद्धा �ह �निवार्थण�मव धमर्थता ॥

What can be named has ceased, since the sphere
of the mind has ceased;
for, unarisen and unceasing, like nirvāṇa, is the
nature of things.

18.8
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सवर्वं  त�यं नि वा त�यं त�यं चात�यमेव च ।
नैिवात�यं नैिव त�यमेतद्बदु्धानुिशासनंि ॥

Everything is real, or not real, or both real and not
real,
or neither not real nor real: this is the teaching of
the buddhas.

18.9 अपरप्रत्ययं शान्तं प्रपञै्चरप्रप�ञ्चतं ।
�नि�वंकल्पमनिानिा�र्थमेतत्तत्त्वस्य लक्षणं ॥

Not dependent on another, at peace, not spun out
by conceptual proliferation,
free of conceptual construction, without multipli‐
city: this is the mark of reality.

18.10 प्रतीत्य यद्यद्भव�त नि �ह तावत्तदेव तत् ।
नि चान्यद�प तत्तस्मिान्नो�च्छनं्न निा�प शाश्वतं ॥

Whatever comes to be in dependence on some‐
thing is not, to begin with, that very thing,
nor is it something other than it; therefore it is
neither cut off nor eternal.

18.11 अनेिका�र्थमनिानिा�र्थमनुिचे्छदमशाश्वतं ।
एतत्तल्लोकनिा�ानिां बुद्धानिां शासनिामृतं ॥

Neither one in meaning nor many, neither cut off
nor eternal:
this is the deathless nectar of the teaching of the
buddhas, protectors of the world.

18.12 संबुद्धानिामनुित्पादे श्रावकाणां पुनिः क्षये ।
ज्ञानंि प्रत्येकबुद्धानिामसंसगार्थत्प्रवतर्थते ॥

When fully awakened buddhas do not appear, and
the disciples have passed away,
the knowledge of the solitary buddhas arises
without contact with others.

Nag a r j u Na
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Chapter 19: Time
कालपरीक्षा (Kālaparīkṣā)

Present and future depend on the past, yet cannot be found in it; time without things does not exist.
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19.1 प्रत्युत्पन्नोऽनिागतश्च यद्यतीतमपेक्ष्य �ह ।
प्रत्युत्पन्नोऽनिागतश्च कालेऽतीते भ�वष्यतः ॥

If the present and the future depend on the past,
then the present and the future will exist in past
time.

19.2 प्रत्युत्पन्नोऽनिागतश्च नि स्तस्तत्र पुनियर्थ�द ।
प्रत्युत्पन्नोऽनिागतश्च स्यातां क�मपेक्ष्य तं ॥

And if the present and the future do not exist
there,
how could the present and the future depend on
it?

19.3 अनिपेक्ष्य पुनिः �स�द्धनिार्थतीतं �वद्यते तयोः ।
प्रत्युत्पन्नोऽनिागतश्च तस्मिात्कालो नि �वद्यते ॥

Yet without depending on the past, the two cannot
be established.
Therefore present and future time do not exist.

19.4 एतेनैिवाव�शष्टौ द्वौ क्रिमेण प�रवतर्थकौ ।
उत्तमाधममध्यादीनेिकत्वादींश्च लक्षयेत् ॥

By this same method the remaining two, taken in
turn,
and highest, lowest, middle and the rest, and one‐
ness and the rest, should be understood.

19.5 निा�स्�तो गृह्यते कालः �स्�तः कालो नि �वद्यते ।
यो गृहे्यतागृहीतश्च कालः प्रज्ञप्यते क�ं ॥

Time that does not stay cannot be grasped; time
that stays does not exist.
How can time that would have to be grasped, but
is not grasped, be designated?

19.6 भावं प्रतीत्य कालशे्चत्कालो भावादृते कुतः ।
नि च कश्चनि भावोऽ�स्त कुतः कालो भ�वष्य�त ॥

If time depends on things, how could there be
time apart from things?
And no thing at all exists; how then will there be
time?
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Chapter 20: The Assembly of Causes
सा�ग्रीपरीक्षा (Sāmagrīparīkṣā)

Does an effect come from a collection of causes and conditions? Cause and effect are neither the same nor
different.
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20.1 हेतोश्च प्रत्ययानिां च सामग्र्या जायते य�द ।
फलम�स्त च सामग्र्यां सामग्र्या जायते क�ं ॥

If the effect is born from the combination of cause
and conditions,
and the effect exists in the combination, how is it
born from the combination?

20.2 हेतोश्च प्रत्ययानिां च सामग्र्या जायते य�द ।
फलं निा�स्त च सामग्र्यां सामग्र्या जायते क�ं ॥

If the effect is born from the combination of cause
and conditions,
and the effect does not exist in the combination,
how is it born from the combination?

20.3 हेतोश्च प्रत्ययानिां च सामग्र्याम�स्त चेत्फलं ।
गृहे्यत निनुि सामग्र्यां सामग्र्यां च नि गृह्यते ॥

If you say the effect exists in the combination of
cause and conditions,
surely it should be perceived in the combination—
yet it is not perceived there.

20.4 हेतोश्च प्रत्ययानिां च सामग्र्यां निा�स्त चेत्फलं ।
हेतवः प्रत्ययाश्च स्युरहेतुप्रत्ययैः समाः ॥

If you say the effect does not exist in the combina‐
tion of cause and conditions,
then causes and conditions would be the same as
what are not causes and conditions.

20.5 हेतुकं फलस्य दत्त्वा य�द हेतु�निंरुध्यते ।
यद्दतं्त य�न्नरुदं्ध च हेतोरात्मद्वयं भवेत् ॥

If the cause ceases after passing its causal power
to the effect,
the cause would have a double nature: the part
that was given and the part that ceased.

20.6 हेतंु फलस्यादत्त्वा च य�द हेतु�निंरुध्यते ।
हेतौ �निरुदे्ध जातं तत्फलमाहेतुकं भवेत् ॥

And if the cause ceases without passing its causal
power to the effect,
then the effect born after the cause has ceased
would be without a cause.

20.7 फलं सहैव सामग्र्या य�द प्रादुभर्थवेत्पुनिः ।
एककालौ प्रसज्येते जनिको यश्च जन्यते ॥

And if the effect were to appear together with the
combination,
it would follow that producer and produced exist
at one time.

20.8 पूवर्थमेव च सामग्र्याः फलं प्रादुभर्थवेद्य�द ।
हेतुप्रत्यय�निमुर्थकं्त फलमाहेतुकं भवेत् ॥

And if the effect were to appear before the combin‐
ation,
the effect, free of cause and conditions, would be
without a cause.

20.9 If you say the effect exists once the cause has
ceased, that would be a transfer of the cause,

45



SanSkr it Engl i Sh

�निरुदे्ध चेत्फलं हेतौ हेतोः संक्रिमणं भवेत् ।
पूवर्थजातस्य हेतोश्च पुनिजर्थन्म प्रसज्यते ॥

and it would follow that a cause already born is
born again.

20.10 जनियेत्फलमुत्पनं्न �निरुद्धोऽस्तंगतः क�ं ।
�तष्ठन्न�प क�ं हेतुः फलेनि जनियेद्वतृः ॥

How could a cause that has ceased, that has gone
to its end, produce an effect that has arisen?
And even while it lasts, how could a cause produce
an effect it is already joined with?

20.11 अ�ावृतः फलेनिासौ कतमज्जनियेत्फलं ।
नि ह्यदृष््टवा वा दृष््टवा वा हेतुजर्थनियते फलं ॥

Or, if it is not joined with the effect, what effect
could it produce?
For no cause produces an effect either without
having met it or having met it.

20.12 निातीतस्य ह्यतीतेनि फलस्य सह हेतुनिा ।
निाजातेनि नि जातेनि संग�तजार्थतु �वद्यते ॥

For a past effect never has contact with a past
cause,
nor with one not yet born, nor with one already
born.

20.13 नि जातस्य ह्यजातेनि फलस्य सह हेतुनिा ।
निातीतेनि नि जातेनि संग�तजार्थतु �वद्यते ॥

Nor does an effect that is born ever have contact
with a cause not yet born,
nor with one that is past, nor with one already
born.

20.14 निाजातस्य �ह जातेनि फलस्य सह हेतुनिा ।
निाजातेनि नि निषे्टनि संग�तजार्थतु �वद्यते ॥

Nor does an effect not yet born ever have contact
with a cause that is born,
nor with one not yet born, nor with one that has
perished.

