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The Ratnavali of Nagarjuna
By GIUSEPPE TUCCI

HE Ratnavali by Nagarjuna was well known from the
numerous quotations scattered in the Mahayana
literature in India as well as in Tibet, but no manuscript of
it was up to now available. Fortunately, Nepal, which has
yielded so many treasures of ancient Indian literature, has
recently rendered back to light a large fragment of this work,
the importance of which cannot be overlooked by scholars.
Nagarjuiia was certainly one of the greatest thinkers ever
born in India, and whatever was written by him deserves
our greatest attention. His thought has permeated, as it were,
not only the Abhidharma of Mahayana, but also the mystical
experiences of the Tantric systems. Therefore we must
welcome anything written by him, because it will help our
understanding of Buddhist, and therefore of Indian, mind.
The palmleaf-manuscript of the Ratnavali is but a fragment,!
but it will not be.difficult to restore the missing portions after
the Tibetan translation of the same text preserved in the

bsTan agyur (mdo. agrel, vol. 2, fol. 124).2 I begin by giving

an edition and a translation of the first chapter, by far the
most important from the adhyatmika point of view. It is, in
fact, from this that later authors chiefly draw their quotations
of the Ratnavali. The other chapters will follow in the next
issue.

The small work is, in fact, one of those abrégés of the doctrine,
usually in the form of letters, lekha, of which we know other
examples from the pen of the same Nagarjuna, from Candra-
gomin, etc. But the Ratndvali is styled a raja-parikathd, that
is, a discourse to a king. Who this king was is not expressed

1 1-23 leaves, of which 5, 8-14 and 22 are missing.

2 There is a commentary on our text by Ajitamitra, to be found in the
same volume of the bsT'an agyur.
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in the text itself, but we know from the commentator
Ajitamitra that he was the same to whom, according to the
Chinese and the Tibetan tradition, the Sisyalekha was directed,
I mean bDe spyod. Whether this Tibetan form may correspond
to Satavahana, the name of the patron, according to the
tradition, of Nagarjuna, is a question still open to discussion.!

i| Namo ratnatrayaya ||

Sarvadosavinirmuktam gunaih sarvair alamkrtam |
pranamya sarvajiiam aham sarvasattvaikabandhavam || 1.
dharmam ekantakalyanam raja [n dha] rmodayaya te |
vaksyami dharmah siddhim hi yati saddharmabhajane || 2.
prag dharmabhyudayo yatra pascan naihdreyasodayah |
samprapyabhyudayam yasmad eti naihéreyasam kramat. || 3.
sukham abhyudaya[s tatra mokso] naihéreyaso matah |
asya sadhanasamksepah $raddhaprajiie samasatah || 4.

1-2. Having paid homage to the All-knower, the only
friend of all living beings, who is devoid of every defect, but
adorned with every good attribute, I shall expound for thy
spiritual profit, O king, the law which is altogether propitious.
Nay, the law brings forth its fruit (when the seed is
planted in him) who is worthy of receiving the supreme law
(as thou art).?

3. Whenever there is perfection in the law, the supreme
happiness of salvation will also appear later on, because those
who have reached the perfect life (which is the consequence
of the practice of the law) will gradually attain to salvation.?

1 In the course of this paper, the following abbreviations are used : TSP.=
Tattvasangrahapanjika, of Kamalaéila (Gaekwad’s Oriental Series) ; PP.=
Prasannapada by Candrakirti the commentary upon the Mulamadhyamika-
karika (Bibliotheca Buddhica); BCAP. = Bodhicarydavatarapadijika (Biblio-
theca Indica).

* Ekantakalyanam means, as the commentator explains, that it is
adimadhyantakalyana that is propitious from beginning to end.

2b. restored after the Tibetan rgyal po k’yod la c’os bsgrub pai p’yir.

3 The way to salvation is represented by the Transcendental Wisdom,
prajia, the teaching of which cannot be imparted to those who are not yet
ripe to receive it. The punya-sambhara, or moral purification, must therefore
always precede the investigation of the $anyata, viz. the doctrine of the
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§raddhatvad bhajate dharmam prajiatvad vetti tattvatah |
prajiia pradhanam tv anayoh §raddha pirvangamasya tu|| 5.
chandid dvesad bhayan mohad yo dharmam nativartate |

sa fraddha iti vijieyah $reyaso bhajanam param || 6.
kiayavahmanasam karma sarvam samyak pariksya yah |
paratmahitam ajfiaya sada kuryat sa panditah || 7.
ahimsa cauryaviratih paradaravivarjanam |
mithyapai§unyaparusyabaddhavadesu samyamah | 8.

4. Indeed, perfect life is considered to be happiness and
salvation to be final emancipation from contingent life. The
concise enunciation of the method of realizing that is sum-
marized in faith and wisdom.! :

5. In so far as a man is possessed of faith, he becomes
a partaker of the law; in so far as he is possessed of wisdom
he apprehends according to truth. Of the two virtues wisdom
is the foremost ; faith, however, comes first.

6. He who does not transgress the law on account of
worldly cravings, hatred, fear, and mental bewilderment
must be considered as a man possessed of faith; nobody
is a fitter recipient than he for salvation.?

non-existence of independent things. Later schools of Mahiyana will also
state that the path to salvation is twofold, in so far as it consists of upaya
praxis and prajiia. For Nagarjuna, the upaya is not yet karund, as in the
mystic sects alluded to, but chiefly éraddha, faith, upon which he largely
insists in his T'a che tu lun, the big commentary upon the Prajia-paramita.
We have in either case a single path divided into two moments differently
called :—

punya-sambhara : jnana-sambhara :
abhyudaya nathéreyasa
sukha moksa

$raddha prajia

upaya Sunyata

karuna

1 Tatra mokso restored from Tibetan : de la mnon mt’o bde ba ste es par
legs pa t'ar par adod. As suggested by the commentator, the real meaning
is that abhyudaya is not happiness, nor is naihéreyasa final emancipation,
but rather happiness and emancipation are to be understood as the result
of them.

2 From here up to verse 24, éraddha, viz. its effect, I mean the practice
of the law is described, which coincides with abkyudaya. Chanda, dvesa,
bhaya and moha are symbolized by the four Maras who keep away men
from the observance of the moral rules as laid down in the law.
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7. One must carefully examine whether actions deriving
from one’s own body, words, thoughts, are good or not and,
having settled what is good for others and for oneself, this
only one must always do ; then he is indeed a wise man.}
lobhavyapadanastik{yadrstinam parivarjanam |

ete karmapatha] $ukla dada krsna viparyayat || ' 9.
amadyapanam svajivo 'vihimsa danam adarat |

piijyapliji ca maitri ca dharma$ caisa samasatah | 10.
Sariratapanad dharmah kevalan [nasti tena hi] |

[2,a] na paradrohaviratir na paresim anugrahah | 11.
danaéilaksamaspastam yah saddharmamahapatham |
anadrtya vrajet kayaklesago dandakotpathaih Il 12.
sa samsaratavim ghorim anantajanapadapam |
klesavyalavalidhangah sudirgham pratipadyate || 13.

8. Refraining from killing living beings, from theft and
from adultery, control over one’s own words so as to avoid
any false or slandering or cruel or futile speech ?;

9. Complete abstaining from covetousness, hatred, and
wrong views denying the existence of karman; these ten
virtues constitute the tenfold pure conduct. The actions
opposed to these constitute the tenfold impure conduct.?

10. Not drinking intoxicating liquors, lawful livelihood,
hurting nobody, kindness in giving, reverence towards those
deserving reverence, and universal sympathy, this is in short
the law.*

1 The pariksd consists in examining whether a certain karman is moral,
kudala, immoral, akuéala, or indifferent, avyakrta. Then the man is in
a state of complete consciousness and presence of spirit, which is called the
samprajanya or apramada. This pariksa is expounded in the following
lokas.

2 Up to adultery, the author enumerates the three bodily actions to be
avoided ; then the four vak-karman, and, in the first half of éloka 9, the
three mental actions, altogether the ten abstentions from immoral deeds.

