Nagarjuna’s Interpretation of Sunyati
Ven; Dr, Medawachchiye Dhammajothi thero

Sufifia(sufifiatd) is concept known to and used by the Buddha
himself to present his world-view, (o explain the true nature of
things. However, there is no doubt that it is Acarya Nagarjuna
that really popularized this concept, and presented this as the
central teaching of the Buddha. Acérya Nagarjuna in his
Mulamadhyamaka karika elaborately lays down the fundamen-

tal principles of his interpretations of the Buddha ‘s teaching. %

This he called the Madhyamaka philosophy.

[t1s very well known that the Buddha avoided resorting to any
form of His  first discourse, the
”Dhammacakkhappavattana sutta” delivered to the group of five
(pancavaggiya), begins with an admonition to avoid the two ex-
tremes religious practices that were widely prevalent at that time.
One 1S self—mortificatiml(attakiIamathz"in_uyoga) and the other i1s
self-indulgence (In sensual pleasures- kémésukhallikénuyo ga). Re-
jecting these he presents a novel relj gious practice which the Bud-
dha himself call this Middle Practice (majjhima patipada).

extremism.
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Any religious practice is turned on a philosophy a world view

itupholds. Once again it is seen that there were two main philoso-
phies widely in vogue at that time. These were eternalism
f (sassatavida) and annihilationism (uccedavada), both accepting
some kind of an entity, a self/soul (atta/atman) ; the eternalist be-
£ lieved in a permanent everlasting metaphysical entity. While the
& annihilationists accepted an impermanent, physical entity | that
B get destroyed at the death of a person .

~ T'he Buddha labels these two philosophies also as being ex-

lreme ones ,and presents a middle philosophy which denies an
entity, a self . whatever, permanent or not and upholds a novel
view which explains everything as bein g independently as being
arising (paticcasamuppanna) rising (uppada) and falling (vaya)
and always in a flux.

Ignorance of this true nature of things that is everything is

& dependently arising, and therefore, subject to rise and fall, and
¥ hence without dny permanent substance is considered in carly

Buddhism the cause of all dukkha. This ignorance defiles the mind

& . The mind is in bondage to continuous existence (samsara). This

mind lies to be cleansed of al] defilements in order to attain free-

g dom from recurring births. This cleansing is done by gradual

process of moral cultivating , mind development leading to the
development of wisdom through which one could see and know

the true nature of things:; get r1d of ignorance, cleanse the mind
and attain emancipation.

[n this process though morality, cleansing of the mind, and
development of wisdom are cqually emphasized . Buddhism be-

Ing a religion that gives more Importance to psychology, cleanin g
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~of the mind appears to be more emphasized . This is seep by the

importance attached to asdvakkhaya-fiana- knowled ge regarding
the destruction of defilements.

In early Buddhist practice “knowing and seeing” of the true
nature of things is considered as a personal experience , obtained
through one’s own superior knowledge (abhififid) . Later when
different schools developed the emphasis was more on the use of
Idgic and reasoning to understand the true nature of things. There-
fore, schools like Sarvastivada came up with different mterpreta-
tions regarding the nature of reality. This led to concepts like
svabhava (self-nature). These metaphysical concepts were the re-

sults of attempts to explain anicca and anatta doctrines logically,
using reason as evidences.

[tis to counter-act these that Madhyamaka school attempted to
counter-argue and show that schools such as Sautrantika,
Sarvastivada, and such like misrepresented the early teaching of
anicca and anatta of the Buddha.But unlike the Buddha, Nagarjuna,
the founder of Madhyamaka, also used logic and reasoning‘ﬂ. He
through his method of argument called ‘apohavada’- which shows
the internal constructions of the thesis other schools- rejects them
as self—contradictory and, therefore, tl-logical.