20.15 असत्यां संगतौ हेतुः क�ं जनियते फलं ।
सत्यां वा संगतौ हेतुः क�ं जनियते फलं ॥

If there is no contact, how does the cause produce
the effect?
Or if there is contact, how does the cause produce
the effect?

20.16 हेतुः फलेनि शून्यशे्चत्क�ं जनियते फलं ।
हेतुः फलेनिाशून्यशे्चत्क�ं जनियते फलं ॥

If the cause is empty of the effect, how does it pro‐
duce the effect?
If the cause is not empty of the effect, how does it
produce the effect?

20.17 फलं निोत्पत्स्यतेऽशून्यमशून्यं नि �निरोत्स्यते ।
अ�निरुद्धमनुित्पन्नमशून्यं तद्भ�वष्य�त ॥

An effect that is not empty will not arise; what is
not empty will not cease.
What is not empty will be unceasing and unarisen.

20.18 क�मुत्पत्स्यते शून्यं क�ं शून्यं �निरोत्स्यते ।
शून्यमप्य�निरुदं्ध तदनुित्पनं्न प्रसज्यते ॥

How will what is empty arise? How will what is
empty cease?
It follows that what is empty, too, is unceasing and
unarisen.

20.19 हेतोः फलस्य चैकत्वं नि �ह जातूपपद्यते ।
हेतोः फलस्य चान्यत्वं नि �ह जातूपपद्यते ॥

The identity of cause and effect is never tenable;
the difference of cause and effect is never tenable.

20.20 एकत्वे फलहेत्वोः स्यादैक्यं जनिकजन्ययोः ।
पृ�क्त्वे फलहेत्वोः स्यातु्तल्यो हेतुरहेतुनिा ॥

If effect and cause were one, producer and pro‐
duced would be the same.
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If effect and cause were separate, a cause would be
like what is not a cause.

20.21 फलं स्वभावसद्भतंू �कं हेतुजर्थनि�यष्य�त ।
फलं स्वभावासद्भतंू �कं हेतुजर्थनि�यष्य�त ॥

If the effect exists by intrinsic nature, what will
the cause produce?
If the effect does not exist by intrinsic nature,
what will the cause produce?

20.22 नि चाजनियमानिस्य हेतुत्वमुपपद्यते ।
हेतुत्वानुिपपत्तौ च फलं कस्य भ�वष्य�त ॥

And what does not produce cannot be a cause;
and if there can be no being a cause, of what will
the effect be the effect?

20.23 नि च प्रत्ययहेतूनिा�मयमात्मानिमात्मनिा ।
या सामग्री जनियते सा क�ं जनियेत्फलं ॥

And if the combination of conditions and causes
does not produce itself by itself, how could it pro‐
duce an effect?

20.24 नि सामग्रीकृतं फलं निासामग्रीकृतं फलं ।
अ�स्त प्रत्ययसामग्री कुत एव फलं �वनिा ॥

The effect is not made by the combination, nor is
it made by what is not the combination.
Without an effect, how can there be a combination
of conditions?

F u N da m e N ta l  V e r s e s  o N  t h e  m i d d l e  Way
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Chapter 21: Arising and Passing Away
संभ���भ�परीक्षा (Saṃbhavavibhavaparīkṣā)

Coming into being and ceasing to be; the stream of existence is neither eternal nor cut off.
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21.1 �वनिा वा सह वा निा�स्त �वभवः संभवेनि वै ।
�वनिा वा सह वा निा�स्त संभवो �वभवेनि वै ॥

There is no passing away, either without coming
to be or together with it;
there is no coming to be, either without passing
away or together with it.

21.2 भ�वष्य�त क�ं निाम �वभवः संभवं �वनिा ।
�वनैिव जन्म मरणं �वभवो निोद्भवं �वनिा ॥

How could there be passing away without coming
to be?
There would be death without birth; there is no
passing away without coming to be.

21.3 संभवेनैिव �वभवः क�ं सह भ�वष्य�त ।
नि जन्ममरणं चैवं तुल्यकालं �ह �वद्यते ॥

How could passing away exist together with com‐
ing to be?
For birth and death do not occur at the same time.

21.4 भ�वष्य�त क�ं निाम संभवो �वभवं �वनिा ।
अ�नित्यता �ह भावेषु नि कदा �चन्न �वद्यते ॥

How could there be coming to be without passing
away?
For impermanence is never absent from things.

21.5 संभवो �वभवेनैिव क�ं सह भ�वष्य�त ।
नि जन्ममरणं चैव तुल्यकालं �ह �वद्यते ॥

How could coming to be exist together with
passing away?
For birth and death do not occur at the same time.

21.6 सहान्योन्येनि वा �स�द्ध�वंनिान्योन्येनि वा ययोः ।
नि �वद्यते तयोः �स�द्धः क�ं नुि खलु �वद्यते ॥

Two things whose establishment is found neither
together with each other nor apart from each
other—
how could their establishment be found at all?

21.7 क्षयस्य संभवो निा�स्त निाक्षयस्या�प संभवः ।
क्षयस्य �वभवो निा�स्त �वभवो निाक्षयस्य च ॥

There is no coming to be of what is decaying, nor
coming to be of what is not decaying;
there is no passing away of what is decaying, nor
passing away of what is not decaying.

21.8 संभवो �वभवशै्चव �वनिा भावं नि �वद्यते ।
संभवं �वभवं चैव �वनिा भावो नि �वद्यते ॥

Coming to be and passing away do not exist
without an existent;
an existent does not exist without coming to be
and passing away.

21.9 संभवो �वभवशै्चव नि शून्यस्योपपद्यते ।
संभवो �वभवशै्चव निाशून्यस्योपपद्यते ॥

Coming to be and passing away are not tenable for
what is empty;
coming to be and passing away are not tenable for
what is not empty.

21.10
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संभवो �वभवशै्चव नैिक इत्युपपद्यते ।
संभवो �वभवशै्चव नि निानेित्युपपद्यते ॥

It is not tenable that coming to be and passing
away are one;
it is not tenable that coming to be and passing
away are different.

21.11 दृश्यते संभवशै्चव �वभवशै्चव ते भवेत् ।
दृश्यते संभवशै्चव मोहा�द्वभव एव च ॥

You may think that coming to be and passing away
are seen;
but coming to be and passing away are seen only
through delusion.

21.12 नि भावाज्जायते भावो भावोऽभावान्न जायते ।
निाभावाज्जायतेऽभावोऽभावो भावान्न जायते ॥

An existent is not born from an existent; an exist‐
ent is not born from a nonexistent;
a nonexistent is not born from a nonexistent; a
nonexistent is not born from an existent.

21.13 नि स्वतो जायते भावः परतो नैिव जायते ।
नि स्वतः परतशै्चव जायते जायते कुतः ॥

An existent is not born from itself, nor is it born
from another,
nor from both itself and another; from what, then,
is it born?

21.14 भावमभ्युपपन्नस्य शाश्वतोचे्छददशर्थनंि ।
प्रसज्यते स भावो �ह �नित्योऽ�नित्योऽ� वा भवेत् ॥

For one who accepts an existent, the view of etern‐
alism or annihilation
follows, for that existent would have to be either
permanent or impermanent.

21.15 भावमभ्युपपन्नस्य नैिवोचे्छदो नि शाश्वतं ।
उदयव्ययसंतानिः फलहेत्वोभर्थवः स �ह ॥

For one who accepts an existent, there is neither
annihilation nor eternalism,
for existence is the continuous series of the arising
and passing away of cause and effect.

21.16 उदयव्ययसंतानिः फलहेत्वोभर्थवः स चेत् ।
व्ययस्यापुनिरुत्पते्तहर्मो तूचे्छदः प्रसज्यते ॥

If existence is the continuous series of the arising
and passing away of cause and effect,
then, since what has passed away does not arise
again, the cutting off of the cause follows.

21.17 सद्भावस्य स्वभावेनि निासद्भावश्च युज्यते ।
�निवार्थणकाले चोचे्छदः प्रशमाद्भवसंततेः ॥

For what truly exists by intrinsic nature, becom‐
ing nonexistent is not possible;
yet at the time of nirvāṇa there would be annihila‐
tion, since the series of existence is stilled.

21.18 चरमे नि �निरुदे्ध च प्र�मो युज्यते भवः ।
चरमे निा�निरुदे्ध च प्र�मो युज्यते भवः ॥

If the last existence has ceased, a first existence is
not possible;
if the last existence has not ceased, a first exist‐
ence is not possible.