3 Tibetan :—

c’ags dan gnod sems med pa la |
wuid kyi lta ba yons span ba ||
adi dag las lam dkar beu ste |

4 The secondary injunctions are here enumerated.
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11. Through penances alone inflicted upon the body one
cannot get at the law ; by that method one is unable either
to stop doing harm to others or to benefit them.!

himsaya jayate ‘lpayuh bahvabadho vihimsaya |
cauryena bhogavyasani sada[truh] paradarikah || 14.
pratyakhyanam mrsavadat paiSunyat mitrabhedanam |
apriyasravanam rauksyad abaddhad durbhagam vacah  15.
manorathan hanty abhidhya vyapado bhayadah smrtah |
mithyadrstih kudrstitvam madyapanam matibhramah 16.
12-13. Those men who, disregarding the great road of
the supreme law, clear on account of generosity, moral conduct,
and patience, wander through the wrong paths of that wilder-
ness which are bodily penancy, enter indeed a terrific forest,
viz. the samsdra which has infinite rebirths as its trees, while
beasts of prey, namely moral defilements, lick their limbs.?
14. Those who kill any living being shall have a short life
in a new existence ; those who do harm to others shall suffer
many offences ; by stealing one shall be thwarted in worldly
enjoyments ; an adulterer shall get enemies.®
15. The fruit of telling falsehood is repulse, of slandering
breaking the friendship, of cruel speech hearing things
unpleasant, of futile expressions unfortunate words.
16. Covetousness causes the failing of every desire,
1 MS. not clear. Tibetan :—
lus gdun byed pa aba’Zig las |
¢’os med adi ltar de yis ni ||
This éloka is directed against the yoga-practices of those sects in whose
minds dharma consisted chiefly in severe asceticism and penances, viz.
Ajivakas and Nirgranthas.
® Having thus expounded the very essence of the law, the author shows
the vipika or consequence of karman, so that everybody may be careful
about the pariksi of what he is doing ; $loka 13, a, b.
Restored from Tibetan :—
ak’or bai abrog mi mi bzad pai |
mt'a’ yas skye ba $in can du |
godandaka is for : gokantaka
3 Restored from Tibetan: byi bo byed pas dgra dan beas. This éloka

expounds the vipaka of immoral bodily actions; the §loka 14th, that of
actions derived from one’s own speech, the 15th, that of mental actions.
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hatred is said to be the source of fears, wrong views produce
incapacity of seeing aright, drinking of intoxicating liquors
is the cause of mental confusion.

apradanena daridryam mithyajivena vaficana |

stambhena duhkulinatvam alpaujaskatvam irsaya || 17.
krodhad durvarpatd maurkhyam apraénena vipascitam |
phalam etan manugyatve sarvebhyah prak ca durgatih || 18.
esam akusalakhyanam vipako yah prakirtitah |

kudalanam ca sarvesam viparitah phalodayah || 19.
lobho dvesa$ ca mohas ca tajjam karmeti casubham |
alobhamohadvesas ca tajjam karmetarac chubham || 20.
asubhat sarvaduhkhani sarvadurgatayas tatha |

$ubhat sugatayah sarvah sarvajanmasukhani ca || 21.

17.  Avarice is the cause of poverty, bad livelihood of
being deceived, pride of low birth, envy of scanty personal
strength.

18. Anger of bad colour; stupidity is derived from not
asking wise men (about the law) ; this fruit is ripened when
one is reborn as a man; but first of all there is the rebirth
in bad conditions of existence.l

19. All those sins are called vices; their consequence
has been explained above. All virtuous actions bring forth
an effect quite contrary to that.

20. Covetousness, hatred, bewilderment, and karman
derived from that are sinful; absence of covetousness,
hatred, bewilderment, and karman derived from that are
sinless.

21.  From sinfulness every pain and every unhappy destiny

! Bad conditions of existence are: rebirth in the hells, among beasts and
ghosts. According to the Abhidharma the effect of our actions is, in fact,
triple : the first is rebirth in the various conditions of existence according
to the karman of a previous life ; the second is an effect of compensation,
viz. the necessity of undergoing the same experiences of which we have
been the cause to others; the third effect affects the entourage and the
physical surroundings in which we shall have a rebirth. “Colour* means
also “ caste .
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are derived ; from sinlessness every happy destiny and every
pleasure in life are derived.

nivrttir [2, b] aubhat krtsnat pravrttis tu $ubhe sadi |
manasa karmana vica dharmo ’yam dvividhah smrtah | 22.
narakapretatiryagbhyo dharmad asmad vimucyate |

nrsu devesu capnoti sukhaérirajyavistaran || 23.
dhyanapramanaripyais tu brahmadyasukham agnute |
ityabhyudayadharmo yam phalam casya samasatah |  24.
naihéreyasah punar dharmah siiksmo gambhiradarsanah |

balanam [adrotravatim] uktas trasakaro jinaih || 25.
nasmy aham na bhavisyami na me 'sti na bhavisyati |
iti balasya santrasah panditasya bhayaksayah || 26.

22.  Refraining from every sinfulness and constant practice
of sinlessness with mind, body, and word : this is styled
the twofold law.

23. By this law one is saved from being born in the hells
and among ghosts and beasts; nay, one gets plentifulness
of joys, glory, and kingly power both among men and gods.

24. One gets the happiness of the gods, Brahma, etc.,
through the four meditations, the four immeasurable
experiences, and the four absorptions in the immaterial
spheres ; this is in short the law of the blissful life and its fruits.

25. On the other hand, the law of salvation consisting
in the subtle and deep vision [of reality] was said by the
Victorious ones to be terrific to foolish men who have not
ears [prepared to hear it].!
ahamkaraprasiiteyam mamakaropasamhita |
praja prajahitaikantavadina ’bhihita khila || 27.
asty aham mama castiti mithyaitat paramarthatah |

! Now Nigarjuna expounds what is salvation and the way which leads
to it, viz. praj7ia, whose essence consists in the doctrine of the voidness
of everything and which, on account of its depth, is likely to fill with fear
those who are not yet fit to hear it. Therefore the teaching of Buddha is
always based upon the knowledge of the moral and mental preparation of
his disciples and hearers, upaya-kausalya.

25, c. is restored from Tibetan: byis pa t'os dan mi ldan pa. So in the
commentary, while the text of the karikis has wrongly dan mig ldan pa.

JRAS. APRIL 1934. 21
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yathabhutaparijidgnan na bhavaty ubhayam yatah | . 28.
ahamkarodbhavah skandhah, so hamkaro *nrto ‘rthatah |

bijam yasyanrtam tasya prarohah satyatah kutah || 29,
skandhan asatydn drstvaivam ahamkarah prahiyate |
ahamkaraprahanic ca na punah skandhasambhavah |  30.
yathadaréam upadaya [svamukhapratibimbakam |

dréyalte nama tac caivam na kimcid api tattvatah || 31.

26. When the foolish man hears the utterance: “I am
not, I never shall be, nothing belongs nor ever will belong
to me " he is stricken with fear, while the wise man gets over
every fear.!

27. The Buddha, who utters exclusively what is good to
creatures, has stated them to be the offspring of the error
that there is an ego and something belonging to the ego.?

28. From the point of view of the absolute truth it is

wrong to say that there is an ego or that there is something
belonging to the ego, because both these assumptions are
impossible when one has fully understood the reality of
things.3

29. The groups forming a person are originated from the
assumption of a personality, but this personality is, from the
standpoint of the absolute truth, unreal ; then, if the seed
of something is unreal, how can its sprout be real ? 4

! This verse is quoted in T'SP., p. 866, and BCAP., p. 449.

2 For the wise man there is no fear, because, having realized the truth
of this doctrine, he gets over any attachment to the idea of the personality
or of something belonging to it, and therefore the samsara, which is the
first cause of fear, vanishes for him. But for the others—as explained in
the following éloka—the samsira will continue to exist, in so far it is a mere
creation of their wrong assumption of a personality and of the existence
of things.

3 The sentence : * From the point of view of the absolute truth * implies
that the ego, etc., may be said to exist only from the point of view of the
conventional worldly truth, rti, loka, vyavahira-satya

4 The five groups are, as known, ripa, vedand, samjia, samskara, and
vijiiana. Arthatah is, according to the commentator, to be taken in the
sense of paramarthatah. The verse is quoted, as taken from the Ratndvals,
by Candrakirti PP., pp. 346 and 458. The author wants to demonstrate

that the notion of the groups is dependent upon that of personality
and vice versa, so that neither is self-existent.
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ahamkaras tatha skandhan upadayopalabhyate |

na ca kadcit sa tattvena svamukhapratibimbavat || 32.
yathadaréam anadaya svamukhapratibimbakam |

na dréyate tatha skandhan [3,a] anadayaham ity api || 33.
evamvidharthaéravanid dharmacaksur avaptavan |
Aryanandah svayam caiva bhiksubhyo "bhiksnam uktavan|| 34.
skandhagraho yavad asti tivad evaham ity api |
ahamkare sati punah karma janma tatah punah. || 35.

30. If one considers the groups as unreal, the assumption
of a personality is abandoned; when the assumption of
a personality is abandoned there is no more room for the
groups.!

31. Just as through the medium of a mirror one sees the
reflex of one’s own face, though it is in fact nothing real,

32. even so one perceives the personality through the
medium of the groups, though, in truth, it is nothing real,
but like the reflex of the face.