Buddhism, whereas! as shown in previous chapters, attempted
to induce the practitioners to “see and know” the true nature of
things through personal experience ( for example; by such medi-
tative practices of cultivation of Samdidhi such as the practice of
training the mind to see everything as empty. See the chapter on
"Cdla sufifiata" and "Mahdsufiiata Suttas”", N agarjuna used his dia-
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lects to give an intellectyal understanding of the. Thouph {he
- objectives of Itarly Buddhism and Madhyamaka i (he <.
- the method adopted in realizing the oh Jective is quite differ
ent. The openly says that the linal realization of the (ruql j.
beyond logic and reasoning (atakkavaca), Nagarjuna makes

logic and reasoning the predominant means of understand-

3 L ing this truth. The difference is only in the method ; the out-
i tome or the objective intended 1S the same. [ ike Early Bud-
.% dhism , Madhyamaka aims at inducing its followers to VIEW eV-
erything as dependently arising and therefore, subject to rise and
tall. What is subject to rise and fall is impermanent (anitya/anicca).

What is impermanence 1s void (3dnya) or in the more popular

& carly Buddhist lerminology, it is void of a soy] , anything con-
Enected with a sou] ( sufifio attena v attaniyena va ). This is ex.

actly what Acérya Néagarjuna is (rying to remind the Buddhists.
As asown before, some Buddhist teachers deviated from this early

- teaching, and while accepting the voidness of mndividual of a sou]

(anatta) , in a unwitting manner posited the belief that the cop.
stituent elements (dharma/dhamma) are absolute (parimartha/
baramattha), and as havip g at least partial permanency.

Ihese later teachers dppear to have overlooked the fact that
when the Buddhg said that ““ sabbe dhamma anatta” , this In-
cludcd everything , even asankhata (unconditioned ) thin gs. Thus.
It is very clear that the Buddha spoke about the explainin g void-
ness of even elements. By rymng to explaining i mMpermanency or
‘change’ (aniccati) according to reason and logic the later teach-
Crs triugh in concepts that not in agreement with the (cachings of
Early Buddhism, Acﬁrya Nagirjuna who was cXtremely versed




~ with Early Buddhist teachings had to forcefully remind these late

very correctly opted to use the term $tnya unlike anatta which

60

schools of Buddhist thought that they are misrepresenting the
Buddha’s teaching.

In order to do this he emphasized that the individual is void of
a soul (pudgala-néiratmya). But, he has another problem to over-
come. This is to emphasize that not the individual but even the
factors that constitute the individual and the world itself, that is
all elements (dharmas) are void of anything permanent. For this
he emphasized 'dhanna—nairﬁtn’iya,' which was not given special

emphasis in Early Buddhism, for there was no belief at thaf time
regarding the permanency of elements.

In order to cover both these aspects , that is the voidness
concerning the individual and the elements . Acarya Nagarjuna

mainly conveyed the idea of absence of an individual soul, the
term stunya denoted a wider meaning brining out the absence of

any entity in anything whether in the individual or in the constitu. - &

ent the elements.

Aciya Nagarjuna used the Buddha ‘s central teaching about

the dependent origination (paticcasamuppada) nature of every-
thing established the voidness of all phenomena. In Early Bud-

dhism paticcasamuppéda doctrine is used more to emphasize the f

interdependence of all phenomena. Acﬁrya Nagarjuna , very cor-
rectly, saw that the Buddha ‘s real purpose of explaining every-
thing as being subject to paticcasamuppada is to show the void-
ness of everything of any permanent substance . Thercfore, he
emphasized the “reality” aspect of it. If everything exist in rela-
tion to other things , then there is no idependent existence of
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& anything; extreme or non-extreme itself is relative. Thus, the two
S Lf'-
1) ,ab?