21.19 �निरुध्यमानेि चरमे प्र�मो य�द जायते ।
�निरुध्यमानि एकः स्याज्जायमानिोऽपरो भवेत् ॥

If the first were born while the last is ceasing,
the one ceasing would be one existence, and the
one being born another.

21.20 नि चे�न्नरुध्यमानिश्च जायमानिश्च युज्यते ।
साधर्वं  च �म्रियते येषु तेषु स्कन्धेषु जायते ॥

Nor is it tenable that the ceasing and the being
born are together:
would one then be born in the very aggregates in
which, at the same time, one dies?
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21.21 एवं �त्रष्व�प कालेषु नि युक्ता भवसंत�तः ।
�त्रषु कालेषु या निा�स्त सा क�ं भवसंत�तः ॥

Thus in none of the three times is a series of exist‐
ence possible.
What does not exist in the three times—how could
it be a series of existence?

F u N da m e N ta l  V e r s e s  o N  t h e  m i d d l e  Way
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Chapter 22: The Tathāgata
तथागतपरीक्षा (Tathāgataparīkṣā)

The Buddha sought in the aggregates, apart from them and in five ways, and not found; his nature is the
nature of the world.
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22.1 स्कन्धा नि निान्यः स्कन्धेभ्यो निा�स्मिन्ि स्कन्धा नि तेषु सः ।
त�ागतः स्कन्धवान्न कतमोऽत्र त�ागतः ॥

He is not the aggregates, nor other than the ag‐
gregates; the aggregates are not in him, nor is he
in them;
the Tathāgata does not possess the aggregates.
What, then, is the Tathāgata?1

22.2 बुद्धः स्कन्धानुिपादाय य�द निा�स्त स्वभावतः ।
स्वभावतश्च यो निा�स्त कुतः स परभावतः ॥

If the Buddha, taking up the aggregates, does not
exist by intrinsic nature,
how could what does not exist by intrinsic nature
exist by extrinsic nature?

22.3 प्रतीत्य परभावं यः सोऽनिात्मेत्युपपद्यते ।
यश्चानिात्मा स च क�ं भ�वष्य�त त�ागतः ॥

What exists in dependence on an extrinsic nature
is rightly held to be no self;
and how could what is no self be the Tathāgata?

22.4 य�द निा�स्त स्वभावश्च परभावः क�ं भवेत् ।
स्वभावपरभावाभ्यामृते कः स त�ागतः ॥

And if there is no intrinsic nature, how could
there be an extrinsic nature?
Apart from intrinsic and extrinsic nature, what is
this Tathāgata?

22.5 स्कन्धान्यद्यनुिपादाय भवेत्क�श्चत्त�ागतः ।
स इदानिीमुपादद्यादुपादाय ततो भवेत् ॥

If there were some Tathāgata who had not taken
up the aggregates,
he would now take them up, and taking them up,
he would then exist.

22.6 स्कन्धान्ि चाप्यनुिपादाय निा�स्त क�श्चत्त�ागतः ।
यश्च निास्त्यनुिपादाय स उपादास्यते क�ं ॥

But without taking up the aggregates, there is no
Tathāgata at all;
and how will what does not exist without taking
them up take them up?

22.7 नि भवत्यनुिपादत्तमुपादानंि च �कं चनि ।
नि चा�स्त �निरुपादानिः क�ं चनि त�ागतः ॥

Nothing is “what is appropriated” unless it has
been taken up,
and in no way is there a Tathāgata without what he
appropriates.

22.8 तत्त्वान्यत्वेनि यो निा�स्त मृ�यमाणश्च पञ्चधा ।
उपादानेिनि स क�ं प्रज्ञप्यते त�ागतः ॥

He who, sought in five ways, exists neither as
identical with them nor as different—
how can that Tathāgata be designated through
what he appropriates?2

1  The Tathāgata: a title of the Buddha, “one who has thus gone.”
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22.9 यदपीदमुपादानंि तत्स्वभावान्न �वद्यते ।
स्वभावतश्च यन्ना�स्त कुतस्तत्परभावतः ॥

And this, too, which is appropriated does not exist
by intrinsic nature;
and how could what does not exist by intrinsic
nature exist by extrinsic nature?

22.10 एवं शून्यमुपादानिमुपादाता च सवर्थशः ।
प्रज्ञप्यते च शून्येनि क�ं शून्यस्त�ागतः ॥

Thus what is appropriated and the one who appro‐
priates are empty in every way.
And how could an empty Tathāgata be designated
by what is empty?

22.11 शून्य�म�त नि वक्तव्यमशून्य�म�त वा भवेत् ।
उभयं निोभयं चे�त प्रज्ञप्त्य�र्वं  तु क�यते ॥

One should not say “empty,” nor should one say
“not empty,”
nor “both,” nor “neither”; but they are spoken for
the sake of designation.

22.12 शाश्वताशाश्वताद्यत्र कुतः शान्ते चतुष्टयं ।
अन्तानिन्ता�द चाप्यत्र कुतः शान्ते चतुष्टयं ॥

How could the four—eternal, not eternal and the
rest—apply to this, which is at peace?
How could the four—finite, infinite and the rest—
apply to this, which is at peace?

22.13 येनि ग्राहो गृहीतस्तु घनिोऽस्ती�त त�ागतः ।
निास्ती�त स �वकल्पय�न्नवृर्थतस्या�प कल्पयेत् ॥

But one who has taken hold of the solid conviction
that the Tathāgata exists
will, constructing the idea that he does not exist,
imagine this even of one who has passed into nir‐
vāṇa.

22.14 स्वभावतश्च शून्येऽ�स्मिं�श्चन्ता नैिवोपपद्यते ।
परं �निरोधाद्भव�त बुद्धो नि भवती�त वा ॥

And of this, which is empty by intrinsic nature,
the thought is not tenable
that after cessation the Buddha exists, or does not
exist.

22.15 प्रपञ्चय�न्त ये बुदं्ध प्रपञ्चातीतमव्ययं ।
ते प्रपञ्चहताः सवर्मो  नि पश्य�न्त त�ागतं ॥

Those who proliferate concepts about the Buddha,
who is beyond proliferation and imperishable,
are all struck down by proliferation and do not see
the Tathāgata.

22.16 त�ागतो यत्स्वभावस्तत्स्वभाव�मदं जगत् ।
त�ागतो �निःस्वभावो �निःस्वभाव�मदं जगत् ॥

Whatever is the intrinsic nature of the Tathāgata,
that is the intrinsic nature of this world.
The Tathāgata is without intrinsic nature; this
world is without intrinsic nature.

2  The five ways: the Tathāgata as identical with the aggregates, different from them, containing them, contained in them, or pos‐
sessing them (as in 22.1).
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Chapter 23: Errors
��पयार्मसपरीक्षा (Viparyāsaparīkṣā)

Desire, hatred and delusion arise from conceptual thinking; the four inverted views and how they cease.
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23.1 संकल्पप्रभवो रागो दे्वषो मोहश्च क�यते ।
शुभाशुभ�वपयार्थसान्ि संभव�न्त प्रतीत्य �ह ॥

Desire, hatred and delusion are said to arise from
conceptual thought,
for they arise in dependence on errors about the
attractive and the unattractive.

23.2 शुभाशुभ�वपयार्थसान्ि संभव�न्त प्रतीत्य ये ।
ते स्वभावान्न �वद्यन्ते तस्मिात्क्लेशा नि तत्त्वतः ॥

What arises in dependence on errors about the at‐
tractive and the unattractive
does not exist by intrinsic nature; therefore the af‐
flictions are not real.

23.3 आत्मनिोऽ�स्तत्वनिा�स्तत्वे नि क�ं �चच्च �सध्यतः ।
तं �वनिा�स्तत्वनिा�स्तत्वे क्लेशानिां �सध्यतः क�ं ॥

The existence or nonexistence of the self is in no
way established;
without it, how could the existence or nonexist‐
ence of the afflictions be established?

23.4 कस्य �च�द्ध भवन्तीमे क्लेशाः स च नि �सध्य�त ।
क�श्चदाहो �वनिा कं �चत्स�न्त क्लेशा नि कस्य �चत् ॥

For these afflictions belong to someone, and that
one is not established.
Or could there be afflictions without anyone, be‐
longing to no one?

