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1:0 
Ainraexm! AnuTpadm! Anu½edm! Azañt< 

AnekawRm! AnanawRm! Anagmm! AingRm<, 

y> àtITysmuTpad< àpÂaepzm< izv< 

dezyam! Aas s<buÏs! t< vNde vdta< vr<, 

I greet the best of teachers, that 
Awakened One, 

Who taught liberation, the quieting of 
phenomena, 

Interdependent origination which is; 
Nonceasing and nonarising, 

nonmomentary and 
nonpermanenet, 

Nonidentical and nondifferent, 
noncoming and nongoing. 

? No arising and no ceasing 
No permanence and no severance 
No identity and no difference 
No arriving and no departing. 

To the one who can expound this 
matter of causality 

And completely extisnguish all 
sophistries 

I bow my head in reverence: 
The Buddha, greatest of all 

teachers. 
3:7 

àtITy mataiptraE ywaé > puÇs<Év> 

c]Uêpe àtITyEv mú ae iv}ans<Év>, 

As a son’s becoming is said to be 
dependent upon a mother and 
father, 

Thus the becoming of vignition is said 
to be dependent on an eye and 
forms [which are the object of 
visual perception.] 

As the birth of a son is said to be 
dependent upon a mother and 
father,  

So the arising of consciousness is 
dependent upon eye and form. 

As the birth of a son is said to 
occur presupposing the 
mother and father, 

Knowledge is said to occur 
presupposing the eye being 
dependent on the visible 
forms. 

No corresponding passage. 

5:1 
nakaz< iv*te ik<ict! pUvRm! Aakazl]nat! 

Al][< àsJyet Syat! pUv¡ yid l][at!, 
 
  

No space whatsoever is found prior to
a characteristic of space. 

 

If it were prior to a characteristic, it 
would be consequently misthought 
(to be) uncharacterized. 

Space does not occur prior to some 
characteristic of space. 

If it would exist prior to having a 
characteristic, it follows that there 
would be space without a 
characteristic. 

Space does not exist at all before 
the defining characteristic of 
space. 

If it would exist before the 
defining characteristic, then 
one must falsely conclude that 
there would be something 
without a defining 
characteristic. 

Before there was the characteristic 
of space 

There was no dharma of space 
If space had been pre-existgent 
Then it would have been without 

characteristics. 

5:7-8 
tSman! n Éavae naÉavae n lúy< naip l][m! 

Aakaz< Aakazsma xatv> pÂ ye pre, 7 

,pre, 

AiStTv< ye tu pZyiNt naiStTv< caLpbuÏy> 

Éavan< te n pZyiNt ÔòVyaepzm< izv<, 8 

Therefore, space is not some being, 
not some non-being, not something 
characterized, not some 
characteristic. 

The other five elements are 
similar/equal to space (in this 
respect). 

But those small-minded ones who see 
isance and nonisance 

Of beings, they do not see the 
auspicious pacification of the 
visible. (Of appearances) 

Therefore space is neither an existent 
nor a nonexistent, neither the 
characterized nor a characteristic. 

The other five elements are the same 
as space. 

But those of inferior insight who see 
only the existence and nonexistence 
of beings 

Do not see the emancipating cessation 
of appearances. 

Therefore space is neither an 
existing thing nor a non-
existing thing, neither 
something to which a defining 
characteristic applies nor a 
defining characteristic. 

Also, the other five irreducible 
elements can be considered in 
the same way as space. 

But those unenlightened people 
who either affirm reality or 
on-reality 

Do not perceive the blessed 
cessation-of-appearance of 
existing things. 

Know therefore that space is 
neither existent nor non-existent 

Neither a characteristic nor a 
characterisable 

And that the other five are the same
as space. 

The superficial see dharmas 
As having the characteristics of 

existence or non-existence. 
And thus are unable to perceive 
The calm serenity of the cessation 

of views. 



7:16 
àtITy ydœ ydœ Évit tt! tc! caNt< SvÉavt> 

tSmadœ %Tp*man< c zaNtm! %TpiÄrœ @v c, 

Whatsoever dependent thing 
becomes, is essentially peaceful. 

Therefore the arisal and the process of 
arising are peaceful. 

That which comes into being 
dependently, that is inherently 
peaceful. 

Therefore arising and presently arising 
are peaceful. 

Whatever comes into existence 
presupposing something else 
is without self-existence. 

[As there is] an allayment of 
“being originated,” so [also] of
that which is originated. 

 

If a dharma arises from conditions 
Its nature will be calm extinction. 
Therefore arising and the moment 

of arising 
Would both be nrivanic. 

7:34 
ywa maya ywa Svßae gNxvRngr< ywa 

twaeTpads! twa Swan< twa É{g %daùt<, 

As magic trick, as a dream, as a city of 
celestial beings, 

So arising, so remaining, so 
destruction [FILL] 

As illusion, as dream, as an imaginary 
city in the sky, 

So have arising, endurance, and 
destruction been illustrated. 

As a magic trick, a dream or a 
fairy castle. 

Just so should we consider 
origination, duration, and 
cessation. 

Like an illusion, like a dream 
Like a Gandharva-city; 
The arising, abiding and ceasing of 

which we speak 
Have marks such as these. 

8:5-6 
xmaRxmaER n iv*ete i³yadInam! As<Éave 

xmeR casTyxmeR c )l< t¾< n iv*te, 5 

)le sit n mae]ay n SvgaRyaepp*te 

magR> svRi³ya[a< c nEr1wRKy< àsJyte,6 

 
 

In the nonbecoming of action, etc., 
neither dharma nor adharma is 
found, 

In dharma and in false dharma, the 
fruit born of them is not found. 

If there is no fruit, it follows that the 
path is not to liberation, not to 
heaven. 

It is consequently misthought that all 
action is devoid of purpose. 

Neither [action] in accord with the 
teaching nor [action] not in accord 
with the teaching occurs in the 
existence of activity, etc. 

The effect does not exist in [action] in 
accord with the teaching nor in 
[action] not in accord with the 
teaching, so it does not occur. 

Where the effect does not exist, the 
path goes not to heaven and 

Not to liberation, and the 
purposelessness of all activities 
follows. 

If the producing action, etc. do 
not exist, then neither can the 
true reality nor false reality 
exist. 

If neither the true reality nor the 
false reality exists, then also 
the product born from that 
does not exist. 

If there is no real product, then 
there also exists no path to 
heaven nor to ultimate release.

Thus it logically follows that all 
producing actions are without 
purpose. 

? If you fall into causelessness 
Then there is no cause and no 

effect. 
No doing and no doer 
And no dharma of deed involved. 

If there are no dharma of doing, 
Then there is no sin or merit 
Where there is no sin or merit 
No recompense for sin or merit 

exists either. 