33. Just as without the medium of a mirror no reflex
of the face can be seen, even so without the medium of the
groups, the personality cannot be perceived. '

34. The noble Ananda having heard from the Buddha
such tenets, obtained himself the insight into the law and over
and over repeated them to the monks.

trivartmaitad anadyantamadhyam samsaramandalam |
alatamandalaprakhyam bhramaty anyonyahetukam | 36.
svaparobhayatas tasya traikalyato ‘py apraptitah

ahamkarah ksayam yati tatah karma ca janma ca | 3T
evam hetuphalotpadam pasyams tatksayam eva ca |
nastitaim astitim caiva naiti lokasya tattvatah || 38.
sarvaduhkhaksayam dharmam $rutvaivam apariksakah |
samkampaty aparijianad abhayasthanakatarah || 39.

35. The assumption of an ego exists as long as there is

1 This éloka is also quoted in PP., pp. 346 and 458. Verses 31-4 are
quoted by Candrakirti in PP., p. 345.
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the assumption of the five groups ; when there is the assump-
tion of an ego there is again karman, and from this a new
birth.

36. This whirl of life which has no beginning, no middle,
and no end, like a whirling firebrand, whirls round with its
three successions (personality, karman, and birth), which are
the cause one of the other.

37. In so far as the ego cannot be demonstrated as being
produced either by itself or by another or both by itself and
another, nor as being produced either in the past or in the
present or in the future, the ego vanishes; then karman
and lastly new birth.! '

38. When a man has recognized [that the idea of] the
growth of cause and effect and [that of] their destruction
must be understood in this way, he cannot maintain either
that this world is not or that it is in reality.

na bhavigyati nirvane sarvam etan na te bhayam |

ucyamana ihabhavas tasya te kim bhayamkarah || 40.
mokse natméa na ca skandha moksa$ ced idrsah priyah |
atmaskandhidpanayanam kim ihaiva tavapriyam || 41.
na cabhivo ‘pi nirvapam kuta eva tasya bhavata |
bhavabhavaparamarfaksayo nirvanam ucyate || 42.

1 It is not produced by itself on account of two laws admitted by
Nagarjuna and his followers, viz. that of abhétvd abhava and that of
svatmani virodhat. Whatever was in a previous moment non-existent is
devoid of self-existence and therefore cannot come to existence by its own
agency ; nor can existence be active upon itself. It cannot be produced by
another, because the idea of cause is equally an antinomy ; in fact the cause
is such, only in relation to its effect. But, then, as long as the effect is not
produced it is absurd to speak of cause, and, if this cause is non-existent,
a fortiori the effect will be non-existent.

The third antinomy : ‘‘ neither by itself nor by another,” is evident,
being the consequence of the two others. To the refutation of the idea
of time Nagirjuna has dedicated the second chapter of his
Madhyamikakarikas. The meaning is that it is not produced in the past,
because whatever is past is no longer active, nor in the future, because
it would be like the birth of a child from a barren woman, nor in the present
because the present has no duration. The conclusion of this is that it is
impossible to demonstrate either that there is a producer or that there is
a thing produced.
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samasan nastitadrstih phalam nastiti karmanah |

apunyapayiki caiga mithyadrstir iti smrta || 43.
samasad astitadrstih phalam castiti karmanam |
punyé sugatinisyanda samyagdrstir iti smrta || 44.

39. But, if a man lacking discrimination hears this law
which puts an end to all sorrows, he, on account of his
ignorance, fears a place where there is nothing to be feared,
and trembles.!

40. When they say that all this will not exist in the
nirvana, this tenet does not make you afraid ; but when we
state that here everything is not existent, how is it that this
statement fills you with fear ? 2

41. In the condition of salvation (as you believe it to be)
there are neither the groups nor the ego. But if such a kind
of salvation is dear to you why do you not like the elimination
of the individual ego and of the groups in this very existence
[as preached by our doctrine] ?

jfane [3,b] nastyastitadanteh papapunyavyatikramah |

durgateh sugates$ casmat sa moksah sadbhir ucyate || 45,
sahetum udayam padyan nastitim ativartate |

astitam api nopaiti nirodham saha hetuna || 46.
pragjatah sahajata$ ca hetur ahetuko ’rthatah |
prajiiapter apratitatvad utpatte$ caiva tattvatah 47.

42. But nirvana is not even non-existence ; how can it be
existence ? nirvana is called the suppression of any notion
of existence and non-existence.3

! The place where there is nothing to be feared is mirvana, which is
suppression of the personality.

? The sentence : ““ All this ”* is the whirl of cause and effect. The nirvina
referred to is evidently the aupanisadic mirvana. The author asks his
supposed opponent why, though going after the aupanisadic nirvana,
which is suppression of every personality, is he, nevertheless, unwilling
to accept this doctrine which makes the realization of nirvina possible in
this very life.

3 Now Nagirjuna, having referred to nirvana, states, in order to avoid
any misunderstanding, that nirvina which he describes is not like the
nirvana of the other schools, but it is beyond the notion of existence and
non-existence. The verse is quoted in PP., p. 525.
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43. To say it in a few words, the nihilistic view consists
in denying that karman brings forth its effect. This view
is sinful and causes rebirth in the hells. It is called a
wrong view.! ,

44. To say it in a few words, the realistic view consists
in afirming that karman brings forth its effect. It is
meritorious and causes rebirth in happy conditions of
existence. It is called the right view.

45. But when through the right knowledge one has
suppressed any notion of existence or non-existence, one is
beyond sin and virtue. Therefore the saints say that this
is the salvation from good as well as from bad conditions
of existence.

46. In so far as one recognizes that any origin has its
cause, one gets rid of the nihilistic view, and in so far as one
understands that there is a destruction of things determined
by causes one gets rid of the realistic view.2

asmin satidam bhavati dirghe hrasvam yatha sati |
[tasyotpadad udetidam dipotpadad yatha] prabha || 48.
hrasve ’sati punar dirgham na bhavati svabhavatah |
pradipasyapy anutpadat prabhaya apy asambhavah ||  49.
evam hetuphalotpadam drstva nopaiti nastikyam |
abhyupetyasya lokasya yathabhiityam prapaiicajam ||  50.
nirodham ca prapaficottham yathabhiityad upagatah |
nopayaty astitam tasman mucyate ‘dvayanisritah || 51.

47. If a cause is born before the effect or along with it,
in both cases, from the standpoint of the absolute truth
it cannot be the cause. In fact, the notion of birth cannot

1 Up to this point Nagarjuna has denied the existence of every thing ;
so the objection of the opponent, viz. that his doctrine is simple nihilism
must be expected. The author therefore meets this argument and after
defining what are, according to him, nihilism and realism, shows that his
svstem is neither of them.

2 Of course, the notion of cause belongs to the samuvrtisatya, viz. to the
relative truth, because, as stated in the following verse, from the paramartha
point of view, viz. from the point of the absolute truth, the notion of cause
is absurd.
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be conceived either from the conventional or from absolute
point of view.! :

48.  The notion of relation may be expressed in this way :
When this thing exists this other thing also exists, for example,
the idea of short in relation to that of long ; when this thing
is produced this other thing also is produced. for example,
the light when there is a lamp.?

49. If there is not the idea of short there cannot be that
of long, as a self-existent thing; if there is no lamp it is
Impossible to have any light.3

50. When one understands that the origin of the notions
of cause and effect is like this, one cannot be the follower '
of the nihilistic view, in so far as he admits that the real
nature of this world consists in the display of subjective
differentiation.

durad alokitam ripam asannair dréyate sphutam |

maricir yadi vari syad isannaih kim na dréyate || 52,
diribhiitair yathabhito loko ‘yam dréyate tatha |

na dréyate tadasannair animitto maricivat || 53.
[maricis toyasadrsi yatha nambo na] carthatah |

skandhas tathatmasadréa natmano napi te ‘rthatah || 54.
maricim toyam ity etad iti matvagato ‘tra san |

yadi nastiti tat toyam [grhniyan madha eva sah | 55.
maricipratimam loJkam [4,a] evam astiti grhnatah l
nastiti capi moho 'yam sati mohe na mucyate | 56.

! Since the cause is called a cause in so far as it produces an effect, if it
exists before the production of this effect, that cause cannot be the cause of
this effect, because it would have no relation to it.

% a, b is quoted in PP., p. 10, where we read : hrasve dirgham yatha sati ;
the Tibetan supposes dirghe hrasvam yatha sati. rin po yod pas tun du bin.
¢, d—almost effaced ; Tibetan : adi skyes pas na adi skyes dper. Here
Nagarjuna states that if the notion of cause and effect is antinomical, the
origin of things can only be explained according to the law of the
pratityasamutpada, viz. of relativity. ’

3 The same must be understood as regards the notion of ** short *” and that
of “lamp ”. In the sphere of material experience things are interrelated,
though, from the standpoint of the absolute truth, they are devoid of any
essence.




320 THE RATNAVALI OF NAGARJUNA

51. Destruction also is derived from the display of
subjective differentiation, and therefore one cannot admit
that it is something real in itself. In such a way one does
not become a follower of the realistic doctrine. Therefore,
in so far as one has taken standpoint in neither view, one
attains to salvation.