23.5 स्वकायदृ�ष्टवत्क्लेशाः �क्लषे्ट स�न्त नि पञ्चधा ।
स्वकायदृ�ष्टव�त्क्लषं्ट क्लेशेष्व�प नि पञ्चधा ॥

Like the view of one’s own body, the afflictions are
not in the afflicted in any of the five ways;
like the view of one’s own body, the afflicted is not
in the afflictions in any of the five ways.1

23.6 स्वभावतो नि �वद्यन्ते शुभाशुभ�वपयर्थयाः ।
प्रतीत्य कतमान्ि क्लेशाः शुभाशुभ�वपयर्थयान्ि ॥

The errors about the attractive and the unattract‐
ive do not exist by intrinsic nature;
in dependence on which errors about the attract‐
ive and the unattractive, then, could the afflictions
arise?

23.7 रूपशब्दरसस्पशार्थ गन्धा धमार्थश्च षड्�वधं ।
वस्तु रागस्य दे्वषस्य मोहस्य च �वकल्प्यते ॥

Form, sound, taste, touch, smell and mental ob‐
jects: this sixfold
basis of desire, hatred and delusion is conceptu‐
ally constructed.

23.8 रूपशब्दरसस्पशार्थ गन्धा धमार्थश्च केवलाः ।
गन्धवर्थनिगराकारा मरी�चस्वप्नसं�निभाः ॥

Form, sound, taste, touch, smell and mental ob‐
jects are, in themselves,
like a city of the gandharvas, like a mirage or a
dream.

1  The “view of one’s own body” (svakāyadṛṣṭi) is the belief in a real self, which Buddhist texts refute by the same fivefold analysis
applied to the Tathāgata in 22.1.
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23.9 अशुभं वा शुभं वा�प कुतस्तेषु भ�वष्य�त ।
मायापुरुषकल्पेषु प्र�त�बम्बसमेषु च ॥

How could the unattractive or the attractive come
to be in these,
which are like a person conjured up by magic, or
like a reflection?

23.10 अनिपेक्ष्य शुभं निास्त्यशुभं प्रज्ञपयेम�ह ।
यत्प्रतीत्य शुभं तस्मिाचु्छभं नैिवोपपद्यते ॥

Without depending on the attractive, there is no
unattractive
in dependence on which we might designate the
attractive; therefore the attractive is not tenable.

23.11 अनिपेक्ष्याशुभं निा�स्त शुभं प्रज्ञपयेम�ह ।
यत्प्रतीत्याशुभं तस्मिादशुभं नैिव �वद्यते ॥

Without depending on the unattractive, there is no
attractive
in dependence on which we might designate the
unattractive; therefore the unattractive does not
exist.

23.12 अ�वद्यमानेि च शुभे कुतो रागो भ�वष्य�त ।
अशुभेऽ�वद्यमानेि च कुतो दे्वषो भ�वष्य�त ॥

And when the attractive does not exist, how will
there be desire?
And when the unattractive does not exist, how
will there be hatred?

23.13 अ�नित्ये �नित्य�मत्येवं य�द ग्राहो �वपयर्थयः ।
निा�नित्यं �वद्यते शून्ये कुतो ग्राहो �वपयर्थयः ॥

If grasping the impermanent as “permanent” is an
error—
since in what is empty there is nothing imperman‐
ent, how is that grasping an error?

23.14 अ�नित्ये �नित्य�मत्येवं य�द ग्राहो �वपयर्थयः ।
अ�नित्य�मत्य�प ग्राहः शून्ये �कं नि �वपयर्थयः ॥

If grasping the impermanent as “permanent” is an
error,
why is it not also an error to grasp what is empty
as “impermanent”?

23.15 येनि गृह्णा�त यो ग्राहो ग्रहीता यच्च गृह्यते ।
उपशान्ता�नि सवार्थ�ण तस्मिाद्ग्राहो नि �वद्यते ॥

That by which one grasps, the grasping, the one
who grasps and what is grasped—
all are stilled; therefore grasping does not exist.

23.16 अ�वद्यमानेि ग्राहे च �म�या वा सम्यगेव वा ।
भवे�द्वपयर्थयः कस्य भवेत्कस्या�वपयर्थयः ॥

And when grasping, whether false or true, does
not exist,
who would be in error, and who would be free of
error?

23.17 नि चा�प �वपरीतस्य संभव�न्त �वपयर्थयाः ।
नि चाप्य�वपरीतस्य संभव�न्त �वपयर्थयाः ॥

Errors do not arise for one who is already in error;
nor do errors arise for one who is not in error.

23.18 नि �वपयर्थस्यमानिस्य संभव�न्त �वपयर्थयाः ।
�वमृशस्व स्वयं कस्य संभव�न्त �वपयर्थयाः ॥

Errors do not arise for one who is falling into er‐
ror.
Consider for yourself: for whom do errors arise?

23.19 अनुित्पन्नाः क�ं निाम भ�वष्य�न्त �वपयर्थयाः ।
�वपयर्थयेष्वजातेषु �वपयर्थयगतः कुतः ॥

How could errors that have not arisen exist at all?
When errors are unborn, how could there be one
who is in error?

23.20 An existent is not born from itself, nor is it born
from another,
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नि स्वतो जायते भावः परतो नैिव जायते ।
नि स्वतः परतशे्च�त �वपयर्थयगतः कुतः ॥

nor from both itself and another; how, then, could
there be one who is in error?

23.21 आत्मा च शु�च �नित्यं च सुखं च य�द �वद्यते ।
आत्मा च शु�च �नित्यं च सुखं च नि �वपयर्थयः ॥

If the self, the pure, the permanent and happiness
exist,
then the self, the pure, the permanent and happi‐
ness are not errors.2

23.22 निात्मा च शु�च �नित्यं च सुखं च य�द �वद्यते ।
अनिात्माऽशुच्य�नित्यं च नैिव दुःखं च �वद्यते ॥

If the self, the pure, the permanent and happiness
do not exist,
then no‐self, the impure, the impermanent and
suffering do not exist either.

23.23 एवं �निरुध्यतेऽ�वद्या �वपयर्थय�निरोधनिात् ।
अ�वद्यायां �निरुद्धायां संस्कारादं्य �निरुध्यते ॥

Thus, through the cessation of error, ignorance
ceases;
when ignorance has ceased, the formations and
the rest cease.3

23.24 य�द भूताः स्वभावेनि क्लेशाः के �च�द्ध कस्य �चत् ।
क�ं निाम प्रहीयेरन्ि कः स्वभावं प्रहास्य�त ॥

If someone had afflictions that were real by in‐
trinsic nature,
how could they be abandoned? Who could aban‐
don an intrinsic nature?

23.25 यद्यभूताः स्वभावेनि क्लेशाः के �च�द्ध कस्य �चत् ।
क�ं निाम प्रहीयेरन्ि कोऽसद्भावं प्रहास्य�त ॥

If someone had afflictions that were unreal by in‐
trinsic nature,
how could they be abandoned? Who could aban‐
don what does not exist?

2  The four errors are taking what is without self, impure, impermanent and suffering to be self, pure, permanent and happiness.
3  Ignorance and the formations are the first two of the twelve links of dependent origination, set out in chapter 26.
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Chapter 24: The Noble Truths
आयर्मसत्यपरीक्षा (Āryasatyaparīkṣā)

An opponent charges that emptiness destroys the Buddha’s teaching; the reply: the two truths, and
dependent origination as emptiness.
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24.1 य�द शून्य�मदं सवर्थमुदयो निा�स्त नि व्ययः ।
चतुणार्थमायर्थसत्यानिामभावस्ते प्रसज्यते ॥

If all this is empty, there is no arising and no
passing away;
it follows for you that the four noble truths do not
exist.1

24.2 प�रज्ञा च प्रहाणं च भावनिा सा�क्षकमर्थ च ।
चतुणार्थमायर्थसत्यानिामभावान्नोपपद्यते ॥

Full understanding, abandonment, cultivation
and realization
are not tenable, since the four noble truths do not
exist.

24.3 तदभावान्न �वद्यन्ते चत्वायार्थयर्थफला�नि च ।
फलाभावे फलस्�ा निो नि स�न्त प्र�तपन्नकाः ॥

Since these do not exist, the four noble fruits do
not exist either;
without the fruits, there are neither those estab‐
lished in the fruits nor those on the way to them.2

24.4 संघो निा�स्त नि चेत्स�न्त तेऽष्टौ पुरुषपुद्गलाः ।
अभावाच्चायर्थसत्यानिां सद्धमार्मोऽ�प नि �वद्यते ॥

If those eight kinds of persons do not exist, there
is no Sangha;
and since the noble truths do not exist, the true
Dharma does not exist either.3

24.5 धमर्मो  चास�त संघे च क�ं बुद्धो भ�वष्य�त ।
एवं त्रीण्य�प रत्निा�नि बु्रवाणः प्र�तबाधसे ॥

And if there is no Dharma and no Sangha, how
will there be a Buddha?
Speaking in this way, you undermine all three jew‐
els.4

24.6 शून्यतां फलसद्भावमधमर्वं  धमर्थमेव च ।
सवर्थसंव्यवहारांश्च लौ�ककान्ि प्र�तबाधसे ॥

In asserting emptiness, you undermine the reality
of the fruit, wrong and right,
and all the conventions of the world.