Where there is no recompense for 
sin or merit, 

There is also no nirvana. 
And whatever one may do 
Is completely vacuous and without 

effect. 
8:12-
13 àtITy kark> kmR t< àtITy c kark<, 

kmR àvtRte naNyt! pZyam> isiÏkar[<, 12 

@v< iv*adœ %padan< VyuTsgaRdœ #it kmRn> 

ktuRs! c kmRkt&R_ya< zesan! Éavan! ivÉavyet!, 

13 
 
 
 

The agent is dependent on the action 
dependent on the agent. 

We see that karma proceeds not 
otherwise; this is the established 
cause(ing). 

The agent depends on action and that 
depends on an agent. 

We see no other established reason 
action sets in motion. 

Thus from the “rejection” of the 
agent and of actions and agents, the

Method for knowledge of clinging and 
all the rest about beings should 
come to light. 

The producer proceeds being 
dependent on the product, and
the product proceeds being 
dependent on the producer. 

The cause for realization is seen 
in nothing else. 

In the same way one should  
understand the “acquiring” on 
the basis of the “giving up,” 
etc. of the producer and the 
product. 

By means of [this analysis of] the 
product and the producer all 
other things should be 
dissolved. 

The doer exists by virtue of the 
deed. 

The deed exists by virtue of the 
doer. 

This is how we establish the 
meaning of “deed” 

There is nothing beyond this. 

In the same way that we negate 
deed and doer, 

So (we refute) reception and the 
recipient. 

All other dharmas too 
Should be negated thus. 

13:3 
Éavana< in>SvÉavTvm! ANywaÉavdzRnat! 

Because there is observation of the 
transformation of one thing into 
another (other-becoming), There is 

Since beings are viewed as having no 
self-nature in a changing nature and 
a being lacking self-nature does not 

[An opponent says:] There is 
non-self-existence of things 
[since] a thing, by observation, 

Since all dharmas vary 
We know that they have no nature. 
Dharmas without a nature do not 

                                                 
1 Nair=vrrdhi form of nir, used in compounds. 



ASvÉavae Éavae naiSt Éavana< zUNyta yt>, 

<ASvÉavs! c Éavae iSt, 

essence-devoidness of beings. 
A being without essence does not 

exist, wherefore there is emptiness 
of beings. 

{A being is without essence, 
wherefore…} 

exist, 
Then openness [is the self-nature] of 

beings. 

[becomes] something else. 
A thing without self-existence 

does not exist—ude to the 
emptiness of existing things. 

exist 
Because all dharmas are empty. 

13:7-8 
y*! AzUNy< Évet! ik< ict! Syc! cUNym! #it 

ik<cn 

n ik< icdœ ASTy! AzUNy< c k…t> zUNy< 

Éiv:yit, 7 

,#it-Aip, 

zUNyta svR†òIna< àaé a in>sr[< ijnE> 

ye;a< tu zUNyta†iòs! tan! AsaXyan! bÉai;re, 8
 
 
 
  

If something would be nonopen, then 
nothing would be “open.” 

If nothing is nonopen, why will there 
be open? 

The conqueror taught openness as the 
refutation of all views. 

But those who hold openness as a 
view are called irremediable. 

If something would be non-
empty, something would 
[logically also] be empty 

But nothing is non-empty, so 
how will it become empty? 

Emptiness is proclaimed by the 
victorious one as the 
refutation of all viewpoints; 

But those who hold “emptiness” 
as a viewpoint—[the true 
perceivers] have called those 
“incurable”. 

If dharmas which are not empty 
exist 

Then empty dharmas should exist 
But in reality non-empty dharmas 

do not exist 
How can there be empty dharmas? 

The Great Sage speaks of the 
emptiness of dharmas 

In order to wean us from all views. 
If you then reinstate a view of 

“emptiness” 
You cannot be taught by all the 

Buddhas. 

15:5  
ÉavSy cedœ AàisiÏrœ AÉavae nEv isXyit 

ÉavSy ý! ANywaÉavm! AÉavm! äuvte jna> 

Again, where is the being without self-
nature or other-nature? 

Indeed, it demonstrates that a being 
exists in self-nature or in other-
nature. 

If there is no proof of an existent
thing, then a non-existent 
thing cannot be proved. 

 

Since people call the other-
existence of an existent thing a 
“non-existent thing.” 

Without self-nature or other-nature 
How could there be any dharmas at 

all? 
If there is self or other-nature 
Dharmas can be established. 

15:6-7 
SvÉav< prÉav< c Éav< caÉavm! @v c 

ye pZyiNt n pZyiNt te tÅv< buÏzane, 6 

kaTyaynavade caStIit naStIit cae_y< 

£AaeÉy<,k…Š…raevac, 

àiti;Ï< Égvta ÉavaÉavivÉaivna,7 

He who sees being, nonbeing, other-
being, and own-being (essence), 

Sees not the thatness in the Buddha’s 
teachings. 

In the Katyayana Discourse, both “Is” 
and “Is not”… 

Those who see self-nature and other-
nature, being and nonbeing, 

Do not see the truth in the Buddha’s 
teaching. 

In the instructions to Katyayana, both 
“it is” and “it is not” were 
demonstrated by the Buddha as 
causing the appearance of being 
and nonbeing. 

Those who perceive self-
existence and other-existence, 
and an existent thing and a 
non-existent thing, 

Do not perceive the true nature 
of the Buddha’s teaching. 

In “The Instruction of 
Katyayana” both “it is” and “it 
is not” are opposed 

By the Glorious One, who has 
ascertained the meaning of 
“existent” and “non-existent.”

If a person sees existence and non-
existence, 

And sees self-nature and other-
nature, 

(Seeing) thus he does not see 
The true meaning of the Buddha-

dharma. 

The Buddha is able to extinguish 
both existence and non-existence 

As it says in the sutra, 
In the “Instruction to Katyayana” 
“Separate from existence and 

separate from non-existence.” 
15:10 

AStIit zañt¢ahae naStITyu½eddzRn< 
[To say] “Is,” is eternity-grasping; [to 

say] “Is not,” is a nihilistic view. 
“It is” is grasping for eternity. “It is 

not” is the view of nihilism. 
“It is” is a notion of eternity. “It 

is not” is a nihilistic view. 
Fixed existence is attachment to 

permanence. 



tSmadœ AiStTvnaiStTve naïIyet ivc][>, 
 

 

Therefore, those of discerning vision 
would not have recourse to isance 
and isnotance.. 

Therefore, existence and nonexistence 
would not be resorted to by the 
wise. 

Therefore, one who is wise does 
not have recourse to “being” 
or “non-being.” 

Fixed non-existence is attachment 
to severance. 

Therefore the wise man 
Should not be attached to either 

existence or non-existence. 

16:1 
s<Skara> s<sariNt cen! n inTya> s<sariNt te 

s<sariNt c nainTya> sÅve Py! @; sm> ³m>,
 

If dispositions transmigrate, they 
transmigrate as not permanent and 
they transmigrate as not 
impermanent. 

It is the same process for a sentient 
being. 

When conditioned elements 
continue to change, they do 
not continue to change as 
eternal things. 

Likewise they do not continue to 
change as non-eternal things. 
The argument here is the same
as for a living being. 