- approaches only difference of emphasis, though i meaning and
splrlt they are same. Acérya Nagarjuna very rightly applies stnya
to both whatever that is compounded , hence his conclusion re-

& garding Samsara and Nirvana,

He says; *“ na samsarasya nirvanati kificid asti visesanam

®  -nanirvanasya samsarat kificid asti visesanam.” (1) This has
& been generally translated to mean that there 1s no distinction be-
& tween Samsira and N irvana, and both samsira and nirvina are

similar. It is very doubtful whether Acﬁrya Nagarjuna intends

& making such a statement. If so . he is suggesting that there is no

need for people to strive to attain emancipation . If this is taken in
the above sense then the whole of Buddhist practice becomes no

value. It is accepted that samsara is dukkha, and to escape this
dukkha realization of Nirvana is necessary. Lhen , it is obvious
that these two cannot be identical.

Acﬁrya Nagarjuna is saying something more profound . Even
according to Early Buddhism that everything, the whole world
should be viewed as 3ufifia (sufifiatao lokam avekkhassu). Simi-
larly, nibbana is also defined in Early Buddhism as sufifia . void
of anything substantial; the realization of voidness of everything
s the realization of Nibbéna. In this respect , that 1s the absence
of substance or an entity samsara and nirvana are same; they are

without “something” (kificid) that make them distinct from each
other.

The used of the word ‘kificid” is very significant. What Acirya
Nagarjuna says is that there is no “something” that make them
different from each other immediately following stanza further
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establishes this™(2) “ Nirvanasya ca ya koti kotih samsaranasya
ca - na tayor antaram Kincid suksmam api vidyate” (what-
ever, 1s the end of nirvana and the end of the circling of life pPro-
cess, between them there is not even a very subtle thing that is to
be seen). '

Itis important to observe that Acirya Nagarjuna is saying that
there 1s no even a ‘‘subtle something™ (kificid siksmam api) be-
tween samsara and nirvana (tayor antaram). In the absence of that
1S 1n being void of such **something” both are comparable. But,
this does not mean that samsara and Nirvana are identical in all
respect. What 1s Acﬁrya Nagarjuna trying to emphasize is that
Nirvana is also sunya, a teaching very explicitly expressed in early
Buddhism. But, this teaching of Nagarjuna seem to have been
muisunderstand during his own time. There is evidence in the
Mulamadhyamaka karika itself that suggests such misunderstand-
ings consider, for example; why Acérya Nagarjuna had to say: ¢
emptiness , however, is not annihilationism; and samsaric ex-

istence 1s not eternal” (sunyata ca nacochedah samsarasca
na sasvatam) (3)

3

Further consider the saying : “ For him who is engrossed in
existence , eternalism or annihilationism will necessarily fol-
low, for he would assume that it is either permanent or imper-
ma'n?nt” (4) It 1s because Stunyatd doctrine was wrongly gasped
that Acarya Nagérjuna was forced to adopt a simile found in the
“Alagaddupamasuttd” of Majjhimanikdya (5). And warn people
not to wrongly grasped this teaching. Acérya Nagarjuna in a firm
admonition says: ““ A wrongly perceived emptiness ruins a per-
son of little intelligence. It is like a snake that is wrongly
grasped or knowledge that is wrongly cultivated”(6)
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All these clearly sugggest that §inyata was misunderstood
from very early times. On the one hand , it was thought to be the
total emptiness, absence of anything , an utter form of nihitism. 1t
was taken to such extremes that Acirya Nagarjuna s Sinyatd doc-
trine was interpreted as a denial of all fundamental teachings of
the Buddha. Thus, for example, Acarya Nagirjuna analysis of ac-

tion and agent (chapter 08. karma-karaka-pariksa) has been inter-
preted as a total denial of karma by him. A similar interpretation
is given to the "karmaphala pariksi" (chapt.17). In the "tathagatha-
pariksd" (chapt.22) thatis examination of tathagata presents state-
ments as follows: ¢ The Tathagata is neither the aggregates

‘nor different from them. The aggregates are not in him, nor

he in the aggregates. He is not possessed of the aggregates. In
such a contexts who is a Tathagata’(7) .”He who 1s depen-
dent upon other nature would appropriately to without self.
Yet how can he who is without sclf be a tathagata?”.(8)

 Such statements have been taken to mean that the Tathagata
does not exist. But Acarya Nigarjuna’s objective was quite dif-
ferent, and philosophically more deep. He did not deny the aftri-
bution of permanency, a self-nature to these. But. many failed to
orasp this deep philosophical significance , and labeled suyata
doctrine as a form nihilism which posited a total valid, absence of

anything’. Thus, sunyata was taken in its most primary sense , and
Madhyamaka doctrine of Stinyatd was misinterpreted.