The reply: Two TruThs
Nagarjuna answers that the objector misunderstands emptiness and sets out conventional and ultimate truth.
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24.7 अत्र बू्रमः शून्यतायां नि त्वं वे�त्स प्रयोजनंि ।
शून्यतां शून्यता�र्वं  च तत एवं �वहन्यसे ॥

To this we reply: you do not understand the pur‐
pose of emptiness,

1  The four noble truths: suffering, its origin, its cessation and the path to its cessation.
2  The four noble fruits are the stages of stream‐entry, once‐returning, non‐returning and arhatship (full awakening).
3  The eight persons are those on the way to and those established in each of the four fruits; they make up the noble Sangha (com‐
munity).
4  The three jewels: the Buddha, the Dharma and the Sangha.
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nor emptiness, nor the meaning of emptiness; that
is why you are thus confounded.

24.8 दे्व सत्ये समुपा�श्रत्य बुद्धानिां धमर्थदेशनिा ।
लोकसंवृ�तसत्यं च सत्यं च परमा�र्थतः ॥

The Dharma taught by the buddhas rests on two
truths:
the conventional truth of the world and the truth
in the ultimate sense.5

24.9 येऽनियोनिर्थ �वजानि�न्त �वभागं सत्ययोद्वर्थयोः ।
ते तत्त्वं नि �वजानि�न्त गम्भीरं बुद्धशासनेि ॥

Those who do not understand the distinction
between these two truths
do not understand the profound reality in the
Buddha’s teaching.

24.10 व्यवहारमनिा�श्रत्य परमा�ार्मो  नि देश्यते ।
परमा�र्थमनिागम्य �निवार्थणं निा�धगम्यते ॥

Without relying on convention, the ultimate is not
taught;
without arriving at the ultimate, nirvāṇa is not at‐
tained.

24.11 �वनिाशय�त दुदृर्थष्टा शून्यता मन्दमेधसं ।
सपार्मो  य�ा दुगृर्थहीतो �वद्या वा दुष्प्रसा�धता ॥

Emptiness wrongly seen destroys the slow‐witted,
like a snake wrongly grasped or a spell wrongly
performed.

24.12 अतश्च प्रत्युदावृतं्त �चतं्त देश�यतंु मुनेिः ।
धमर्वं  मत्वास्य धमर्थस्य मन्दैदुर्थरवगाहतां ॥

And so the Sage’s mind turned back from teaching
the Dharma,
knowing how hard this Dharma is for the dull to
fathom.6

24.13 शून्यतायाम�धलयं यं पुनिः कुरुते भवान्ि ।
दोषप्रसङ्गो निास्मिाकं स शून्ये निोपपद्यते ॥

The objection you keep raising against emptiness
is no fault that follows for us; it does not apply to
what is empty.

24.14 सवर्वं  च युज्यते तस्य शून्यता यस्य युज्यते ।
सवर्वं  नि युज्यते तस्य शून्यं यस्य नि युज्यते ॥

Everything is possible for one for whom empti‐
ness is possible;
nothing is possible for one for whom the empty is
not possible.

24.15 स त्वं दोषानिात्मनिीयानिस्मिासु प�रपातयन्ि ।
अश्वमेवा�भरूढः सन्नश्वमेवा�स �वसृ्मितः ॥

You, turning your own faults upon us,
are like someone who, while riding a horse, has
forgotten the very horse.

24.16 स्वभावाद्य�द भावानिां सद्भावमनुिपश्य�स ।
अहेतुप्रत्ययान्ि भावांस्त्वमेवं स�त पश्य�स ॥

If you regard things as really existing by intrinsic
nature,
then you regard things as without causes and con‐
ditions.

24.17 कायर्वं  च कारणं चैव कतार्थरं करणं �क्रियां ।
उत्पादं च �निरोधं च फलं च प्र�तबाधसे ॥

You undermine effect and cause, agent, means and
act,
arising and cessation, and the fruit.

24.18 Whatever is dependent origination, that we call
emptiness.

5  Conventional truth (saṃvṛti, literally “covering”) is the truth of worldly usage; ultimate truth (paramārtha) is truth in the highest
sense.
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यः प्रतीत्यसमुत्पादः शून्यतां तां प्रचक्ष्महे ।
सा प्रज्ञ�प्तरुपादाय प्र�तपत्सैव मध्यमा ॥

It is a dependent designation; it is itself the middle
way.

24.19 अप्रतीत्य समुत्पन्नो धमर्थः क�श्चन्न �वद्यते ।
यस्मिात्तस्मिादशून्यो �ह धमर्थः क�श्चन्न �वद्यते ॥

Since there is no thing at all that has not arisen de‐
pendently,
there is therefore no thing at all that is not empty.

empTiness mAkes Things possible
Only if things are empty can suffering, its origin, its cessation, and the path exist at all.
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24.20 यद्यशून्य�मदं सवर्थमुदयो निा�स्त नि व्ययः ।
चतुणार्थमायर्थसत्यानिामभावस्ते प्रसज्यते ॥

If all this were not empty, there would be no
arising and no passing away;
it would follow for you that the four noble truths
do not exist.

24.21 अप्रतीत्य समुत्पनं्न कुतो दुःखं भ�वष्य�त ।
अ�नित्यमुकं्त दुःखं �ह तत्स्वाभावे्य नि �वद्यते ॥

How could there be suffering that has not arisen
dependently?
For suffering is said to be impermanent; it does
not exist if there is intrinsic nature.

24.22 स्वभावतो �वद्यमानंि �कं पुनिः समुदेष्यते ।
तस्मिात्समुदयो निा�स्त शून्यतां प्र�तबाधतः ॥

What exists by intrinsic nature—how could it ori‐
ginate?
Therefore, for one who undermines emptiness,
there is no origin of suffering.

24.23 नि �निरोधः स्वभावेनि सतो दुःखस्य �वद्यते ।
स्वभावपयर्थवस्�ानिा�न्नरोधं प्र�तबाधसे ॥

There is no cessation of suffering that exists by in‐
trinsic nature;
by holding fast to intrinsic nature, you undermine
cessation.

24.24 स्वाभावे्य स�त मागर्थस्य भावनिा निोपपद्यते ।
अ�ासौ भाव्यते मागर्थः स्वाभावं्य ते नि �वद्यते ॥

If the path had intrinsic nature, its cultivation
would not be possible;
and if the path is cultivated, then for you it has no
intrinsic nature.

24.25 यदा दुःखं समुदयो �निरोधश्च नि �वद्यते ।
मागार्मो  दुःख�निरोधत्वात्कतमः प्राप�यष्य�त ॥

When suffering, its origin and its cessation do not
exist,
to which cessation of suffering will the path lead?

24.26 स्वभावेनिाप�रज्ञानंि य�द तस्य पुनिः क�ं ।
प�रज्ञानंि निनुि �कल स्वभावः समव�स्�तः ॥

If suffering is by intrinsic nature not fully under‐
stood, how could it later
be fully understood? Is intrinsic nature not said to
be fixed?

24.27 प्रहाणसाक्षात्करणे भावनिा चैवमेव ते ।
प�रज्ञावन्न युज्यन्ते चत्वायर्थ�प फला�नि च ॥

For you, abandonment, realization and cultiva‐
tion,
like full understanding, are not possible, nor are
the four fruits.

6  After his awakening, the Buddha (the Sage) at first hesitated to teach, until the god Brahmā urged him to do so.
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24.28 स्वभावेनिानि�धगतं यत्फलं तत्पुनिः क�ं ।
शक्यं सम�धगन्तंु स्यात्स्वभावं प�रगृह्णतः ॥

A fruit that by intrinsic nature is not attained—
how then
could it be attained, for one who holds to intrinsic
nature?

24.29 फलाभावे फलस्�ा निो नि स�न्त प्र�तपन्नकाः ।
संघो निा�स्त नि चेत्स�न्त तेऽष्टौ पुरुषपुद्गलाः ॥

Without the fruits, there are neither those estab‐
lished in the fruits nor those on the way to them;
if those eight kinds of persons do not exist, there is
no Sangha.