 

As for the predispositions 
transmigrating, 

If they are permanent they should 
not transmigrate, 

Nor should they if impermanent. 
It is the same, too, with living 

beings. 

16:4-5 
s<Skarana< n inva[< kW< ic %PpdœYt! 

sTvSyaip n inva[< khm! icdœ %ppdt!, 4 

n Édne n %CyNt %dyVyyximn> 

s<Skara> pUvv sÄ! ÉdœYte n n muCyte,5 

How does the liberation from 
dispositions even happen? 

How does the liberation of a sentient 
being also happen? 

Rising and ceasing events are neither 
bound nor free. 

Dispositions are neither bound by nor 
released by the previously 
mentioned sentient being. 

The final cessation of the 
conditioned elements certainly 
is not possible at all. 

Nor is the final cessation of even 
a living being possible at all. 

The conditioned elements, 
whose nature is arising and 
destruction, neither are bound 
nor released. 

Likewise a living being neither is 
bound nor released. 

The predispositions becoming 
extinct? 

Such would never be the case. 
Living beings becoming extinct? 
This too could not be right. 

Predispositions have the 
characteristics of arising and 
ceasing. 

Not bound, not liberated 
Living beings too, as formerly 

explained, 
Are not bound and not liberated. 

16:9-
10 invaR:yaMy! Anupadanae invaR[< me ÉivZyit 

#it yeza< ¢hs! te;am! %padanmha¢h>,9 

n inva[smaraepae n s<sarapk;[m 

yÇ ks! tÇ s<sarae inra[< ik< ivkPLyte, 10 

“Free of clinging, I will be 
extinguished;” “I will have 
nirvana;” 

Of those who say this, there is a huge 
grasping of clinging. 

Where there is neither an addition of 
nirvana nor a removal of samsara; 

There, what samsara is discriminated 
from what nirvana? 

[For] those who say, “Nirvana will be 
mine,” their grasping of 

The nongrasping of freedom is a 
gigantic grasping. 

Neither is nirvana only samsara nor is 
samsara removed away. 

Where there is nirvana there is 
samsara. Which is falsely 
discriminated from which? 

“I will be released without any 
acquisition.” “Nirvana will be 
mine.” 

Those who understand this hold 
too much to “a holding on” 
[i.e., both to the acquisition of 
karma and to a viewpoint]. 

Where there is a super-imposing 
of nirvana [on something else], 
nor a removal of existence-in-
flux, 

What is the existence-in-flux 
there? What nirvana is 
imagined? 

“If we do not receive dharmas 
We will attain nirvana”. 
Such persons as these are 

themselves the ones in bondage 
to receiving. 

Nirvana is not something special, 
Separate from birth and death. 
The meaning of thusness being 

thus, 
How can there be any distinctions? 

17:3-4 
tÇ yc! tneTy! %®< kmR tn! manS< Sm&t< 

cetiyTva CyÄÚ < t tu kaiykvaick<, 3 

vaiGvzNdaeivrayae yaíaiv}iÝs<i}ta> 

Aiv}ty vaNya> Sm&ta ivtRys! twa, 4 

Karman, which is here called 
“volition,” is mindfulness of what is 
present in the mind. 

Furhter, that called will in action, that 
is bodily and verbal. 

Uninterrupted words and deeds, 
which are false ideas that do not 
inform, 

Are called opposite to cessations 
by means of mindfulness. 

Thus, that action which is called 
“volition”: that is considered 
[by tradition] as mental; 

But that action which is a result 
of having willed: that is 
considered [by tradition] as 
physical or berbal. 

Sound, gesture and that which 
does not rest which is 
considered as unknown, 

The thought of which the Buddha 
speaks 

May be termed “mental karma”. 
That which arises from the thought 
Is speech and body karma. 

The karma of body and the 
karma of speech, 

Performed and non-performed 
karma. 

Within these things 



Also the other unknown which 
is considered to be at rest; 

Is both goodness and non-
goodness. 

17:13-
14 
 
+15str
eng 

#ma< pun> PvKSyaim kLpna< yÇ! yaeJYte 

,yaÇ, mŠi¶, 

buÎE àyeKbuiÎz! c ïavkEz! canuvi[Rta<,13 

ÞÇ!< yta ivànaZs! tw\nm! #vm!R c 

,v! t! ˆ)œ, k…Š…raevc 

ctuivRxae xatut> s Pk«Tya Vyak«tz! c S>,14 

Again, I will explain where this 
assumption is employed by 
awakened ones, by self-awakened 
ones, and by disciples who praised 
it. 

What is imperishable is like a 
promissory note and an action like 
a debt. 

It [what is imperishable] has four 
kinds of elements and it is 
indeterminable in primordial 
substance. 

In rebuttal I will explain the 
interpretation which can be 
made to fit [the facts], 

That which is followed by the 
Buddha, the self-sufficient 
enlightened ones and the 
disciples. 

As “that which is 
imperishable” is like a 
credit [on an account 
statement], so an action is 
like a debt. 

[The imperishable is] of four 
kinds in its elements; in its 
essential nature it cannot be 
analyzed. 

[An imperishable force] is not 
destroyed qua destruction; 
rather it is destroyed 
according to spiritual 
discipline…. 

We will now further expound, 
In relation to actions and their 

rewards, 
(Truths) which all Buddhas, 

Pratyekabuddhas 
And sages admire and praise. 

The non-disappearing dharma is 
like a bond, 

Actions are like the goods owing. 
Its nature is neutral 
Its classification is fourfold. 

17:20-
21 zUNyta c n cae½ed> s<sarz! c n zañt< 

kmR[ae ivà[azz! c xmaeR buÏen deizt>,20 

kmR naeTp*te kSmat! in>SvÉav< yts! tt> 

ySmac! c tdœ AnuTpÚ< n tSmadœ 

ivà[Zyit,21 
 
 
 
 
 

Openness is not disruption, and 
samsara is not permanence. 

The imperishability [i.e., continuing 
through their fruits] of the two 
actions is the teaching elucidated by 
the Buddha. 

Why does karman not arise? Because 
it is without self-nature. 

Since it does not arise, therefore it 
does  not perish. 

“Emptiness,” “no annihilation,” 
existence-in-flux, “non-
eterneity,” 

And the imperishable reality of 
action: such was the teaching 
taught by the Buddha. 

[Nagarjuna refutes the above 
arguments:] 

Why does the action not 
originate? Because it is without
self-existence. 

Since it does not originate, it 
does not perish… 

Although empty, it is not severed 
Though it exists, it is not 

permanent. 
Karma and reward never disappear 
This we call the teaching of the 

Buddha. 

All dharmas are fundamentally non-
arising 

Since they have no fixed nature. 
All dharmas are also non-ceasing 
Because they do not arise. 

17:26-
27 kmR ¬ezaTmk< ced< te c ¬eza n tÅvt> 

n cet! t tÅvt> ¬eza> kmR Syat! tÅvt> 

If karman has defilements as self, the 
defilements are not real. 

If they are not real defilements, how 
would karman be real? 