52. A form seen from afar becomes manifest to the eyes
when one gets near to it. If a mirage were really water, how
is it that this cannot be seen when one gets near ? !

53. This world does not appear to those who are far
away [from the truth] as it appears to those who are near
[to it]—that is like a mirage devoid of specific characteristics.

54. Just as a mirage looks like water but it is neither
water nor something real, in the same way the groups look
like the ego, but in fact they are neither the ego nor
something real.

nastiko durgatim yati sugatim yati castikah |

yathabhiitaparijianan moksam advayaniéritah || 57.
anicchan nastitastitve yathabhutaparijiiaya |

nastitam labhate mohat kasman na labhate “stitam || 58,
syad astidiisanad asya nastita ksipyate ‘rthatah |
nastitadiisanad eva kasman na’'ksipyate ’stita || 59.
na pratijid na caritam na cittam bodhinidrayat |
nastikatve'rthato yesam katham te nastikah smrtah |l 60.

55. If a man [seeing from afar] a mirage, believing that
it is water, goes near to it and then thinks that there there
is no water, this man is a fool.2

56. So, when a man takes this world, which is similar
to a mirage, to be either existent or non-existent that man
is under the influence of bewilderment. But if there is
bewilderment there is no salvation.

B 1 The verses 52-4 are quoted by Candrakirti, PP., p. 347, as from the
Acaryapada, the verses 55-6 are quoted by Candrakirti as taken from the
Ratnavali, PP., p. 188.

2 Because he did not yet realize that it was a mirage which he saw, and
water, therefore, is out of question.
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57. The nihilist is bound to be reborn in bad conditions
of existence, the realist will be reborn in good conditions
of existence. But those who have understood the things as
they really are attain to salvation, in so far as they have
taken their standpoint. in neither view.

58. Those who, unwilling to conceive existence and
non-existence according to their real nature (as stated by
us), state, on account of their ignorance, [that nirvana is]
non-existence why they do not state that it is existence ?
Sasamkhyaulikyanirgranthapudgalaskandhavadinam |
precha lokam yadi vadaty astinastivyatikramam || 61.
dharmayautakam ity asman nastyastitvavyatikramam |
viddhi gambhiram ity uktam buddhanam sasanamrtam || 62.
vibhavam naiti nayati na tisthaty api caksapam |

traikalyavyativrttatma loka eva kuto ‘rthatah || 63.
dvayor apy agatigatl prasthiti§ ca na tattvatah |
lokanirvanayos tasmad viSesah ka ivarthatah || 64.

59. If you object that by the refutation of the existence
its non-existence is logically implicit, why then refutation
of non-existence would not imply existence ¢!

60. [For us}there is no thesis to be demonstrated, no rules
of conduct, and on account of our taking shelter in the
supreme illumination, not even mind, our doctrine is really
the doctrine of nothingness. How then can we be called
nihilists ? 2

61. You may ask the common people along with its
philosophers either the Samkhyas or the VaiSesikas or the
Jainas or those who maintain the existence of a personality
as represented by the five groups whether they preach
a doctrine like ours beyond the dualism of existence and
non-existence.?

1 That is, it is impossible to affirm existence or non-existence, because
this affirmation implies logically its contrary.

2 Of course, all this from the standpoint of absolute truth, not from that
of conventional truth. Nihilism is in fact, affirmation of a negation, but
for Nagarjuna truth is beyond either negation or affirmation.

3 Quoted in PP., p. 275, as taken from the Ratnavali.
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62. Therefore you must realize that this present of the
law going beyond any dualism of existence and non-existence

is the ambrosia of the teaching of the Buddhas known as
the deep one.

sthiter abhavad udayo nirodha$ ca na tattvatah |

uditah sthita$ ceti niruddhag ca kuto ’rthatah || 65.
katham aksaniko bhavah parinamah sada yadi |

nasti cet parinamah syad anyathatvam kuto ‘rthatah || 66.
ekadeée [4, b] ksayad va syat ksanikam sarvao 'pi va |
vaisamyanupalabdhe$ ca dvidhapy etad ayuktimat || 67.
ksanike sarvatha bhavet kutah kacit puranata |

sthairyad aksanike capi kutah kacit puranata || 68.

63. How can this world be something real, since it does
not vanish into non-existence nor come to existence nor
even possess the duration of an instant, and is, therefore,
beyond the threefold temporal relation ?

64. TFrom the standpoint of absolute truth, both this world
as well as nirvana are equally non-existent, either in the future
or in the past or in the present ; how can then any difference
between them be real ?

65. Since there is no duration, there is in truth neither
origin nor destruction; how can therefore [this world] be
really born, permanent, destroyed ?

66. If there is always change into new forms is not, then,
existence momentary ¢ If, on the other hand, there is no

change how could you explain the modification which we
perceive positively in things ?

vathanto ’sti ksanasyaivam adir madhyam ca kalpyatam |
tryatmakatvat ksanasyaivam na lokasya ksanam sthitih || 69.
adimadhyavasanani c[intyani ksanavat punah |

adimadhya]vasanatvam na svatah parato 'pi va || 70.
naiko ‘nekapradesatvan napradedas ca kadcana |
vinaikam api naneko nastitvam api castitam | 71.
vinasat pratipaksad va syad astitvasya nastita |
vinadah pratipakso va katham syad astyasambhavat | 72.

- —
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nirvrtes tena lokasya nopaity dnatvam arthatah |
antavan iti lokad ca prstas tusnim jino "bhavat I 73.

67. One thing is momentary because either it disaPpears
partially or totally. But since no difference appears in the
two cases, therefore both assumptions are equally illogical.

68. TIf things are mere moments, they are, then, in no
way existent ; therefore any temporal relation like that of
oldness, etc., would be impossible : if, on the contrary,
things are not momentary, on account of their duration any
temporal relation like that of oldness. etc.. would be equally
impossible.!

69. If the instant has a final moment, we must assume
that it has the other two moments as well, viz. the initial
and the middle: but inasmuch as the instant consists of
three moments the world cannot have the duration of the
instant.?

70. Again, beginning, middle, and end must be considered
to be like the instant, viz. divided each one into three moments ;
the condition of being beginning, middle, and end is not
existent by itself nor by another.?

1 Verses 68-70 are quoted. as taken from the Madhyamakasiddhanta,

by Candrakirti in PP., p. 546. )
I things are always changing, they have no time to become old; if
there is no change, there is alsono oldness, but things would be ?ternally new.

2 Tri is not in the quotation by Candrakirti, but is found in Fhe Tll')etan
text as well as in the commentary thereon ; tri refers to beginning, middle,
and end. . )

3 This verse meets the possible objection, viz. that, if there is no instant,
as it is not simple, but complex as being composed of three moments, t'hen
the instant would be implicitly represented by these three n\oment§, into
which the instant has been decomposed. The answer of Nagirjuna is that
they also, if they are something real, must be composed of other moments,
and so there would be regressus in infinitum. Moreover, the fact or ffhe
condition of being beginning, middle, and end is, from the absolute. point
of view, illogical because it is not by itself, which would be contradictory,
nor by another cause, because, in this way, there would not be the necessary
connection between the cause and its effect, which is the fundament. of the
causal relation. So, as demonstrated in the following $loka, everything has
only a relative existence.
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sarvajiia iti sarvajio budhais tenaiva gamyate |

yenaitad dharmagambhiryam novacabhajane loke || 74.
iti naihéreyaso dharmo gambhiro nigparigrahah |

analaya ity proktah sambuddhais tattvadarsibhih || 75.
asmad andlayad dharmad alayabhirata janal |
astinastyavyatikranta bhita nadyanty amedhasah || 76.
te nagtd nasayanty anyan abhayasthanabhiravah |

tatha kuru yatha rajan nagtair na vipranasyase. || 1.

71. No [atom] is simple being many-sided ; and no [atom]
is sideless [in so far as its connection with other atoms would,
then, be impossible] ; on the other hand the idea of plurality
is inconceivable without that of unity nor that of non-
existence without that of existence.!

72. Non-existence of existence is only possible through
destruction or antithesis ; but how can destruction or anti-
thesis be conceivable if existence is logically impossible ?

73. Therefore attainment of mirvana does not imply in
fact any destruction of worldly existence. That is why even
the Buddha, when requested whether this world has an end,
remained silent.

74. Therefore, the wise men realize that the All-knower
is really the All-knower, because he did not preach this deep
doctrine to those who are unfit [to hear it and cannot, therefore,
rightly understand it].

75. Indeed the perfect Buddhas, who have realized the
absolute truth, stated that this law, conducive to salvation,
is deep, beyond the attachment to any particular thesis,
stating the existence of nothing which one can depend upon.