24.30 अभावाच्चायर्थसत्यानिां सद्धमार्मोऽ�प नि �वद्यते ।
धमर्मो  चास�त संघे च क�ं बुद्धो भ�वष्य�त ॥

And since the noble truths do not exist, the true
Dharma does not exist either;
and if there is no Dharma and no Sangha, how will
there be a Buddha?

24.31 अप्रतीत्या�प बो�धं च तव बुद्धः प्रसज्यते ।
अप्रतीत्या�प बुदं्ध च तव बो�धः प्रसज्यते ॥

For you, it follows that a Buddha would exist even
without depending on awakening;
and for you, it follows that awakening would exist
even without depending on a Buddha.

24.32 यश्चाबुद्धः स्वभावेनि स बोधाय घटन्न�प ।
नि बो�धसत्त्वचयार्थयां बो�धं तेऽ�धग�मष्य�त ॥

And for you, one who is by intrinsic nature not
awakened, even striving for awakening
in the practice of a bodhisattva, will not attain
awakening.7

24.33 नि च धमर्थमधमर्वं  वा क�श्चज्जातु क�रष्य�त ।
�कमशून्यस्य कतर्थवं्य स्वभावः �क्रियते नि �ह ॥

And no one would ever do right or wrong;
for what could be done by what is not empty? In‐
trinsic nature is not something done.

24.34 �वनिा धमर्थमधमर्वं  च फलं �ह तव �वद्यते ।
धमार्थधमर्थ�नि�मतं्त च फलं तव नि �वद्यते ॥

For you, the fruit exists without right and wrong;
for you, the fruit caused by right and wrong does
not exist.

24.35 धमार्थधमर्थ�नि�मतं्त वा य�द ते �वद्यते फलं ।
धमार्थधमर्थसमुत्पन्नमशून्यं ते क�ं फलं ॥

Or if, for you, a fruit caused by right and wrong
does exist,
how can a fruit arising from right and wrong be,
for you, not empty?

24.36 सवर्थसंव्यवहारांश्च लौ�ककान्ि प्र�तबाधसे ।
यत्प्रतीत्यसमुत्पादशून्यतां प्र�तबाधसे ॥

You undermine all the conventions of the world,
since you undermine the emptiness that is de‐
pendent origination.

24.37 नि कतर्थवं्य भवे�त्कं �चदनिारब्धा भवे�त्क्रिया ।
कारकः स्यादकुवार्थणः शून्यतां प्र�तबाधतः ॥

There would be nothing to be done; action would
never have begun;
there would be an agent who does nothing—for
one who undermines emptiness.

24.38 अजातम�निरुदं्ध च कूटस्�ं च भ�वष्य�त ।
�व�चत्रा�भरवस्�ा�भः स्वभावे र�हतं जगत् ॥

The world would be unborn, unceasing and
changelessly fixed;
if there were intrinsic nature, it would be devoid
of its many different states.

7  A bodhisattva is one on the path to becoming a buddha.
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24.39 असंप्राप्तस्य च प्रा�प्तदुर्थःखपयर्थन्तकमर्थ च ।
सवर्थक्लेशप्रहाणं च यद्यशून्यं नि �वद्यते ॥

The attaining of what has not been attained, the
action that ends suffering,
and the abandoning of all afflictions—none of this
exists if things are not empty.

24.40 यः प्रतीत्यसमुत्पादं पश्यतीदं स पश्य�त ।
दुःखं समुदयं चैव �निरोधं मागर्थमेव च ॥

Whoever sees dependent origination sees this:
suffering, its origin, its cessation and the path.

F u N da m e N ta l  V e r s e s  o N  t h e  m i d d l e  Way
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Chapter 25: Nirvana
�न�ार्मणपरीक्षा (Nirvāṇaparīkṣā)

Nirvana is neither existence nor nonexistence; there is not the slightest difference between nirvana and the
round of rebirth.
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25.1 य�द शून्य�मदं सवर्थमुदयो निा�स्त नि व्ययः ।
प्रहाणाद्वा �निरोधाद्वा कस्य �निवार्थण�मष्यते ॥

If all this is empty, there is no arising and no
passing away.
By the abandoning or cessation of what is nirvāṇa
supposed to come about?

25.2 यद्यशून्य�मदं सवर्थमुदयो निा�स्त नि व्ययः ।
प्रहाणाद्वा �निरोधाद्वा कस्य �निवार्थण�मष्यते ॥

If all this is not empty, there is no arising and no
passing away.
By the abandoning or cessation of what is nirvāṇa
supposed to come about?

25.3 अप्रहीणमसंप्राप्तमनुि�च्छन्नमशाश्वतं ।
अ�निरुद्धमनुित्पन्नमेत�न्नवार्थणमुच्यते ॥

Not abandoned, not attained, not cut off, not
eternal,
not ceased, not arisen: this is called nirvāṇa.

25.4 भावस्तावन्न �निवार्थणं जरामरणलक्षणं ।
प्रसज्येता�स्त भावो �ह नि जरामरणं �वनिा ॥

Nirvāṇa, to begin with, is not an existent; it would
then follow that it has the marks of old age and
death;
for there is no existent without old age and death.

25.5 भावश्च य�द �निवार्थणं �निवार्थणं संस्कृतं भवेत् ।
निासंस्कृतो �ह �वद्यते भावः क्व चनि कश्चनि ॥

And if nirvāṇa were an existent, nirvāṇa would be
conditioned;
for no existent anywhere is unconditioned.

25.6 भावश्च य�द �निवार्थणमनुिपादाय तत्क�ं ।
�निवार्थणं निानुिपादाय क�श्चद्भावो �ह �वद्यते ॥

And if nirvāṇa were an existent, how could it be
without dependence?
For no existent exists without dependence.

25.7 य�द भावो नि �निवार्थणमभावः �कं भ�वष्य�त ।
�निवार्थणं यत्र भावो नि निाभावस्तत्र �वद्यते ॥

If nirvāṇa is not an existent, will it be a nonexist‐
ent?
Where there is no existent, there is no nonexistent
either.

25.8 यद्यभावश्च �निवार्थणमनुिपादाय तत्क�ं ।
�निवार्थणं नि ह्यभावोऽ�स्त योऽनुिपादाय �वद्यते ॥

And if nirvāṇa were a nonexistent, how could it be
without dependence?
For there is no nonexistent that exists without de‐
pendence.

25.9 य आजवंजवीभाव उपादाय प्रतीत्य वा ।
सोऽप्रतीत्यानुिपादाय �निवार्थणमुप�दश्यते ॥

What comes and goes, taking up or in dependence,
is, when not in dependence and not taking up,
taught to be nirvāṇa.

25.10
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प्रहाणं चाब्रवीच्छास्ता भवस्य �वभवस्य च ।
तस्मिान्न भावो निाभावो �निवार्थण�म�त युज्यते ॥

And the Teacher spoke of abandoning both be‐
coming and non‐becoming;
therefore it is right that nirvāṇa is neither an exist‐
ent nor a nonexistent.

25.11 भवेदभावो भावश्च �निवार्थणमुभयं य�द ।
भवेदभावो भावश्च मोक्षस्तच्च नि युज्यते ॥

If nirvāṇa were both a nonexistent and an existent,
liberation would be both a nonexistent and an ex‐
istent—and that is not right.

25.12 भवेदभावो भावश्च �निवार्थणमुभयं य�द ।
निानुिपादाय �निवार्थणमुपादायोभयं �ह तत् ॥

If nirvāṇa were both a nonexistent and an existent,
nirvāṇa would not be without dependence, for
both of these are dependent.

25.13 भवेदभावो भावश्च �निवार्थणमुभयं क�ं ।
असंस्कृतं च �निवार्थणं भावाभावौ च संस्कृतौ ॥

How could nirvāṇa be both a nonexistent and an
existent?
Nirvāṇa is unconditioned, while existent and
nonexistent are conditioned.

25.14 भवेदभावो भावश्च �निवार्थण उभयं क�ं ।
नि तयोरेकत्रा�स्तत्वमालोकतमसोयर्थ�ा ॥

How could both a nonexistent and an existent be
in nirvāṇa?
The two cannot be in one place, just as light and
darkness cannot.

25.15 नैिवाभावो नैिव भावो �निवार्थण�म�त याऽञ्जनिा ।
अभावे चैव भावे च सा �सदे्ध स�त �सध्य�त ॥

The claim that nirvāṇa is neither a nonexistent nor
an existent
is established only if the nonexistent and the exist‐
ent are established.