Actions and defilements are 

An action is that whose “self” is 
desire, and the desires do not 
really exist. 

If these desires do not really 
exist, how would the action 
really exist? 

If all actions within the world 
Arise from the afflictions, 
And these afflictions are not real, 
How can (actions) then be real? 

The afflictions and karma 



kw<,26 

kmR ¬ezaz! c dehana< àTyya> smudaùt> 

kmR ¬ezaz! c te zUNya yid dehe;u ka kwa, 27

mentioned as conditioning causes 
of the body. 

How are actions and defilements open 
if they are that [open] in bodies? 

Action and desire are declared to 
be the conditioning cause of 
the body. 

If action and desire are empty,w 
hat need one say about 
“body”? 

Are said to be the causes of bodies 
Afflictions and actions being empty,
How much more so the bodies? 

18:6-
12 AaTmeTy Aip à}iptm! AnaTmeTyip deiztm! 

buÏErœ naTma n canaTma kiídœ #Ty! Aip 

deizt<, 6 

inv&tm! AiÉxatVy< inv&Äe icÄgaecre 

AnuTpÚainéÏa ih invaR[m! #v xmRta, 7 

sv¡ tWy< n va tWy< tWy< catWym! @v c 

nEvatWy< nEv tWy< @tdœ buÏanuzasn<, 8 

ApràTyy< zaNt< àpÂErœ AàpiÂt< 

inivRkLpm! AnanawRm! @tt! tÅvSy l][<, 9 

àtITy ydœ ydœ Évit n ih tavt! tdœ @v tdœ 

n caNydœ Aip tt! tSman! naei½Ú< naip 

zañt<, 10 

AnekawRm! AnanwRm! Anu½edm! Azañtm! 

@tt! tl! laeknawana< ÉuÏana< zasna<\t<, 11 

s<ÉuÏana< AnuTpade ïavka[a< pun> ]ye 

}an< àTyekbuÏanam! AsMsgaRt! àvtRte,12 

The term “atman” pointed out causes 
it to be distinct from the term 
“anatman.” 

Neither a self nor a nonself are 
pointed out by the buddhas. 

Where the range of thought is 
renounced, that which can be stated 
has ceased to be valid. 

Indeed, the nature of events is like 
liberation, nonarising and 
nonceasing. 

Everything is factual, nonfactual, both 
factual and nonfactual, 

Neither factual nor nonfactual. This is 
the instruction of the Buddha. 

Unconditioned by another, peaceful, 
not constructed by means of 
imaginings, 

Free from false discriminations and 
without purpose, this is the mark of
reality. 

 

First off, what arises depending on 
that is neither identical to nor 
different from that. 

Therefore that is neither disrupted nor
permanent [neither annihilated nor 
eternal]. 

 

Nondifferentiated, nonidentical, 
nomomentary, nonpermanent, 

This is the immortal teaching of the 
buddhas, lords of all the worlds. 

When accomplished buddhas do not 
arise and sravakas cease to be, 
pratyeka buddhas with independent 
knowledge come forth 

There is the teaching of 
“individual self”, and the 
teaching of “non-individual 
self”; 

But neither “individual self” 
nor “non-individual self” 
whatever has been taught 
by the Buddhas. 

When the domain of thought 
has been dissipated, “that 
which can be stated” is 
dissipated. 

Those things which are 
unoriginated and not 
terminated, like nirvana, 
constitute the Truth. 

Everything is “actual” or 
“non-actual,” or both 
“actual-and-non-actual,” 

Or “neither-actual-nor-not-
actual”: This is the teaching 
of the Buddha. 

“Not caused by something else,” 
“peaceful,” “not elaborated by 
discursive thought,” 

“Indeterminate,” 
“undifferentiated”: such are 
the characteristics of true 
reality. 

Whatever exists, being 
dependent [on something else] 
is certainly not identical to that 
[other thing], 

Nor is a thing different from 
that; therefore, it is neither 
destroyed nor eternal. 

The immortal essence of the 
teaching of the Buddhas, the 
lords of the world, is 

Without singleness or 

The Buddhas may teach that there 
is a self, 

Or teach that there is no self. 
Within the true character of 

dharmas, 
There is neither self, nor non-self. 

The true character of dharmas, 
Is severance of mind, actions and 

speech. 
With no production and no 

cessation 
Calm extinction, like nirvana. 

All (things) are real, unreal, 
Both real and unreal, and 
Neither unreal nor not unreal, 
This is called the Buddha’s Dharma.

To know for oneself, not following 
others, 

Calm extinction, without 
sophistries, 

No differences and no distinctions; 
This is termed the “true character”. 

If dharmas arise from conditions, 
They neither are, nor differ from, 

their conditions. That is why we 
call the real character 

“Not cut off and not permanenet.” 

Not one and not different, 
Not permanent and not cut off; 
This is the flavour 
OF the sweet nector of the 

Buddha’s teachings. 

If the Buddha had not emerged in 
the world, 

And the Buddha-dharma had 
utterly ceased. 

The insight of the Pratyekabuddhas 
Would have arisen quit separately. 



multiplicity; it is not destroyed 
nor is it eternal. 

If fully-developed Buddhas do 
not arise [in the world] and the 
disciples of the Buddha] 
disappear, 

Then, independently, the 
knowledge of the self-
produced enlightened ones is 
produced. 
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By means of the self-nature of a real 
existent, a nonreal existent does not 
occur. 

At the time of nirvana there is 
annihilation of the uninterrupted 
series of births and transmigrations 
on account of calmness. 

If there is self-existence of 
something which is 
intrinsically existing, the non-
existence does not obtain. 

At the time of nirvana there is 
destruction of the cycle of 
existence as a result of the 
cessation. 

? dharma abiding in its own self-
nature 

Should not be both existent and 
non-existent. 

Nirvana extinguishes the continuity 
And thus falls into severance. 
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I am not saying that “what is open” or 
“what is not open” could exist or 
“both” or “neither.” They are said 
only for the purpose of teaching. 

One may not say there is 
“emptiness”, nor that there is 
“non-emptiness.” 

Nor that both [exist 
simultaneously], nor that 
neither exists; the purpose for 
saying [“emptiness”] is for the 
purpose of conveying 
knowledge. 

Emptiness cannot be expressed 
Non-emptiness cannot be 

expressed 
Both, and neither, cannot be 

expressed 
They are discussed merely as 

conventional names. 
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In what is open by nature, this 
thought: 

“The Buddha exists or does not exist 
after death” does not occur. 

Those who imagine the Buddha, who 
is beyond being described by false 
statements, 

Are all destroyed by idle fancy. They 
do not see the Tathagata. 

What self-nature is the Tathagata, 
that self-nature is the world. 

The Tathagata is without self-
nature and the world is without 
that self-nature. 

Concerning what is empty by its 
own nature,the thoughts do 
not arise that: 

The Buddha “exists” or “does 
not exist” after death. 

Those who describe in detail the 
Buddha, who is unchanging 
and beyond all detailed 
description— 

Those, completely defeated by 
description, do not perceive 
the “fully completed” [being]. 