On the other hand this Sinyatd was raisced to aganst of the
Absolute Truth, the Ideal, giving it the status of something that
eternally exist. Perhaps, this may have been due to the influences
of the Brahman concept in Vedanta Philosophy. Thus same schol-
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~ars define Sinyata presented by Acdrya N dgarjuna as ‘ the uncon-
dittoned which is the ultimadte truth of the conditioned’, such defi-
nitions raise Sunyata into a metaphysical concept. There 1s no meta-
physics 1n this way Acérya Nagarjuna describes Sinyata. For him
as 1t was for the Buddha himself, $linyata meant the total absence
of any entity, any substance, whatever name we use to dentify it.

Just as the Buddha admonished his followers not to raise
“anatta’ doctrine (o the status of a view and start blindly clinging
to it, AcArya Nagarjuna, is a very tersely worded admonition,
tells the followers the same thing. he says; “T'he victorious ones
(Jinas) have declared that emptiness means the giving up of

all views. Those who are possessed of the view of emptiness

are to be incorrigible”(9)

Thus, just as the Buddha did not intend to present anatta
(anatma) as a view or a theory opposed to “atta” (atma) view |,
Acalya Nagarjuna , too, is emphatically saying that sunyata should
not be considered as a view (drstl) Dogmatic clingning (o wcws
1s denounced by both the Buddha and Acérya Nagarjuna. Both

advocate the giving up or relinquishing of all views (sarvadrsti
prahana). In fact Acirya Nagarjuna explicitly says that this is the
Buddha ‘s teaching. He in his concluding versa of salutation to
the Buddha says; “I reveréntly bow sown to Gotama who, full
of compassion, has taught the true doctrine in order to relin-
quish all views”(10). Thus, both anatta (=§inyata) of ear] y Bud-
dhism and Sinyatd of madhyamaka are not ideals, nor are they
theories or views. If so what are they?. Both are philosophical and
meditational means of realizing emancipations or Nibbaiia
(nirvana). It was earlier pointed out that we all are in bondage to
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samsaric existence because of our ignorance. This 1gnorance 15
our inability, so see things, all phenomena as they have come Lo
be (yathabhita). Since, our vision is burred by 1gnorance, we con-
struct everything through our ignorance , our idea about the world.
in brief our whole world-view is a lopsided one . Sufifa or sunya
1S a means to drive away ignorance ,to obtain a true viston of all
phenomena, to turn right side up of things which we view with
upside down the Buddha ‘s teaching 1s for this. In many suttaE
listners after hearing the Dhamma and obtaining “eye of Dhamma®
(dhamma-cakkhu) declares in the following manner how their
vision has got straightened and clear.

““ xcellent ,sir, excellent. It is as if someone were to set up what
has been turned upside down uncovered what has been covered, or
pointed out the way to one who has lost his way, or to hold an oll-
lamp in the darkness, so that those with eyes may see visual ob-
jects.... Just so, the Fortunate one has expounded the Dhamma m

numerous ways...” (11)

This sort of expressions of confidence and appreciation are
very common in the Nikdyas. What this clearly shows 1s that
Dhamma is what helps one to uncover what has been hidden by
ionorance what is this Dhamma. This is the explanation of the
t;ue nature of things. As explained in the "Mahdahatthipadopama
Sutta" of the Majihimanikéya, This Dhamma is paticca samuppada
(dependent origination ) In this sutta the Buddha very explicitly
says; * He who sees paticcasamuppada sees the Dhamma; he
who sees the Dhamma sees paticcasamuppada ( yo
paticcasamuppadam passati so dhammam passati; yo
dhammaim passati so paticcasamuppadam passati)™.