25.16 नैिवाभावो नैिव भावो �निवार्थणं य�द �वद्यते ।
नैिवाभावो नैिव भाव इ�त केनि तदज्यते ॥

If nirvāṇa exists as neither a nonexistent nor an
existent,
by what is it made known that it is “neither nonex‐
istent nor existent”?

25.17 परं �निरोधाद्भगवान्ि भवतीत्येव निोह्यते ।
नि भवत्युभयं चे�त निोभयं चे�त निोह्यते ॥

It is not conceived that the Lord exists after cessa‐
tion;
nor is it conceived that he does not exist, or both,
or neither.

25.18 �तष्ठमानिोऽ�प भगवान्ि भवतीत्येव निोह्यते ।
नि भवत्युभयं चे�त निोभयं चे�त निोह्यते ॥

Even while he remains alive, it is not conceived
that the Lord exists;
nor is it conceived that he does not exist, or both,
or neither.

nirvAnA And The round of rebirTh
There is no difference at all between nirvana and the round of rebirth, and no view about them holds.
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25.19 नि संसारस्य �निवार्थणा�त्कं �चद�स्त �वशेषणं ।
नि �निवार्थणस्य संसारा�त्कं �चद�स्त �वशेषणं ॥

The round of rebirth has nothing at all to distin‐
guish it from nirvāṇa;
nirvāṇa has nothing at all to distinguish it from the
round of rebirth.

25.20
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�निवार्थणस्य च या को�टः को�टः संसरणस्य च ।
नि तयोरन्तरं �कं �चत्सुसूक्ष्मम�प �वद्यते ॥

The limit of nirvāṇa and the limit of the round of
rebirth—
between these two there is not even the subtlest
difference.

25.21 परं �निरोधादन्ताद्याः शाश्वताद्याश्च दृष्टयः ।
�निवार्थणमपरान्तं च पूवार्थन्तं च समा�श्रताः ॥

The views about existence after cessation, about
the finite and the like, and about the eternal and
the like,
depend on nirvāṇa, on the future and on the past.

25.22 शून्येषु सवर्थधमर्मो षु �कमनिन्तं �कमन्तवत् ।
�कमनिन्तमन्तवच्च निानिन्तं निान्तवच्च �कं ॥

Since all things are empty, what is infinite, what fi‐
nite?
What is both infinite and finite, what neither infin‐
ite nor finite?

25.23 �कं तदेव �कमन्य�त्कं शाश्वतं �कमशाश्वतं ।
अशाश्वतं शाश्वतं च �कं वा निोभयमप्यतः ॥

What is the same, what is other? What is eternal,
what not eternal?
What is both not eternal and eternal, or what is
neither?

25.24 सवार्मोपलम्भोपशमः प्रपञ्चोपशमः �शवः ।
नि क्व �चत्कस्य �चत्क�श्चद्धमार्मो  बुदे्धनि दे�शतः ॥

Auspicious is the stilling of all apprehending, the
stilling of conceptual proliferation;
no Dharma at all was taught by the Buddha to any‐
one, anywhere.
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Chapter 26: The Twelve Links
द्वादशाङ्गपरीक्षा (Dvādaśāṅgaparīkṣā)

The twelve links of dependent origination, from ignorance to old age and death, and how they come to an
end.
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26.1 पुनिभर्थवाय संस्कारानि�वद्या�निवृत�स्त्रधा ।
अ�भसंस्कुरुते यांस्तैगर्थ�तं गच्छ�त कमर्थ�भः ॥

Veiled by ignorance, one creates in three ways the
formations for renewed existence;
through those actions one goes to a destiny.1

26.2 �वज्ञानंि सं�नि�वशते संस्कारप्रत्ययं गतौ ।
सं�नि�वषे्टऽ� �वज्ञानेि निामरूपं �नि�षच्यते ॥

With the formations as its condition, conscious‐
ness enters that destiny;
and once consciousness has entered, name‐and‐
form is infused.2

26.3 �नि�षके्त निामरूपे तु षडायतनिसंभवः ।
षडायतनिमागम्य संस्पशर्थः संप्रवतर्थते ॥

Once name‐and‐form is infused, the six sense
bases come to be;
in dependence on the six sense bases, contact
arises.

26.4 चकु्षः प्रतीत्य रूपं च समन्वाहारमेव च ।
निामरूपं प्रतीत्यैवं �वज्ञानंि संप्रवतर्थते ॥

In dependence on the eye, on visible form and on
attention—
thus in dependence on name‐and‐form—con‐
sciousness arises.

26.5 सं�निपातस्त्रयाणां यो रूप�वज्ञानिचकु्षषां ।
स्पशर्थः सः तस्मिात्स्पशार्थच्च वेदनिा संप्रवतर्थते ॥

The coming together of the three—visible form,
consciousness and the eye—
is contact; and from that contact feeling arises.

26.6 वेदनिाप्रत्यया तृष्णा वेदनिा�र्वं  �ह तृष्यते ।
तृष्यमाण उपादानिमुपादते्त चतु�वंधं ॥

Conditioned by feeling is craving, for one craves
for the sake of feeling;
craving, one takes up grasping of four kinds.3

26.7 उपादानेि स�त भव उपादातुः प्रवतर्थते ।
स्या�द्ध यद्यनुिपादानिो मुच्येत नि भवेद्भवः ॥

When there is grasping, existence arises for the
one who grasps;
for if he were without grasping, he would be freed,
and there would be no existence.

26.8 पञ्च स्कन्धाः स च भवो भवाज्जा�तः प्रवतर्थते ।
जरामरणदुःखा�द शोकाः सप�रदेवनिाः ॥

And that existence is the five aggregates; from ex‐
istence birth arises;
old age, death, suffering and the rest, sorrows with
lamentation,

26.9

1  The three ways are body, speech and mind; a destiny (gati) is one of the realms of rebirth.
2  Name‐and‐form (nāmarūpa): the mental and physical constituents of a living being.
3  The four kinds of grasping: at sensual pleasures, at views, at rules and rituals, and at doctrines of a self.
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दौमर्थनिस्यमुपायासा जातेरेतत्प्रवतर्थते ।
केवलस्यैवमेतस्य दुःखस्कन्धस्य संभवः ॥

dejection and despair—all this arises from birth.
In this way this entire mass of suffering comes to
be.

26.10 संसारमूलान्संस्कारानि�वद्वान्ि संस्करोत्यतः ।
अ�वद्वान्ि कारकस्तस्मिान्न �वद्वांस्तत्त्वदशर्थनिात् ॥

Therefore the one who does not know forms the
formations that are the root of the round of re‐
birth;
hence the one who does not know is the agent, not
the one who knows, since he sees reality.

26.11 अ�वद्यायां �निरुद्धायां संस्काराणामसंभवः ।
अ�वद्याया �निरोधस्तु ज्ञानेिनिास्यैव भावनिात् ॥

When ignorance has ceased, the formations do not
arise;
and the cessation of ignorance comes through
knowledge, from the cultivation of just this.

26.12 तस्य तस्य �निरोधेनि तत्तन्ना�भप्रवतर्थते ।
दुःखस्कन्धः केवलोऽयमेवं सम्यङ्�निरुध्यते ॥

Through the cessation of this and that, this and
that no longer arises;
in this way this entire mass of suffering com‐
pletely ceases.
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Chapter 27: Views
दृ�ष्टिपरीक्षा (Dṛṣṭiparīkṣā)

Views about the past and the future—whether the self and the world are eternal or finite—examined and let
go.
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27.1 अभूमतीतमध्वानंि निाभू�म�त च दृष्टयः ।
यास्ताः शाश्वतलोकाद्याः पूवार्थन्तं समुपा�श्रताः ॥

The views “I existed in the past” and “I did not ex‐
ist,”
and those such as “the world is eternal,” depend
on the past.

27.2 दृष्टयो नि भ�वष्या�म �कमन्योऽनिागतेऽध्व�नि ।
भ�वष्यामी�त चान्ताद्या अपरान्तं समा�श्रताः ॥

The views “In the future I will not exist” or “I will
be someone else”
and “I will exist,” and those such as “the world has
an end,” depend on the future.

27.3 अभूमतीतमध्वानि�मत्येतन्नोपपद्यते ।
यो �ह जन्मसु पूवर्मो षु स एव नि भवत्ययं ॥

“I existed in the past”—this is not tenable.
For the one who was in former births is not this
very one.