The self-existence of the “fully 
completed” [being] is the self-
existence of the world. 

The “fully completed” [being] is 
without self-existence [and] 
the world is without self-
existence. 

Within the emptiness of such a 
nature 

One may speculate yet nor 
discover 

Whether, after the passing of the 
Thus-Come 

He can be distinguished as 
existent or non-existent. 

The Thus-Come transcends 
sophistries 

Yet men still produce 
sophistries. 

Sophistries destroy the eye of 
insight. 

Such as these do not see the 
Buddha. 

The nature of the Thus-come 
Is the very nature of the world 
The Thus-Come has no nature 
The world, also, has no nature. 
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Errors of purity and impurity do not 
occur naturally. 

How are defilements dependent on 

The errors as to what is salutary 
and non-salutary do not exist 
as self-existent entities 

The perverted views of purity and 
impurity 

Therefore have no self-nature 
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errors of purity and impurity? 

Physical form, sound, taste, touch, 
smell, and events are imagined as 

Six substantially existing things having 
desire, hatred, and delusion. 

Physical form, sound, taste, touch, 
smell, and events are 

Made-up imaginary cities in the sky, 
like dreams and mirages. 

Where will purity or impurity be in 
these 

People equal to illusions and like 
shadows? 

Depending on what errors as to 
what is salutary and non-
salutary are then impurities? 

Form, sound, taste, touch, smell, 
and the dharmas: this six-fold 

Substance of desires, hate, and 
delusion is imagined. 

Form, sound, taste, touch, smell, 
and the dharmas are 

Merely the form of a fairy castle, 
like a mirage, a dream. 

How will “that which is salutary” 
or “that which is non-salutary”
come into existence 

 

In a formation of a magical man, 
or in things like a reflection? 

How, then, can the defilements 
arise 

With these two as their cause? 

Form, sound, scent, taste, touch, 
and the other dharmas. 

Make up six kinds (of dharma) 
These six kinds (of dharma) 
Are the root of the three poisons. 

Form, sound, scent, taste and 
touch 

And dharmas; these six kinds 
Are all empty, like flames or 

dreams 
Or like a magic Gandharva-city. 
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If the error “there is permanence in 
impermanence” is so seized, 

Impermanence does not occur. Where 
is error seized in what is open? 

If the error “there is permanence in 
impermanence” is so seized, 

“Impermanence” is also grasped. 

Even if the notion “What is 
permanent is in something 
impermanent” is in error, 

How can this notion be in error 
since “what is impermanent” 
does not exist in emptiness? 

Even if the notion “what is 

To cling to permanence in 
impermanence 

Is called perverted perception. 
There is no permanence in 

emptiness, 
So where can the perverted 

perception of permanence exist? 
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What is without error in what is 
open? 

What is grasped by the grasper and 
whoever is grasped by means of 
grasping 

Are all calmed. Therefore grasping 
does not occur. 

And where grasping is present, either 
rightly or wrongly, 

Whose error would it be, whose 
nonerror would it be? 

permanent is in something 
impermanent” is in error, 

Is not then the notion 
concerning emptiness, i.e., that
it is impermanent, in error? 

 

That by which a notion is 
formed, the notion, those who 
have notions, and that which 
is grasped [in the notion]: 

All have ceased, therefore, the 
notion does not exist. 

If a notion is not existing as 
either false or true, 

Whose is the error? Whose is the 
non-error? 

If clinging to impermanence 
Within impermanence is not a 

perverted view, 
Since there is no impermanence in 

emptiness, 
Why is this not a perverted view? 

That which is clung to, the clinger, 
and the clinging 

And also the dharma which clinging 
employs; 

All these have the characteristic of 
calm quiescence. 

How can clinging possibly exist? 

If there is no dharma of clinging 
Incorrectly speaking, these are 

perverted views. 
Correctly speaking, they are not 

perverted views, 
For who is there to have these 

things? 
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Thus from the cessation of errors, 
ignorance is stopped. 

Where ignorance has ceased, 
disposition, etc., is stopped. 

If any beings are defiled by their own 
nature, whose [defilements] are 
they? 

How would they be called abandoned?
Who will abandon self-nature? 

If not any beings are defiled by their 
own nature, whose [defilements] are
they? 

How would they be called abandoned?
Who will abandon what does not 
really exist? 

From the cessation of error 
ignorance ceases; 

When ignorance has ceased, 
conditioning forces and 
everything else cease. 

If any kind of self-existent 
impurities belong to 
somebody, 

How in all the world would they 
be eliminated? Who can 
eliminate that which is self-
existent? 

If any kind of self-existent 
impurities do not belong to 
somebody, 

How in all the world would they 
be eliminated? Who can 
eliminate that which is non-
self-existent? 

When perverted views cease in this 
way 

Ignorance also ceases. 
By the cessation of ignorance 
Predispositions and so forth cease. 

If the defilements have a real nature 
And there is someone to whom 

they belong, 
How can they be cut off 
And who can cut off that nature? 

If the afflictions are false 
deceptions 

With no nature, and belonging to 
no-one. 

How can they be cut off? 
For who can cut off a non-nature? 

24:7-
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We reply that here you have not 
experienced the purpose in 
openness, 

And thus the use of openness is 

We reply that you do not 
comprehend the point of 
emptiness; 

You eliminate both “emptiness” 

You really cannot understand 
Emptiness, or the reasons for 

emptiness 
Or understand the meaning of 
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SvÉavadœ yid Éavana< sÑavm! AnupZyis 

severed from openness by you. 

The instruction of the teachings of the
buddhas are based on two truths: 

 

The truth of common sense 
conventions about the world and 
truth in the higher sense of the 
word. 

Those who do not understand the 
distinction between the two truths 

Do not understand the profound 
reality in the teaching of the 
Buddha. 

Higher truth is not taught 
independently of common practice.

Liberation is not accomplished by the 
unattainable higher truth. 

Openness wrongly conceived destroys 
the dimly witted. 

It is like a snake grasped by the head 
or a garbled incantation. 

And hence the Sage’s thought was 
turned against causing the Truth to 
be taught. 

The purpose of the Teaching is 
difficult to fathom for the lazy. 

But what objection to openness is 
made by the twelvefold causal chain 
of becoming? 

The condemnation is not ours. It does
not apply in what is open. 

 

Because open works, therefore 
everything works. 

If openness does not work, then 
everything does not work. 

You have projected your errors on us.
You are like one who mounts a horse 

forgetting the saddle. 

If you consider that the existence of 
beings is from self-nature, 

You see beings existing without cause 
or conditions. 

You deny effect, cause, agent, action, 
and activity 

itself and its purpose from it. 

The teaching by the Buddhas of 
the dharma has recourse to 
two truths: 

The world-ensconced truth and 
the truth which is the highest 
sense. 

Those who do not know the 
distribution (vibhagam) of the 
two kinds of truth 

Do not know the profound 
“point” (tattva) in the teaching 
of the Buddha. 