76. Ignorant men, who like to state the existence of some-
thing which they can depend upon and did not yet get rid of

! Having shown that the atom or the instant cannot be conceived as being
composed of more elementary moments or as having a dimension, the author
shows that they cannot be also considered to be a unity, because unity is
not conceivable without relation to plurality, and plurality is not conceivable
without relation to unity. Therefore, since existence and non-existence
are, in fact, impossible to be conceived, even nirvana cannot be considered
as the non-existence of this world.

e
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contradictory theses like that of existence or non-existence
of things, feel but fear of this law which does not state the
existence of anything we can depend upon, and are then
ruined.

77.  And being themselves ruined they want to ruin others,
also being afraid of (this teaching) where there is nothing to
be feared. Be careful, O king, unless these wicked ones might
ruin you also.

PS.—I prepared the edition of the text on a modern copy
marred by many clerical errors. But, on my request, His
Highness the Maharaja Joodha Sham Shere was kind enough
to send me a good photographic copy of the original, which
in many a point permitted a revision of my first readings.

131.
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The Ratnavali of Nagarjuna
Br GIUSEPPE TUCCI

N the April issue, 1934, of this Journar, I edited and
translated the first chapter of this work of the great
Nagarjuna, still a fundamental treatise in the monasteries
of Tibet. I now publish the remaining portions of the second
and fourth chapters, the second being incomplete and the
third entirely missing. The fifth and last pariccheda contains
chiefly vinaya-rules, and will be published in a subsequent
issue, along with the Tibetan text and the English translation
of the missing portions.

In this way, another of the most important works of
Nagarjuna will be made accessible to Buddhist scholars.

I have nothing to add to the short notes which I prefixed
to the edition of the first chapter. To the sources there
referred to I must add a short but very useful commentary
upon this treatise from the pen of one of the two most famous
pupils of Tson k‘a pa, namely rGyal ts‘ab rje. It is contained
in the first velume of his complete works (gsum abum,
sNart’ang edition). It bears the title: dBu ma 7in c'en
ap’ren bai siin poi don gsal bar byed pa.

It
[6a] Kadali pititad yadvan nihdegavayavaih saha |
na kimcit purusas tadvat patitah saha dhatubhih || 1
sarvadharma anitmana ity ato bhagitam jinaih |
dhatusatkam ca taih sarvam nirpitam tac ca narthatah || 2
naivaui itiud na cinatma yathabhityena labhyate |
atmanatmakrtadrsti varvarasman mahamunih | 3
drstaérutddyam munind na satyam na mrsoditam |
paksad dhi pratipaksah syad ubhayam tac ca narthatah || 4
iti satyanrtatito loko ’yam paramarthatah |

1 See Journal, April, 1934, p. 397.
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asmad eva ca tattvena nopaity asti ca nasti ca ]

yac caivam sarvatha neti sarvajiias tat katham vadet |
santam ity athavanantam dvayam vadvayam eva va | 6
asamkhyeya gata buddhas tathaigyanty atha sampratah |
kotyagrada$ ca sattvantas tebhyas traikalyajo matah | 7
vrddhihetur na lokasya, ksayas traikalyasambhavah |
sarvajiiena katham tasya pirvanto ‘vyakrtah krtah | 8
etat tu dharmagambhiryam yat tad guhyam prthagjane |
mayopamatvam lokasya buddhinim §asanamrtam 9
mayagajasya dréyeta yathd janmanta eva ca |

na ca kadcit sa tattvena janmantas caiva vidyate | 10
mayopamasyalokasya tatha janmanta eva ca |

dréyate paramarthena na ca janmanta eva ca I 11

yatha mayagajo naiti kutadcid yati (6b] na kvacit |
cittamohanamatratvad bhavatvena na tisthati 12
tathd mayopamo loko naiti yati na kutracit |
cittamohanamatratvad bhavatvena na tisthati || 13
traikalyavyativrttatma loka evam nu ko ‘rthatah |

yo ’sti nasty athavapi syad anyatra vyavaharatah | 14
catugprakiram ity asmat santo ’nanto dvayo ’dvayah |
buddhena hetor nanyasmad ayam avyakrtah krtah | 15
$ariraducita tavan sthiila pratyaksagocara |

satatam drSyamanapi yada citte na tisthati I 16
tadatisiksmo gambhirah saddharmo ‘yam analayah |
apratyaksah katham citte sukhenavatarigyati | 17
sambudhyasman nirvrtto *bhid dharmam dedayitum munih |
durjfidnam atiggmbhiryaj jiiatva dharmam imam janaih || 18
vinadayati durjfidto dharmo *yam avipadcitam |
nastitadrstisamale yasmad asmin nimajjati | 19

aparo 'py asya durjianan miirkhah panditamanikah |
pratiksepavinagtatma yaty avicim adhomukhah || 20

- durbhuktena yathinnena vinaéam adhigacchati |

subhuktenayur drogyam balam saukhyani canute | 21
durjfiatena tathinena vinasam adhigacchati |
samyagjfiatenatra sukham bodhim capnoty anuttarim | 22
tasmad atra pratiksepam drgtim tyaktva ca nastikim |

—— e
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samyagjfidnaparam yatnam kuru [7a] sarvarthasiddhaye || 23
dharmasyasyaparijianad ahamkaro ‘nuvartate |
tatah éubha$ubham karma tato janma $ubhasubham || 24
tasmad yavad avijiidato dharmo ‘hamkarasatanah |
danaéilaksamadharme tivad adaravan bhava | 26
dharmapiirvani karyani dharmamadhyani parthiva |
sadhayan dharmanigthani neha namutra sidati | 26
dharmat kirtih sukham caiva neha bhir na mumirsatah |
paralokasukham sphitam tasmad dharmam sada bhaja || 27
dharma eva para nitir dharmal loko ‘nurajyate |
rafijitena hi lokena neha namutra vaficyate | 28
adharmena tu ya nitis taya loko ‘parajyate |
lokaparafijanac caiva neha namutra nandati || 29
paratisandhanapara kasta durgatipaddhatih |
anarthavidya dugprajiiair arthavidya katham krta || 30
paratisandhanaparo nitiman katham arthatah |
yena janmasahasrani bahiiny atmaiva vaficyate || 31
ripor apriyam anvicchan dosams tyaktva gupan sraya |
svahitavaptir eva tu ripos capy apriyam bhavet | 32
danena priyavadyena hitenaikarthacaryaya |
ebhir acara lokasya dharmasyaiva ca sangraham || 33
vi§vasam janayaty ekam satyam rajfiam yatha drdham |
tathaivabhiitam apy esam avi§vasakaram param || 34
navisamvadavat satyam [sattve] [7b] odgatam arthatah |
paraikantahitam satyam ahitatvan mrgetarat | 35
dogan pracchadayaty ekas tyago rajiidm yathojjvalah |
tatha karpanyam apy esam gunasarvasvaghatakam || 36
upasantasya gambhiryam gambhiryad gauravam param |
gauravad diptir 4jfia ca tasmad upadamam bhaja | 37
aharyabuddhih prajiiatvad aparapratyayah sthirah |
natisandhiyate raja tasmat prajiaparo bhava | 38
satyatyagasamaprajiio caturbhadro naradhipah |
dharmas caturbhadra iva stiiyate devamanusaih || 39
nigrhyavadibhih $uddhaih prajiiakarunyanirmalaih |
sahasinasya satatam prajiia dharmas ca varddhate | 40
durlabhah pathyavaktarah srotaras tv atidurlabhah |
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tebhyo ’tidurlabhatama ye pathyasyaéu karinah || 41
pathyam apy apriyam tasmaj jfiatva éighram samacara |
pibed ausadham apy ugram arogyayatmavan iva || 42
jivitarogyardjyanam cintayanityatim sada |

tatah samvegavan dharmam ekantena prayasyase || 43
ava$§yam maranam pasyan papad duhkham mrtasya ca |
aihikena sukhenapi na papam ksatum arhasi || 44

kasmim$ ced abhayam drstam bhayam drstam kvacit ksane |
yady ekasmin samaévasah kim ekasmin na te bhayam || 45
madyit paribhavo loke kiryahanir dhanaksayah |
akaryakaranam mohat [madyam tyaja tatah sada] ||

. . . .

1. As the plantain tree, split down along with all its
components, is naught, even so the individual, when split
down along with its constituents.!

2. The Victorious ones said therefore that everything is
devoid of self ; they have ascertained the real nature of the
constituents [forming an individual] and [shown] that they
also are devoid of any reality.?

3. In this way from the standpoint of the absolute truth
[the notion] of a self or of a non-self cannot be conceived.
Therefore the Great Ascetic excluded both views, viz.
that of the existence of a self and that of the non-existence
of a self.?

4. The Ascetic stated that whatever is perceived by the
senses, viz. is seen or heard and so forth, is neither true nor

1 Reference is made here to a simile to be met very often in the sitra
literature,

2 Tib. &, 128 b, K’'ams drug de kun bdag med par k’'yod la gtad la p’ab pa yin.
“ Tt has been ascertained for you that the six constituents are devoid of
self.”