27.4 स एवात्मे�त तु भवेदुपादानंि �व�शष्यते ।
उपादानि�व�निमुर्थक्त आत्मा ते कतमः पुनिः ॥

It might be said, “It is the same self”; but what is
appropriated is different.
And what, for you, is the self apart from what is
appropriated?

27.5 उपादानि�व�निमुर्थक्तो निास्त्यात्मे�त कृते स�त ।
स्यादुपादानिमेवात्मा निा�स्त चात्मे�त वः पुनिः ॥

When it has been granted that there is no self
apart from what is appropriated,
then what is appropriated would itself be the self—
and yet, for you, there is no self.

27.6 नि चोपादानिमेवात्मा वे्य�त तत्समुदे�त च ।
क�ं �ह निामोपादानिमुपादाता भ�वष्य�त ॥

But what is appropriated is not the self: it passes
away and it arises.
How indeed can what is appropriated be the one
who appropriates?

27.7 अन्यः पुनिरुपादानिादात्मा नैिवोपपद्यते ।
गृहे्यत ह्यनुिपादानिो यद्यन्यो नि च गृह्यते ॥

Nor is it tenable that the self is other than what is
appropriated;
for if it were other, it would be perceived without
what is appropriated—and it is not perceived.

27.8 एवं निान्य उपादानिान्न चोपादानिमेव सः ।
आत्मा निास्त्यनुिपादानिो निा�प निास्त्येष �निश्चयः ॥

Thus it is not other than what is appropriated, nor
is it identical with what is appropriated;
the self does not exist without what is appropri‐
ated, nor does it not exist: this is certain.

27.9 निाभूमतीतमध्वानि�मत्येतन्नोपपद्यते ।
यो �ह जन्मसु पूवर्मो षु ततोऽन्यो नि भवत्ययं ॥

“I did not exist in the past”—this is not tenable.
For this one is not other than the one who was in
former births.
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27.10 य�द ह्ययं भवेदन्यः प्रत्याख्याया�प तं भवेत् ।
त�ैव च स सं�तषे्ठत्तत्र जायेत वामृतः ॥

For if this one were other, it would exist even
without that one;
and that one would remain just as he was, or
would be born there without having died.

27.11 उचे्छदः कमर्थणां निाशस्त�ान्यकृतकमर्थणां ।
अन्येनि प�रभोगः स्यादेवमा�द प्रसज्यते ॥

There would follow annihilation, the destruction
of actions,
and actions done by one would be reaped by an‐
other, and so forth.

27.12 निाप्यभूत्वा समुद्भतूो दोषो ह्यत्र प्रसज्यते ।
कृतको वा भवेदात्मा संभूतो वाप्यहेतुकः ॥

Nor has it come into being after not having exis‐
ted, for then a fault follows:
the self would be something made, or would have
arisen without a cause.

27.13 एवं दृ�ष्टरतीते या निाभूमहमभूमहं ।
उभयं निोभयं चे�त नैिषा समुपपद्यते ॥

Thus the view concerning the past—“I did not ex‐
ist,” “I existed,”
both, or neither—is not tenable.

27.14 अध्वन्यनिागते �कं नुि भ�वष्यामी�त दशर्थनंि ।
नि भ�वष्या�म चेत्येतदतीतेनिाध्वनिा समं ॥

The view “Will I exist in the future?”
and “I will not exist”—these are the same as with
the past.

27.15 स देवः स मनुिष्यशे्चदेवं भव�त शाश्वतं ।
अनुित्पन्नश्च देवः स्याज्जायते नि �ह शाश्वतं ॥

If the god is the same as the human, then it is
eternal;
and the god would be unborn, for what is eternal
is not born.

27.16 देवादन्यो मनुिष्यशे्चदशाश्वतमतो भवेत् ।
देवादन्यो मनुिष्यशे्चत्संत�तनिार्मोपपद्यते ॥

If the human is other than the god, it would then
be not eternal;
if the human is other than the god, continuity is
not tenable.

27.17 �दव्यो यदे्यकदेशः स्यादेकदेशश्च मानुिषः ।
अशाश्वतं शाश्वतं च भवेत्तच्च नि युज्यते ॥

If one part were divine and one part human,
it would be both not eternal and eternal—and that
is not right.

27.18 अशाश्वतं शाश्वतं च प्र�सद्धमुभयं य�द ।
�सदे्ध नि शाश्वतं कामं नैिवाशाश्वत�मत्य�प ॥

If both not eternal and eternal were established,
then, admittedly, “neither eternal nor not eternal”
would be established as well.

27.19 कुत�श्चदागतः क�श्च�त्कं �चद्गचे्छत्पुनिः क्व �चत् ।
य�द तस्मिादनिा�दस्तु संसारः स्यान्न चा�स्त सः ॥

If someone had come from somewhere and were
to go again somewhere,
then the round of rebirth would be without begin‐
ning; but there is no such one.

27.20 निा�स्त चेच्छाश्वतः क�श्चत्को भ�वष्यत्यशाश्वतः ।
शाश्वतोऽशाश्वतश्चा�प द्वाभ्यामाभ्यां �तरस्कृतः ॥

If no one is eternal, who will be not eternal?
Who will be both eternal and not eternal, or set
apart from both?
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is The world finiTe?
Views that the world is finite, infinite, both, or neither are examined and found untenable.
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27.21 अन्तवान्ि य�द लोकः स्यात्परलोकः क�ं भवेत् ।
अ�ाप्यनिन्तवांल्लोकः परलोकः क�ं भवेत् ॥

If the world were finite, how could there be anoth‐
er world?
And if the world were infinite, how could there be
another world?

27.22 स्कन्धानिामेष संतानिो यस्मिाद्दीपा�चंषा�मव ।
प्रवतर्थते तस्मिान्नान्तानिन्तवत्त्वं च युज्यते ॥

Since this series of aggregates, like the flames of a
lamp,
goes on, neither finiteness nor infiniteness is ten‐
able.1

27.23 पूवर्मो  य�द च भज्येरनु्नत्पदे्यरन्न चाप्यमी ।
स्कन्धाः स्कन्धान्ि प्रतीत्येमानि� लोकोऽन्तवान्ि भवेत् ॥

If the earlier ones were to break up, and these
were not to arise—
aggregates in dependence on those aggregates—
then the world would be finite.

27.24 पूवर्मो  य�द नि भज्येरनु्नत्पदे्यरन्न चाप्यमी ।
स्कन्धाः स्कन्धान्ि प्रतीत्येमान्ि लोकोऽनिन्तो भवेद� ॥

If the earlier ones were not to break up, and these
were not to arise—
aggregates in dependence on those aggregates—
then the world would be infinite.

27.25 अन्तवानेिकदेशशे्चदेकदेशस्त्वनिन्तवान्ि ।
स्यादन्तवानिनिन्तश्च लोकस्तच्च नि युज्यते ॥

If one part were finite and one part infinite,
the world would be both finite and infinite—and
that is not right.

27.26 क�ं तावदुपादातुरेकदेशो �वनिङ्क्ष्यते ।
नि निङ्क्ष्यते चैकदेश एवं चैतन्न युज्यते ॥

How, to begin with, could one part of the one who
appropriates perish
and one part not perish? This is not right.

27.27 उपादानैिकदेशश्च क�ं निाम �वनिङ्क्ष्यते ।
नि निङ्क्ष्यते चैकदेशो नैितदप्युपपद्यते ॥

And how could one part of what is appropriated
perish
and one part not perish? This too is not tenable.

27.28 अन्तवच्चाप्यनिन्तं च प्र�सद्धमुभयं य�द ।
�सदे्ध नैिवान्तवत्कामं नैिवानिन्तव�दत्य�प ॥

If both finite and infinite were established,
then, admittedly, “neither finite nor infinite”
would be established as well.

27.29 अ�वा सवर्थभावानिां शून्यत्वाच्छाश्वतादयः ।
क्व कस्य कतमाः कस्मिात्संभ�वष्य�न्त दृष्टयः ॥

Or rather, since all existents are empty, views such
as “eternal”—
where, for whom, which ones, and from what
would they arise?

27.30 सवर्थदृ�ष्टप्रहाणाय यः सद्धमर्थमदेशयत् ।
अनुिकम्पामुपादाय तं निमस्या�म गौतमं ॥

To him who taught the true Dharma for the
abandoning of all views,
moved by compassion—to Gautama I bow.2

1  A lamp’s flame is a series of momentary flames, each arising in dependence on the one before.
2  Gautama: the clan name of the Buddha.
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