The highest sense [of the truth] is
not taught apart from practical 
behavior, 

And without having understood 
the highest sense one cannot 
understand nirvana. 

Emptiness, having been dimly 
perceived, utterly destroys the 
slow-wited. 

It is like a snake wrongly grasped 
or [magical] knowledge 
incorrectly applied. 

Therefore the mind of the ascetic 
[Guatama] was diverted from 
teaching the dharma, 

Having thought about the 
incomprehensibility of the 
dharma by the stupid. 

Time and again you have made a 
condemnation of emptiness, 

But that refutation does not 
apply to our emptiness. 

When emptiness “works,” then 
everything in existence 
“works.” 

If emptiness does not “work,” 
then all existence does not 
“work.” 

You, while projecting your own 
faults on us, 

Are like a person who, having 
mounted his horse, forgot the 

emptiness. 
Therefore you create difficulties for 

yourself. 

All Buddhas rely on two types of 
truth 

In order to teach the Dharma to 
living beings. 

One is conventional worldly truth, 
The other is the truth of the 

ultimate meaning. 

If a person is unable to perceive 
The distinction between the two 

truths 
Then he will not know the real 

meaning 
Of the profound Buddha-Dharma. 

Unless you rely on the conventional 
truth 

You will not attain the ultimate 
meaning. 

Unless you attain the ultimate 
meaning 

You will not attain nirvana. 

If he is unable to perceive 
emptiness correctly, 

A dull-witted man will injure 
himself. 

It is like a spell unskillfully-invoked 
Or a poisonous snake unskillfully 

grasped… 

The World-Honoured One knew 
this Dharma, 

Extremely profound and subtle in 
character. 

Could not be approached by the 
dull-witted. 

This is why he was unwilling to 
teach. 

You say that we are attached to 
emptiness 

And you produce and attribute 
errors to us. 

But the errors which you are 
expounding 

Do not exist in emptiness. 

By virtue of the principle of 
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As well as arising, cessation, and the 
fruit of action. 

What is interdependent 
origination, that is called 
openness by us. 

It [openness] makes use of 
convention and is the practice of 
the middle way. 

Not any event not interdependently 
originated occurs. 

Indeed, not any event that is not open 
occurs. 

If all this is not open, arising and 
dissolution do not exist. 

For you, the nonexistence of the four 
noble truths follows. 

How will there be suffering that is not 
interdependently originated? 

Suffering is said to be impermanent. 
Indeed, it does not occur in what is 
imagined to have self-nature. 

Again, why will what is presently 
existing as a consequence of self-
nature rise again? 

Therefore, form the denial of 
openness, there is the nonexistence 
of arising. 

The cessation of suffering existing by 
means of self-nature does not 
occur. 

Cessation by contradictions in self-
nature is denied by you. 

In what is conceived to be existing by 
self-nature, practice of the path 
does not take place. 

But were this path caused to exist by 
you, what is imagined to be self-
nature does not occur. 

If suffering, arising, and cessation 
does not occur, 

Which path will result in the cessation 
of suffering? 

There is no thesis by means of self-
nature. How is there a thesis 

horse! 

If you recognize real existence on
account of the self-existence 
of things, 

You perceive that there are 
uncaused and unconditioned 
things. 

If you deny “what is to be 
produced,” cause, the 
producer, the instrument of 
production, and the producing 
action, 

And the origination, destruction, 
and “fruit.” 

The “originating 
dependently” we call 
“emptiness”; 

This apprehension, i.e., taking 
into account [all other 
things], is the 
understanding of the 
middle way. 

Since there is no dharma 
whatever originating 
independently, 

No dharma whatever exists 
which is not empty. 

IF all existence is not empty, 
there is neither origination nor 
destruction. 

You must wrongly conclude then
that the four holy truths do 
not exist. 

 

Having originated without being 
conditioned, how will sorrow 
come into existence? 

It is said that sorrow is not 
eternal; therefore, certainly it 
does not exist by its own 
nature. 

How can that which is 
existing by its own nature 
originate again? 

For him who denies emptiness 
there is no production. 

emptiness 
All dharmas are established. 
If there were no principle of 

emptiness 
Nothing would be established. 

You yourself are in error 
Yet you turn these errors against us. 
Like a man riding a horse 
Who forgets what he himself is 

mounted on. 

If you perceive all dharmas 
As having fixed, existent natures, 
Then you will see all dharmas 
As without causes and without 

conditions. 

This constitutes a negation of cause 
and effect, 

Of doing, doer and thing done. 
And moreover it denies 
The arising, and ceasing of all the 

myriad things. 

Dharmas produced by causes 
and conditions 

We say are non-existent. 
And constitute conventional 

names. 
And this is the meaning of the 

middle path. 

There has never existed a single 
dharma 

Which did not arise from causes 
and conditions. 

Therefore no dharma exists 
Which is not empty. 

If everything were not empty 
There would be no arising or 

ceasing 
And thus there would not be 
The dharma of the four holy truths. 

If suffering did not arise from 
conditions 

Then how could there possibly be 
suffering? 

The meaning of suffering is 
impermanence 

A fixed nature is not 
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Or proposition about it if self-nature 
is never assuredly established? 

Practice in the intuitive perception of 
letting go and thus 

Possession of a thesis and also the 
four noble fruits do not occur for 
you. 

There is no destruction of 
sorrow if it exists by its own 
nature. 

By trying to establish “self-
existence” you deny 
destruction. 

If the path [of release] is self-
existent, then there is no way 
of bringing it into existence; 

If that path is brought into 
existence, then ‘self-
existence,” which you claim, 
does not exist. 

impermanenet. 

IF suffering had a fixed nature 
How could it arise from 

accumulation? 
Therefore there is no accumulation 
Through the denial of the principle 

of emptiness. 

If suffering had a fixed nature 
There would be no cessation 
Through your attachment to fixed 

natures 
You deny the truth of cessation. 

IF suffering had a fixed-nature 
There would be no cultivation of 

the Way. 
If the Way can be cultivated 
Then it does not have a fixed 

nature. 

If there were no truth of suffering 
And no truth of accumulation and 

cessation, 
What could be achieved by a Way 

to extinguish suffering? 

If suffering had a fixed nature 
Which was not previously perceived
How could it be perceived now 
Since its nature would not have 

changed? 

Just as perception of suffering 
would not occur, 

So cutting off accumulation, 
realizing cessation, 

Cultivation of the Way, and the 
four fruits 

Would also not occur. 
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From the denial of openness, there 
would be nothing to be done, 

Activity would not be a bit 
commenced, and the doer would 
not be doing. 

In the self-nature doctrine, the world, 
void of a state of diversity, 

Will be unborn, unceasing, and 
unchanging. 

If what is open does not occur, there 

If you deny emptiness, there 
would be action which is 
unactivated. 

There would be nothing 
whatever acted upon, and a 
producing action would be 
something not begun. 

According to [the doctrine of] 
“self-existence” the world is 
free from different conditions;

Then it will exist as unproduced, 

If you reject the idea of emptiness 
Then there will be nothing which is 

done, 
There will be doing without doing 
And a non-doer will be called a 

doer. 