3 Three are the statements to be demonstrated : (a) existence or non-
existence of a self cannot be proved in se; (b) existence or non-existence
of an essence cannot be proved in se; (¢) refutation of those who argue
against the view of the Master, viz. that the question whether this world
has an end or not must be left undetermined : (a) = v. 3; (b) = vv. 45 ;
(¢) = vv. 6-15. This verse is quoted by Candrakirti. PP. p. 359.
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false. In fact, if there is a thesis, an antithesis is derived
from it, but both thesis and antithesis do not really exist
(as per se existent without their contrary).!

5. Therefore from the metaphysical standpoint this universe
transcends both reality and unreality, and so, in truth, it
cannot admit either of existence or of non-existence. .

6. How could therefore the all-knower affirm that this
universe, about which no statement is absolutely possible,
has an end or is without an end, is a duality or a non-duality %2

7. “Many Buddhas have gone, will come, or do appear in
this very moment. The notion of a limit as regards living
beings in their innumerable series is said by them to be born
from the threefold temporal relation.”” 3

8. “There is no cause for the increasing of the world of
creatures ; their passing away is determined by the threefold
temporal relation. How could then the Buddha, who is the
all-knower, leave this question as regards the commencement
or the end of the world unanswered ? ** 4

9. In this consists the very depth of our doctrine, viz. that
it remains a secret for the ordinary people. The teaching
that the world is to be compared with a magic play represents
the essence of the doctrine of all Buddhas.

10. We can perceive the birth or the end of an elephant

1 Tbid.

2 Here the third argument (c) begins ; it is intended to prove that the
Buddha is right in maintaining that no determination is possible as regards
this world. After the thesis (v. 6) there is the objection of the opponent
(vv. 7-8), and then the reply, which consists of two examples (10, 11, 12)
and a conclusion.

3 The reason of the appearance of tho Buddhas in this world is their
desire to lead human creatures towards nirvana. If their preaching is really
efficacious, this implies that numberless creatures have been saved, are
saved, and will be saved by them.

¢ There is no reason for admitting that beings may come to existence
now who did not exist before ; since, then, the number of creatures does not
increase and, on the other hand, their disappearance into nirvana through
the preaching of the Buddhas is proved by past experience, it would
seem that the ultimate end of this world is a well established fact. Here
the objection of the opponent ends.

JRAS. APRIL 1936. 16
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created by magic power, though in reality, it has neither
birth nor end ;

11. even so we can see a beginning and an end in this
world, though, from the standpoint of the metaphysical
truth, it has neither origin nor end. :

12. As an elephant created by magic power comes from
nowhere and goes to nowhere, in so far as, being due to a
mere bewilderment, it does not stay anywhere as something
existent,

13. even so, this universe like a magic play comes from
nowhere and goes to nowhere ; being due to a mere mental
bewilderment, it does not stay anywhere.

14. What is, therefore, in its essence this universe, which,
transcending the threefold temporal relation, cannot be said
to be or not to be, except from the standpoint of the con-
ventional truth ?

15. Therefore for this very reason, and for no other one,
the Buddha left this world undetermined as regards four
points, viz. if it has an end, if it has no end, if it is duality,
if it is a unity.!

16. The uncleanness of the body, though it is something
material and perceivable, does not abide in the mind, though
it is continually under our eyes;

17. how, then, could this perfect doctrine, extremely
subtle and deep and devoid of any support, easily descend
into our mind ?

18. This is why the ascetic, after having realized this
doctrine, declined, at the first moment,? to preach it; he

1 According to rGyal ts'ab, instead of duality and unity, we should
understand : * both ”” and “ neither . This verse refers to the four points
as held by four different schools : (a) No existence when this life is over ;
is Lokayata, rgyan p’an pa. (b) Continuation of the atman when this life is
over ; Samkhya, grans canpa. (¢) Both end and non-end (viz. its modalities
—gnas skabs—subject to an end but not its essence) ; Nirgranthas, gcer bu
pa. (d) Neither end nor non-end ; opinion held by some Vatsiputriyas
(gnas ma bui ade), since, for them, individuals are undeterminable.

2 Another discussion is here introduced as regards the depth of this
teaching. Three points: (a) general statement (vv. 16-17) ; (b) this depth
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knew in fact that this very doctrine is very difficult to be
understood by common people on account of its depth.

19. If this doctrine is not well understood it causes the
ruin of the unintelligent man, since he sinks into the impurity
of nihilism.

20. Some other fools who think themselves to be wise do
not understand it properly, and therefore fall head down
into the hell Avici, being ruined by their criticism against
the perfect doctrine.!

21. By food badly digested a man gets his ruin, but by
food well digested he enjoys long life, good health, physical
strength, and other pleasures ;

22. even so those who do not properly understand the
doctrine will get their ruin; on the contrary, by its right
understanding one obtains happiness in this life and the
supreme illumination.

23. Therefore, giving up any criticism against this doctrine
and getting rid of the nihilistic view, strive after the right
knowledge in order to arrive at the complete attainment
of your object.

24. If one does not thoroughly understand this doctrine
egotism is originated ; from this, karma, both moral and
immoral is derived, and from this a new life which will
accordingly take place in good conditions of existence or in
bad ones.?

25. Therefore as long as this doctrine, which annihilates
egotism, is not thoroughly understood, so long apply yourself
with great care to the [practice of] the law, which consists
in liberality, moral conduct, and patience.
is the reason why the Buddha did not preach the doctrine to those who
lv;'ere not in a com.iition to understar{d.i.t properly (v. 18). (¢) Why this
epth must be considered : three subdivisions : () its wrong interpretation

and the sin which follows from it (vv. 19-20); (b) advantages of its right

?nd;;standing (vv. 21-21); (c) instruction for its proper understanding
v. 23).

! vv. 19-20 are quoted by Candrakirti PP., p. 496, 1l. 1 and 8 ; in 1¢a
durdrsto instead of durjiidto. ’

2 The discussion on abkyudaya is here introduced.
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26. Therefore, o king, whoever in the beginning, in 1.5he
middle, and in the end accomplishes his actions according

to the law, never sinks either here or in

the other world.

27. From the law one gets renown and happiness and has
" no cause of fear either during life or at the point of death ;
he will share copious happiness in another existence; be

therefore always a partaker of the law.

98. The law alone is the supreme policy, because the

affection of men is captivated by the law.

When the affection

of men is captivated, the king is not deceived either here

or in the after life.
29. That policy which is against the law

displeases subjects ;

and when subjects are displeased, the king cannot rejoice

either in this or in another life.

30. How is it possible that some men of mischievous

1 According to rGyal ts’ab the order of the arguments is as follows : —

1 2
Necessity of accomplishing Necessity of giving up what-
whaxtevery turns into spiritual ever turns into cause of bad

welfare existences
[ N
(a) synthetic (b) in deta!l
enunciation (v. 46)
(vv. 44, 45)
|
practice of practice of

the causes of special
abhyudaya causes

3
Necessity of giving up
adharma and of practising
dharma.

| |,
(a) practice (b) practice of

of the four truthfulness,
samgraha- etc.
vastu
(v. 33)

I
separately synthesis
taken (v. 39)

| . .
(c) developing the causes increasing
virtue

| .
qual&ﬁed reason why medita-
ministers their advices  tion

(v. 40) must be  upon im-

(vv.34, (v.36) (v.37)
35)

practice of practiceof giving up

the causes of abhyudaya whatever is

the fivefold (v.28) opposed to
benefit abhyuldaya

(v.27)

| |
b) blame of c) excellence
(a)vl;ia;'s?? : gh)at (avv. 30, (of life which is
31)

in accordance
;‘;Z;?ﬁ) with the law
(v. 29) (v 32)

| |
trulth liber:!xlity control wisdom (vv. 41, 42) (?ce

followed perman-

(v. 38) 43)
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intelligence could think a science productive of evil, intended
to deceiving others, harmful, conducive to bad rebirths (viz.
politics) to be a science aiming at the public welfare ?

31. How can a man addicted to deceive others be considered
as really clever when, on the contrary, he deceives only him-
self for thousands of rebirths ?

32. If you want to displease your enemy, give up every
sin and take shelter in virtue ; in this way you will obtain
your own benefit and at the same time your enemy will
not be pleased.

33. Liberality, kindness in speaking, benefiting others,
being intended to the spiritual profit (of others as well as of
oneself), through these virtues behave towards men and
religion. :

34. Truth alone begets firm confidence [of subjects] in
kings ; even so untruth engenders extreme mistrust towards
them.

35. Truth in reality is not that which is devoid of false-
hood, nor that which develops in a pure mind!; truth is
the absolute good done to others; its contrary is falsehood
on account of its being harmful to others.

36. A single brilliant act of liberality overshadows the
faults of the kings ; even so miserliness ruins all their virtues.