Thi : S
is paticcasamuppdda,, as it has already been shown clearly, : w** has been used it should not be grasped and carried on the head or

1s nothing other that the relativity, interdependence, absence of %

permancncy, absence of any independence existence in phenom-
ena. As shown before, the Buddha very clearly brings out this in
the "Kaccayanagottasuttd" of the Majjhimanikdya. This sutta
brings out the fact that paticcasamuppada shows that all phenom-
ena s void of a soul or any such entity that could be considered as
the soul. Therefore, paticcasamuppada according to the Buddha
18 another way of eXpreqsing the emptiness of all phenomena. This

teaching of the Buddha is very emphatically highlighted by Acér va - "’

Nagarjuna . He cquates paticcasamuppada with sunya. He says:
“Whatever that is dependent arising we say that is emptiness”
(12). To Acarya Nagarjuna pratityasamuppada and $tnyata are
co-terminus; They cover the same meaning and refer to the same
thing. Thus identification of partityasamuppada with Sunyata very
well establish the fact that unlike many other teachers , who at-
tempted to interpret Buddhism by bringing in metaphysical con-
cepts such as 'svabhava' (self-nature) own nature, Acirya
Nagarjuna had very correctly grasped the essence of the Buddha
‘s teaching , that everything is sufifia (3tnyata).

The Buddha was very careful to caution his followers that none
of his teachings should be considered as views (ditthi/drsti) and
tenaciously cling to them. He, on the other hand advocated the
giving up of all views. Even Dhamma should not be taken as the
gospel truth, a dogmatic views to which followers should pay
homage and reverence. In the "Alagaddupamasutta’ of the

Majjhimanikdya. The Buddha compares the Dhamma (o a raft. A
ralt has to be used to cross the water. The Buddha says that once it
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| H*Substam:ri: to Dhamma and raising 1t to an idealist state. 1t 1s not to
ﬁﬂbc clutched the sake of crossing (nittaranatthaya), like a raft
'-r!:

'ﬁx i (kul upamam,).
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- Besides, the Buddha rejecting that this paticcasamuppada is a
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heo1 y, says that even the Dhamma has to be given up. This 1s
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- em(,tly what Acirya Nagarjuna says about Stinyati. Though there
1

?, has been as attempt to raise Sunyata mto Absolute Reality, which

-~t.
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f Wlll ever remains as a supra-mundane reality, Acirya Nagarjuna,
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} 1ejects such attempts. Just as the Buddha did not advice his fol-
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lowels to discard the soul-view and substitute 1t with the no-soul
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‘B (anatta) view , Acirya Nagirjuna also strongly warns against tho
& who attempt to discard all other views and adopt Sunyatd as the
& absolute supra-mundane reality.

& Just as the Buddha used “Anatta” as a means of freeing the
mind of the deep-rooted belicf in a self, a metaphysical self as
well as psychological attachment to a permanent entity, Acﬁrya
Nagarjuna uses sunvyata as a means of dispelling all talse views
and seeing the true nature of everything. This does not make
Sunyatd a super-view that conveys all other views. 1t 1s like a tire
.. band , a torch that lightens up a dark place and make visible the
objects 1n the place, the objects that one has been searching for.
¥ Once the objects are truly seen and found , the use of the fire
brand ot the torch 1s over. So 1s Sunyata. [L cnlightence one, 1t
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helps to straighten the vision, to dispel ignorance , to destroy all
subjective tendencies that distort proper understanding.
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Acirya Nagarjuna clearly says that the Buddha himself has . itself 1s sunya. So there is nothing to grasp in Sunyald. Niether

'#ar,!' ah

declared that emptiness or Sunyata is giving up (nishsaranam) of

all views. He further says that to whom $tinyata is a view. they are & sclf or self-nature. Thercfore, $unyati. should not be raised to an

incorrigible.(13).