If they had fixed, existent natures 
The various characteristics in the 

world 
Would be non-arising and non-

ceasing 
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is abandonment of all 
Defilements and that is the end of 

suffering and attachment of the 
unattained. 

He who sees interdependent 
origination sees this; 

Suffering, arising and ceasing, and also 
the path. 

undestroyed, and immutable. 

If non-emptiness does not exist, 
then something is attained 
which is not attained; 

There is cessation of sorrow and 
actions, and all evil is 
destroyed. 

He who perceives dependent co-
origination 

Also understands sorrow, 
origination, and destruction as 
well as the path [of release]. 

Permanently abiding and 
imperishable. 

If there is not emptiness 
One who has not yet attained will 

never attain 
Nor will the defilements be cut off, 
Nor will there be termination of 

suffering. 

This is why it is said in the sutras 
That if you perceive the dharma of 

causality 
Then you can perceive the Buddha. 
And perceive suffering, 

accumulation, cessation, and the 
Way.  
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AinéÏm! AnuTpÚm! @tn! invaR[m! %Cyte, 

What is not abandoned and not 
attained, not interrupted and not 
permanent, 

Not destroyed and not produced, this 
is called nirvana. 

Nirvana has been said to be 
neither eliminated nor 
attained, neither annihilated 
nor eternal, 

Neither disappeared, nor 
originated. 

…is neither attained nor arrived at 
Neither cut off nor permanent 
Neither arisen nor ceased 
This is what is called nirvana 

25:10 
àha[< caävIc! caSta ÉvSy ivÉvSy c 

tSman! n Éavae naÉavae invaR[m! #it yuJyte,

The Teacher [Buddha] taught the 
abandonment of becoming and 
nonbecoming. 

Therefore, the assertion “nirvana is 
neither existent nor nonexistent” is 
reasonable. 

The teacher [Gautama] has 
taught that a “becoming” and 
a “non-becoming” (vibhava) 
are destroyed; 

Therefore it obtains that: 
Nirvana is neither an existent 
thing nor a non-existent thing.

As the Buddha tells us in the 
sutras; 

“Cut off from existence, cut off 
from nonexistence”. 

Therefore we know that nirvana 
is neither existent nor 
nonexistent. 

25:17-
18 pr< inraexadœ Égvan! ÉvtITyev naeýte 

n ÉvTyuÉy< ceit naeÉy< ceit naeýte,17 

itómanae ip Égvan! ÉvtITy! @v naeýte 

n ÉvTy! %Éy< ceit naeÉy< ceit naeýte, 18 

It is not maintained that “the 
Venerable One exists after death” 

Nor is it maintained “he does not 
exist” or “both or neither.” 

It is not maintained that “the 
Venerable One exists while 
remaining in the world” nor is it 
maintained that “he does not exist 
or both or neither.” 

It is not expressed if the 
Glorious One [the Buddha] 
exists after his death, 

Or does not exist, or both or 
neither. 

Also, it is not expressed if the 
Glorious One exists while 
remaining [in the world], 

Or does not exist, or both or 
neither. 

The Thus-Come, after his decease 
Is neither said to exist, nor not exist 
Nor said to be both existent and 

nonexistent 
Nor nonexistent and not 

nonexistent. 

The Thus-Come in the present 
Is neither said to exist, nor not exist 
Nor said to be both existent and 

nonexistent 
Nor nonexistent and not 

nonexistent. 
25:19-
24 n s<sarSy invaR[at! ik< icdœ AiSt ivze;[< 

n invaR[Sy s<sarat! ik< icdœ AiSt ivze;[<, 

19 

There is nothing whatsoever of 
samsara distinguishing (it) from 
nirvana. 

There is nothing whatsoever of 
nirvana distinguishing it from 
samsara. 

(That?) is the limit which is the limit 
of nirvana and the limit of samsara;

Even a very subtle interval is not 

There is no distinction whatever 
between samsara and nirvana. 

There is no distinction whatever 
between nirvana and samsara. 

The limit of nirvana is that of samsara.
The subtlest difference is not found 

between the two. 

Views, such as permanence, etc., 

There is nothing whatever which 
differentiates the existence-in-
flux (samsara) from nirvana; 

And there is nothing whatever 
which differentiates nirvana 
from existence-in-flux. 

The extreme limit (koti) of 
nirvana is also the extreme 
limit of existence-in-flux; 

Between nirvana and the world 
There is not the slightest distinction 
Between the world and nirvana 
There is not the slightest 

distinction. 

The real limit of nirvana 
And the limit of this world 
Between these two limits 
There is not the least distinction. 



invaR[Sy c ya kaeiq>,kaeiq>, s<sr[Sy c 

n tyaerœ ANtr< ik<ict! susUúmm! Aip iv*te, 

20 

pr< inraexadœ ANta*a> zañta*az! c †:ty> 

invaR[m! ApraNt< c pUvaRNt< smaiïta>, 21 

zUNye;u svRxmeR;u ikm! AnNt< ikmNtvt! 

ikm! AnNtm! ANtvc! c nanNt< naNtv½ ik<, 

22 

ik< tdœ @v ikm! ANyt! ik< zañt< ikm! 

Azañt< 

Azañt< zañt< c ik< va naeÉym! APyt> =w, 

23 

svaeRplM_pzm> àpÂaepzm> izv> 

n Kv ict! kSyict! kiídœ xmaeR buÏen deizt>, 

24 
 
 
 
 
 
 

 

found of (between) them. 

Views of an end, etc., and 
permanence, etc., after cessation 
(death?) 

Have recourse to a beginning and an 
end nirvana. 

When all dharmas are empty, what is 
endless? What has an end? 

What is endless and with an end? What
is not endless and not with an end? 

What is “it”? What is “other”? What is 
permanent? What is impermanent? 

What is impermanent and permanent? 
What is neither? [FILL] 

Auspicious is the pacification of 
phenomenal metastasis, the 
pacification of all apprehending; 

There is no dharma whatsoever taught 
by the Buddha to whomever  
whenever, wherever. 

Or, 

There is no auspicious dharma 
whatsoever (which would be) the 
pacification of phenomenal 
metastasis, the pacification of all 
apprehending 

Taught by the Buddha to whomever, 
whenever, wherever. 

finitude, etc., after death, are 
associated with a past and future 
nirvana. 

Since all events are open, what is 
infinite? What is finite? What is 
infinite and finite and what is 
neither infinite nor finite? 

What has gone away? What identity? 
What difference? 

What is permanent and impermanent 
or neither and so forth? 

Liberation is the cessation of all 
thought, the quieting of 
phenomena. 

Not any doctrine anywhere has 
been taught to anyone by the 
Buddha. 

There is not the slightest bit of 
difference between these two.

The views [regarding] whether 
that which is beyond death is 
limited by a beginning or an 
end or some alternative 

Depend on a nirvana limited by a 
beginning (purvanta) and an 
end (aparanta). 

Since all dharmas are empty, 
what is finite? What is infinite?