37. A man who has control over himself acquires deepness
of mind ; from deepness of mind he obtains dignity ; from
dignity lustre is derived; from lustre authority. Practise
therefore control over thyself.

38. A king who, on account of his wisdom, is resolute in his
ideas, who does not depend on others and is determined,
cannot be deceived ; be therefore solely devoted to wisdom.

39. A king who is possessed of the four blessings, viz. truth,
liberality, self-control, and wisdom, is praised by gods and
men, as the law itself with its four blessings.

40. When [a king] sits together with his ministers restrained
in their speeches, spotless, purified by their wisdom and

! Tib. slu ba mi Idan bden min te | sems dpas la sgyur ba don du min ||

v vl
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their compassion, wisdom and law will then grow in him
for ever. '

41. Scarce are those who can give wholesome advice,
scarcer are those who listen to them, but far scarcer still are
those who immediately practise wholesome counsel.

42. Having therefore understood that something is whole-
some though unpalatable, do it at once; even so a clever
man in order to recover his health drinks a medicine however
acrid.

43. Keep always in your mind that things such as life,
good health, and kingship are impermanent; frightened
therefore [by impermanence], you will seek for the law as
the only refuge.

44. Realizing that death is inevitable and that, as soon as
one is dead, the consequence of sin is SorTow, you cannot
annihilate sin even through the enjoyment of this life.

45. If, in a certain moment, you see no danger and in
another moment you see a danger, then, if you trust in one,
how is it that you do not fear the other ?

46. By being addicted to drinking one is in this world
despised by others, is unable to carry out his business, loses
his wealth and, on account of the bewilderment that proceeds
from that, he cannot accomplish his duty. Give up therefore
drinking.?

v

[15a] adharmam anyayyam api prayo raja ‘nujivibhih |
acaran stiyate tasmat krechrad vetti ksaméa’ksamam || 1
anyo ’pi tavad yah kascid durvacah ksamam apriyam |

kim u rdja mahdbhaumas tvam maya bhiksuna sata || 2
tvatkrtad eva tu snehaj jagatam anukampaya |

aham eko vadami tvam pathyam apy apriyam bhréam || 3
satyam $laksnarthavat pathyam Sigyah kale ‘anukampaya |
vacya ity aha bhagavams tad evam abhidhiyase | 4
akrodhe satyavakye ca $laghyamano yadi sthitah |

1 Tib. de dag las kyan mi siian yin | p‘an pai rjes su byed pa dkon ||
2 Tib. de bas c‘an ni rtag tu spons |
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dravyam samparigrhniyat sattoyam snipyamanavat | 5
tasya me vadato vakyam tvam ihamutra ca ksamam |
jBatva kuru hitiyedam atmano jagato ‘pica || 6
yacakebhyah pura danat prapyarthams cen na dasyasi |
akrtajfiatvalobhabhyam narthan punar avapsyasi 7

iha pathy adanam loke na vahaty abhrto bhrtah |

yacakas tv abhrto ‘mutra hinah §atagunodvahah || 8
udaracittah satatam bhavodarakriyaratah |
udarakarmanah sarvam udaram jayate phalam || 9
‘manorathair api klibair analidham naradhipaih |

kuru dharmaspadam $rimat khyatam ratnatrayaspadam I 10
samantarajaromaficakaram dharmaspadam na yat |
mrtasyapy aprasasyatvad rajams tad akrtam varam | 11
atyaudaryad [15b] udaranam vismayotsihavardhanam |
utsihaghnam ca mandanim sarvasvenapi kiraya || 12
utsrjyamutra gantavyam sarvasvam avadena te |

dharme niyuktam yaty eva purastat sarvam eva tat || 13
sarvasvam purvanrpateh nrpasya vasam agatam |

kim pirvakasya dharmaya sukhaya yasase ‘pi va | 14
bhuktad arthad iha sukham dattat paratrikam sukham |
abhuktidattanagtatvad duhkham eva kutah sukham | 15
vinadyan sacivair datum asvatantryan na Sakyasi |
apatichedanihsnehair navarajapriyaisibhih | 16
sarvasvenapy atah svasthah §ighram dharmaspadam kuru |
mrtyupratyayamadhyasthah pravatasthapradipavat | 17
dharmadhikara ye canye piirvarajapravartitah |
devadronyadayas te ‘pi pravartyantam yatha sthitah || 18
ahimsakaih $ubhacarair vratasthair atithipriyaih |
sarvaksamair akalahair bhajyerams taih sado(dya)taih | 19
:andhavyadhitahinangadindnathavanipakah |

te ‘py annapanam samyena labherann avighattitah | 20-
anarthindm api satam dharmikanim anugrahan |

apy anyardjyasamsthanim anuriipan pravarttaya | 21
sarvadharmadhikaresu dharmadhikrtam utthitam |
alubdham panditam dharmyam kuru tegam abadhakam I 22

A=
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kulinan éilasampannin [16a] krtajiian sacivan kuru || 23
aksudrams tyaginah §iran snigdhdn sambhoginah sthiran |
kuru nityapramattams ca dharmikan dandanayakan | 24
dharmasilan Sucin daksan karyajiian §astrakovidan |
krtavrttin samén snigdhan vrddhan adhikrtan kuru || 25
pratimasam ca tebhyas tvam sarvam ayavyayam érnu |
grutva dharmadhikaradyam karyam sarvam svayam vada || 26
dharmartham yadi te rajyam na kirtyartham na kamatah |
tatah saphalam atyartham anarthartham ato ‘nyatha | 27
parasparamisibhite loke ’smin prayaso nrpa |

yatha rajyam ca dharma$ ca bhavet tava tatha rnu || 28
jianavrddha kule jata nyayajiiah papabhiravah |

sameta bahavo nityam santu te karyadaréinah | 29
dandabandhapraharadin kuryus te nyayato ‘pi cet |
karunyardrah sada bhiitva tvam anugrahavan bhava | 30
hitayaiva tvaya cittam unnamyam sarvadehinam |

karunyat satatam rajams tivrapapakrtam api | 31
tivrapapesu himsresu krpa karya videsatah |

ta eva hi krpasthanam hatdmano mahatmanam || 32
pratyaham paficaratram va baddhan ksinan vimocaya |
esan api yathayogam ma kamscit naiva mocaya || 33

yesv amoksanacittam te jayate tesv ‘asamvarah |

tasmad asamvarat papam ajasram upaciyate || 34

[16b] yavac ca na vimucyerams tavat syuh sukhabandhanah |
napitasnanapanannabhaigajyavasananvitah || 35

apatresv iva putresu patrikaranakanksaya |

karuny [at tadanam karyam na dvegan] narthalipsaya | 36
vimrdya samyag vijfidya pradustan ghatakan api |
ahatva‘pidayitva ca kuru nirvisayan naran || 37

svatantrah pa$ya sarvam ca visayam caracaksusa |

nityapramattah smrtiman kuru karyam ca dharmikam | 38

pradanamanasatkarair gunasthan satatam bhaja |
udarair anuriipais tu $esan api yathavidhi | 39
sammanasphitakusumah sampradanamahaphalah |
rajavrksah ksamacchayah sevyate bhrtyapaksibhih || 40
tyagasilamayo raja tejasvi bhavati priyah |
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§arkaramodako yadvad elamaricakarkadah | 41
matsyanyayas ca te naivam nyayad rajyam bhavigyati |

na canyayo na va‘dharmo dharma$ caivam bhavigyati | 42
paralokat tvaya rajyam nanitam napi nesyasi |

dharmat praptam ato ‘syarthe nadharmam kartum arhasi || 43
rajyena bhandamilyena duhkhabhandaparamparam |

rajan yatha narjayasi prayatnah kriyatam tatha | 44
rajyena bhandamilyena rajyabhandaparamparam |

rajan yatha nirvidasi prayatnah kriyatam tatha | 45
caturdvipam api prapya prthivim cakravartinah [17a] |
fariram manasam caiva sukhadvayam idam matam | 46
dubkhapratikriydmatram §ariram vedanasukham |
samjiiamayam manasam tu kevalam kalpanakrtam || 47
duhkhapratikriyamatram kalpanamatram eva ca |

lokasya sukhasarvasvam vyartham etad ato‘rthatah | 48
dvipadesapuravasapradedasanavasasam |
$ayya'nnapanahastyadvastrinam caikaikabhogyata || 49
yada ca yatra cittam syat tadanena sukham kila |