It has been shown earlier that anatta, Sunyata and pratitya-

samutpada means the same. In meaning and sense they are one:; §

the difference is only in terminology. To see anything as Anatta,

means to see that as Sinya and paticcasamuppana. They are all

paticca-samuppana. This is {Nhy , following the Buddha (sufifio
lokam avekhassu: see the world as empty), Acérya Nagarjuna
advises his followers to see everything as $tunya. He says, it is
those who see dependent origination sees also suffering . its aris-

Ing, its ceasing and the path leading to its cessation.(14).

T'his 1s the true purpose of §tinya, or as a matter of fact of
Sunya, Anatta, and paticcasamuppada. They are referred to as
Dhamma (Dharma), because it is Dhamma that shows the way to
emancipation, the way to dispel ignorance and attain enlighten-
ment. It 1s like the finger that points to the moon , the thing thatfs
to be perceived . One showed to be the moon, know should one
think that the moon is there dependent on the finger.

Stmularly, Sunyata like Anatta, and paticcasamuppada is only
a means to see things in their true nature . This means that is
sunya ,should not be considered as the end. In the case of inya
this seems to have happened . Some consider sunya to be the ultj-
madte reality that finally exist when every other theory has been
demolished. This is not so. It is to dispel this wrong understand-
ing that Acirya Nagarjuna says that Stunya itself is Sunya, that is
sunya itself 1s without any substance. Like everything else sitinyaté
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posses a sell , a "svabhava"” (self-nature) or anything related to

1dealistic state. If that happens, the whole purpose for which

w o

Sunyata 1s meant would get lost.

Stnyata should be used as a means to demolish all views,
connected with a self. By giving up all other views and holding
on to sunyata. Correct view or the perpect view 1s not another
view to which we should tie ourselves.Stnvata is in other words",
prajha regarding the true nature of things, how thing have come to
be . This 1s not a view but a correct understanding of the true
nature of all things. When one sees the true state of things being
void dukkha or suffering , we have been understand due to igno-
rance regarding the true nature of will get dispelled.

[tis seen that AcArya Nagarjuna in his Millamadhvamaka kérika
1s adopting a system of logic to prove that everything is sunya.
For this purpose he analyses the views put forward by all other
schools regarding the nature of reality and highlights their inter-
nal contradictions. By demonstrating these internal contradictions,
he reduces those views to mere absurdities and . for this reason .
his method of argument 1s called reduction ad absurdum. Pre-
dominantly through logic and reasoning that Acirya Nagirjuna
1s trying to bring into forefront the original teaching of the Bud-
dha .

This, perhaps , may be due to the circumstances in which he
was writing and teaching. By that there were schools like the
Sarvastivdda and Sautr@ntika that were profusely engaged in us-
Ing logic and reasoning to prove their view points. The arguments
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of the master of these schools of Buddhist thought had to be logic

and reasoning. The result was the M ulamad/’zyamika karika.

On the whole the Buddha ‘s approaches was different. While
‘the Buddha used logic and reasoning to establish the fundamen-
tals of his teachings, he did not stop at that. He urged his follow-
ers to obtain personal expefienbe of these fundamentals. For ex-
ample, he used logic and reason to convince his listners that there
1s no self or any pertaining to a self underlying phenomena. While
logic and reasoning was made use to instill this conviction, the

Buddha urged his followers to engage in meditation to gain per-
sonal experience of that conviction.

Samédhis such as animitta, appanihita, are for this purpose.
T'he "Clla-sufifiata sutta” and "Maha-sufifiata sutta” ( both of which
have already been discussed in details) clearly shows speak of
meditational practices that lead to the personal experiencing of
this conviction which one obtains through logic and reasoning.
This does not mean that Acérya Nagarjuna did not advocate the
practices of meditation. But it is clear that greater emphasis in th@
Madhyamaka karika is on an intellectual understanding of § sunya
as the true nature things. The more one uses words to the more
one provides opportunities to musinterpret. This seems to lave
“happened in the case of sunyata as presented by Acirya Nagarjuna.
His predominant use of Ioglc had led his readers to grasp sunyata
intellectually and not experientially. Intellectual grasping is very