What is both finite and infinite? 
What is neither finite nor 
infinite? 

Is there anything which is this or 
something else, Which is 
permanent or impermanent, 

Which is both permanent and 
impermanent, or which is 
neither? 

The cessation of accepting 
everything (as real) is a salutary 
(siva) cessation of phenomenal
development (prapanca); 

 

No dharma anywhere has been 
taught by the Buddha of 
anything. 

Whether there is existence or 
nonexistence after death, etc., 

The boundaries of existence, etc. 
and permanence, etc., 

All such views depend on 
“nirvana” 

On “future” and on “past 

Since all dharmas are empty 
What is bounded, and what 

unbounded, 
Both bounded and not bounded, 
Or neither bounded nor not 

bounded? 

Why regard things as one or 
different? 

What is permanent, impermanent, 
Both permanent and impermanent, 
Or neither permanent nor 

impermanent? 

All dharmas are inconceivable. 
Extinguish all futile thoughts. 
There is no person, and no place 
And there is nothing taught by 

the Buddha. 

26:7-
12 %padane sit Év %padtu> àvtRte 

Where grasping exists, the being who 
grasps is set in motion. 

Indeed, if there would be no grasping, 

When the acquisition exists, the 
acquirer begins to function. 

If he were someone without 

? On account of craving there are 
the four graspings 

And because of grasping there is 



Syadœ ix y*! Anupadanae muCyet n Évedœ Év>, 
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pÂ SkNxa> s c Év> Évaj! jait> àvtRte 

jrmr[Ê>oaid zaeka> spirdevna>, 8 

daEmRnSym! %payasa jaterœ @tt! àvtRte 

kevlSyEvm! @tSy Ê>oSkNxSy s<Év>, 9 

s<sarmUlan! s<Skaran! AivÖan! s<SkraeTy! At> 

AivÖan! karks! tSman! n ivÖa<s! 

tÅvdzRnat!, 10 

Aiv*aya< inéÏaya< s<Skara[a< AsMÉv> 

Aiv*aya inraexs! tu }anenaSyEv Éavnat!, 11 

tSy tSy inraexen tt! tn! naiÉàvtRte 

Ê>oSkNx> kevlae ym! @v< sMyg! inéXyte, 12
 
 
 
 
 
 
  

he would be released and there 
would be no being [who grasps]. 

He, the being, is five skandhas and 
from being, rebirth is set in motion,

Together with lamentations, 
afflictions, suffering, etc., old age 
and death. 

Together with despair, all this is set in 
motion from birth. Thus is the 
origin of this entire mass of 
suffering. 

Hence the ignorant compose 
dispositions, the roots of samsara. 

Therefore, the ignorant create while 
the wise, seeing reality, do not. 

Since the destruction of dispositions is 
the cessation of ignorance, 

Cessation of ignorance is from 
practice based on knowledge. 

With the cessation of [ignorance], 
which [link on the causal chain] 
advances to what [next link]? 

Thus the entire mass of suffering is 
rightly ceased. 

acquisition, that being would 
be released, and would not 
exist. 

That being is the five “groups of 
universal elements” (skandha). 
Because of a being, birth 
begins to function. 

Growing old, dying, sorrow, etc., 
grief and regrets, 

Despair and agitation: all this 
results from birth; 

That “produced being” is a single 
mass of sorrows. 

Thus the ignorant people 
construct the conditioned 
things (samskara); [that is] the 
source for existence-in-flux. 

The one who constructs is 
ignorant; the wise person is 
not [the one who constructs] 
because he perceives true 
reality. 

When ignorance ceases, the 
constructed phenomena do 
not come into existence. 

A person’s cessation of 
ignorance proceeds on the 
basis of “becoming 
[enlightened] through 
knowledge. 

Through cessation of every 
[component] none functions; 

That single mass of sorrow is 
thus completely destroyed. 

existence. 
If the grasper would not grasp 
There would be liberation, and 

noexistence. 

From existence there is birth 
From birth comes old age and 

death 
Because of old age and death there 

are 
All the afflictions of sorrow and ill. 

All such things as these 
Arise from birth 
Only through these causes and 

conditions 
Does the great suffering of the 

skandhas accumulate. 

The basis of birth and death 
And predispositions just described 
Is created by the unenlightened 

man 
The man of insight does not create 

it. 

When these things cease 
They do not arise 
This suffering assemblage of the 

skandhas 
Thus simply ceases. 

27:1 
 

Those [views] relating to the 
limits of the past reality are: 
“The world is eternal,” etc., 

[And “I have existed in the past,” 
“I have not existed in the 
past,” etc.] [[Reconstructed 
from Candrakirti]] 



27:4  
Streng 
24:5 

s @vaTmeit tu Évedœ %padan< iviz:yte 

%padanivinmuR´ AaTma te ktm> pun> 

He is defined as “the self” but would 
be grasping. 

Again, how is your self exempt from 
grasping? 

If it were held that: “There is no 
individual self without the 
acquisition,” 

Then the individual self would be
[only] the acquisition or it is 
not an individual self [ at all]. 

 

Now the self is not separate from 
receiving 

Nor is it the receiving 
Neither non-receiving, nor non-

existent; 
This is its fixed meaning. 

27:11 
%½ed> kr[a< nazs! twaNyen k«tkmR[a< 

,k«tm! ANyen kmR c, 

ANyen pirÉaeg> Syadœ @vm! Aaid àsJyte, 

So, the fruit of actions by one would 
be enjoyed by another. 

Thus annihilation and destruction of 
actions follows. 

“Verse 11 is not available in the 
Sanskrit text, but it is known 
from the Tibetan translation.”

? 

27:29-
30 Aw va svRÉavana< zUNyTvac! cañtady> 

Kv kSy ktma> kSmat! s<Éiv:yiNt †òy>, 

29 

svR†iòàhanay y> sÏmRm! Adezyt! 

AnukMpam! %paday t< nmSyaim gaEtm<, 30 
 
  

Because (given that) there is openness 
of all beings, 

What views of permanence, etc., 
belonging to whom, will become 
where, and why? 

I will bow to Gautama, the one who, 
for the undertaking of compassion,

Taught the true dharma for the 
striking-down of all views, 

Because of the openness of all beings, 
why, which, 

Of what, and where will views about 
permanence, etc., develop? 

I bow to him, Gautama, who, from 
compassion, 

Taught the true Teaching for the 
purpose of abandoning all views. 

Because of the emptiness of all 
existing things, 

How will the views about 
“eternity,” etc., come into 
existence, about what, of 
whom, and of what kind? 

To him, possessing compassion, 
who taught the real dharma 

For the destruction of all 
views—to him, Gautama, I 
humbly offer reverence. 

Since all dharmas are empty 
Views about the permanence, etc., 

of the world – 
In what place, and at what time, 
And by whom, would such views 

be generated? 

To Gautama, Great Sage and 
Master, 

Who from pity and compassion 
preached this Dharma, 

Entirely cutting off all views; 
We know bow our head in 

reverence. 

 