often coloured by one’s prejudices, one’s preconceived notions,

his likes and dislikes. Intellectual grasping tends to be 1athe1 Sub-
jective.
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The process indicated in the Suttas the process of different

meditations recommended for this purpose, enables one to per-
sonally experience the voidneSs, emptiness of all things. It makes
E one give up all views; prevents one from mistakin g sunyati to be
| a view. It turns into one’s own understanding about the true nature
of oneselt and his world of existence. Therefore, the intellectual
understanding one obtains through the presentation of $tunyati
;doctrine in the Miilamadhyamaka karika should be further veri-
' éfied, clarified through existence.

This is the message Acirya Nagar juna otfers through his writ-

@  ings. The listners are thoroughly advised not to be content by tak-
B ing Sinyati to be a mere theory or, view. It should be utilized as a

means to purge out all views from the mind. It is the only way to
dispel confusion and ignorance hinders proper understanding of

@& the true nature of phenomenas. When one internalizes this experi-

ence of sunyata then he will realize ‘that there is nothing that is

not dependently arisen’, and therefore, a thing that is non- cmpty
1s not indeed evident (15).
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End notes

(1). Mualamadhyamakakarika, chapter 25.stanza 19.
(2) Mulamadhyamakakarika, chapter 25.stanza 20.
(3) Mulamadhyamakakarika, chapterl7: stanza20.

(4) Mulamadhyamakakarika, chapter 20: stanza 14.

“Bhavam abbhyupapannasya sivatoccheda-
darSanam prasajyate sa bhavohi nitva’nitya
thava bhavet”’.

(5) Majjhimanikaya, "Alagaddapamasutta”.

(6) Mulamadhyamakakarika, chapter 24: stanza 11
“vinasyati durdrata sunyata
mandamedhasam sarpo yatha durgrhito
vidya va dusprasadhita”

(/)  Mulamadhyamakakrika chapter 22 stanza 01

““ skandha na nanyah akandhebhyo nasmin

skandha na tesusah tathiagatah skandhavan
na katamo’tra tathagatah”

(8)  Mulamadhyamakakrika chapter 22 stanza 03 3

“pratitya parabhavan yah so’natmety

upapadyate yas’canatma sa ca katham bhavisyati
tathagatah

(9) Mulamadhyamakakéarika chapter 14, stanza 08.

oé

sunyata sarva-drstinam prokta nihsaranam

jinath yesam tu sunyata-drstis tan asadhyan
babhasire”

(10) Mualamadhyamakakarika, chapter 27; stanza 30

“ sarva-drsti-prahanaya yah saddharmam adesayat

anukampam upadaya tam namasyami gautamam™

.2 (11) Dighanikdya, "Ambhattasutta"
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“Abhikkantam bho Gotama, abhikkantam
bho Gotama, seyata pi bho

Gotama nikkujjitam va ukkujjeya, paticchannam va
vivareyya, mulhassa va maggam acikkheyya,
andhakare va telapajjotam dhareyya cakkhumante
rupam dakkhinti ti . Evameva bho Gotamena,
anekapariyayena dhamm pakasito”.

Mulamadhyamakakrika, chapter 24.stanzal8

“yah pratityasamupadah sunytam tam pracaksuhe”
Mﬁlamédhyamakakﬁriké, chapterl3: stanza 08.
“sunyata sarva-drstinam prokta nihsaranam jinaih
yesam tu sunyate drstis tan asadhyan babhasire’.
Mulamadhyamakakarika, “chapter 24. stanzad().

** yah pratitya samutpadam pasyatam pasyati

dukkham samudayam caiva nirodham margam eva ca

. &

Mulamadhyamakakariki, chapter 24; stanzal9.

“apratitya samutpanno dharmah kascin na vidyate
yasmat Tasmad asunyo hi dharmah kascin na vidyate”