§esanam amanaskarat tesam vyarthatvam arthatah || 50
vigayan paficabhih pafica caksuradibhir indriyaih |

na kalpayati yed grhnan nasmat tesu tada sukham | 51
janite visayam yam yam yena yenendriyena ca |

tada na Segajh Sesani vyarthany eva yatas tada | 52
indriyair upalabdhasya visayasyakrtim manah |

upalabhya vyatitasya kalpayan manyate sukham || 53
ekam artham vijanati yady apy ekam ihendriyam |

tad apy artham vina vyartham vyartho ‘rtho pica tad vina || 54
pratitya matapitarau yathoktah putrasambhavah |
caksiiripe pratityaivam ukto vijianasambhavah || 55
atitanagata vyarthah vigayah sirdham indriyaih |
taddvayanatiriktatvad vyartha ye ‘pi ca sampratah'|| 56
alatacakram grhnati yatha caksur viparyayat |
tathendriyani [176] grhnanti visayan sampratan iva || 57
indriyanindriyarthag ca paficabhutamaya matah |
pratisvam bhitavaiyarthyad esam vyarthatvam arthatah || 58
nirindhano ‘gnir bhiitanam vinirbhage prasajyate |
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samparke laksanibhavah Sesesv apy esa nirpayah | 59
evam dvidhapi bhiitanam vyarthatvat sangatir vrtha |
vyarthatvat sangates caivam riipam vyartham ato ‘rthatah || 60
vijfianavedanasamjfiasamskaranam ca sarvasah |
pratyekam atmavaiyarthyad vaiyarthyam paramarthatah || 61
sukhabhimano duhkhasya pratikare yatharthatah |

tatha dukhabhimano ‘pi sukhasya pratighatajah | 62
sukhe samyogatrsnaivam naihsvabhavyat prahiyate |
duhkhe viyogatrsna ca payataim muktir ity atah | 63

kah pagyatiti cec cittam vyavahirena kathyate |

na hi caittam vina cittam vyarthatvan na sahesyate || 64
vyartham evam jagan matva yathabhityan niraspadah |
nirvati nirupadano nirupidanavahnivat | 65

bodhisattvo ‘pi drstvaivam sambodhau niyato matah |
kevalam tv asya karunyad abodher bhavasamtatih || 66
bodhisattvasya sambharo mahayane tathagataih |

nirdistah sa tu sammadhaih pradvistai$ caiva nindyate || 67
gunadoganabhijfio va dosasamjiii gunesu va |

athavapi gunadvesi mahayanasya nindakah | 68
paropaghatino [18a] dosan paranugrahino gunan |
jiiatvocyate gunadvesi mahayanasya nindakah | 69

yat svarthanirapeksatvat parathaikarasapriyam |
gunakaram mahayanam tad dvesi tena dahyate | 70
$raddho ‘pi durgrhitena dvisyat kruddho ‘thavetarah |
graddho ‘pi dagdha ity uktah ki cintad dvesabandhure || 71
vigsenapi visam hanyad yathaivoktam cikitsakaih |
dubkhendpy ahitam hanyad ity ukte kim virudhyate || 72
manahpirvangama dharma manahsrestha iti §ruteh |
hitam hitamanah kurvan duhkhenapy ahitam katham || 73
dubkham apy ayatipathyam karyam kimu sukham hitam |
atmana$ ca paresam ca dharma esa sanatanah || T4
matrasukhaparityagat pascac ced vipulam sukham |

tyajen matrasukham dhirah sampasyan vipulam sukham || 75
na mrsyate ca yady etat katubhaisajyadayinah |

tata cikitsakadyas ca hata naivam ca yujyate | 76
apathyam api yad drstam tat pathyam panditaih kvacit |

\
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utsarga$ cipavadad ca sarvasastresu samsyate || 77
karupapiirvakah sarve nigyanda jiananirmalah |

uktd yatra mahayane kas tan nindet sacetanah || 78
atyaudaryatigambhiryad visapnair akrtatmabhih |

nindyate ‘dya mahayanam mohat svaparavairibhih || 79
danaéilaksamaviryadhyanaprajiiakrpatmakam [18b] |
mahayanam atas tasmin kasmad durbhagitam vacah | 80
parartho danasilabhyam ksantya viryena catmanah |
dhyanam prajiia ca moksaya mahayanarthasamgrahah || 81
para[tmahita]moksarthah samksepad buddhasasanam |

te satparamitagarbhas tasmad bauddham idam vacah | 82
punyajiianamayo yatra buddhair bodher mahapathah |
deSitas tan mahayanam ajiidanad vai na dréyate | 83

kham ivacintyagunatvad ukto ‘cintyaguno jinah |

mahayane yato buddhamahatmyam ksamyatam idam | 84
aryafaradvatasyapi §ilamatre ‘py agocarah |

yasmat tad buddhamahatmyam acintyam kim na mrsyate || 85
anutpado mahayane paregam $inyata ksayah |
ksayanutpadayo$ caikyam arthatah ksamyatam yatah || 86
$inyatabuddhamahitmyam evam yuktyanupasyatam |
mahayanetaroktani na sameyuh katham satam || 87
tathagatabhisandhyoktany asukham jfiatum ity atah |
ekayanatriyanoktad atma rakgya upeksaya || 88

upeksaya hi napunyam dvesat papam kutah $ubham |
mahayane yato dveso natmakamaih krto ‘rhati || 89

na bodhisattvapranidhir na caryaparinamana |

uktah §ravakayane ‘smad bodhisattvah kutas tatah || 90
adhisthanani noktani [19a] bodhisattvasya bodhaye |
buddhair anyat pramanam ca ko ‘smin arthe jinadhikah || 91
adhigthanaryasatyarthabodhipaksopasamhitat |

margac chrivakasamanyad bauddham kenadhikam phalam || 92
bodhicaryapratisthartham na sitre bhasitam vacah |
bhagitam ca mahayane grahyam asmad vicaksanaih || 93
yathaiva vaiyakarano matrkam api pathayet |

buddho ‘vadat tatha dharmam vineyanam yathaksamam || 94
kesamcid avadad dharmam papebhyo vinivrttaye |
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kesamcit punyasiddhyartham kesamcid dvayanihéritam || 95
dvayanisritam ekesim gambhiram bhirubhisanam |
$inyatakarunagarbham ekesam bodhisadhanam || 96
iti sadbhir mahayane kartavyah pratighaksayah |
prasada$ cadhikah karyah samyaksambodhisiddhaye || 97
mahéyanaprasadena taduktacaranena ca |
prapyate ‘nuttara bodhih sarvasaukhyani cantara | 98
danasilaksamasatyam grhasthasya viesatah |
dharma uktah krpagarbhah sa satmikriyatam drdham || 99
atha lokasya vaidharmyad rajyam dharmena duskaram |
tato dharmayado‘rtham te prayujyadhigamah ksamah | 100
ratnavalyam rajavrttopadese nama caturthah paricchedah |
268.

(To be continued.)

Four Anthologies of Arabic Poetry
Br F. KRENKOW

‘ABD ALLAH 1BN AL-Mu‘rtazz; KiTi aL-Bapi’. Ed. by
IenaTius KRATCHROVSKY. pp. 142 and 31. Gibb
Memorial New Series, No. 10. London, 1935.

ABU BARR MuHAMMAD B. YAHYA AS-30LI, K1TAB AL-AWRAK.
Ed. by J. HEyworTH DUNNE. pp. 256 and 17. London,
1934.

ABT HiLAL AL-‘Askari, Diwain AL-MaA‘ANI. Ed. by Husam
AD-DIN AL-QuDsi. pp. 368 and 269. Cairo, 1352.
IsMA‘iL B. AHMAD B. Z1vADAT ALLAH AT-TuJiBI AL-BARQI;
AL-MugHTAR MIN SHI'R Baguswir. Ed. by Sayvip
MunamMAD BADR AD-DIn AL-‘Arawi. pp. 341, 15, 27,

9and 9. Cairo, 1353 (1934). Lajnat at-Ta’lif.

It is remarkable that four important works on the criticism
of Arabic poetry, and at the same time anthologies, should
appear in one year and, to avoid any misunderstanding, I shall
deal with them in the chronological order of the deaths of
their authors.

‘Abd Allah, son of the caliph al-Mu‘tazz, lived the life of
a patron of letters and men of learning and no doubt his
social position as the son of a ruler not only assured him an
ample income, but also attracted to a prince of his literary
tastes men of similar inclinations. These men were also
responsible for inducing him to be proclaimed caliph on
Saturday the 20th of Rabi‘ I, 296 (18th December, 908),
and one of the chief leaders in the movement was his friend
Muhammad b. Da’td b. al-Jarrah, who was appointed Wazir.
The coup was unsuccessful and both Ibn al-Mu‘tazz and Ibn
al-Jarrah were killed the following day. Ibn al-Mu‘tazz was
born in Sha‘ban 247, and consequently was not 49 years old




The Ratnavali of Nagarjuna
' By GIUSEPPE TUCCI

(Concluded from p. 252.)

1. Even if a king follows a path contrary to religion and to
reason he is nevertheless praised by his subjects (on account
of fear) ; he, therefore, hardly knows what is appropriate or not.

2. It would be very difficult to say to anybody else what is
appropriate, when it is unpleasant; how much more will
that be to an emperor as you are, since I am speaking, a
simple monk as I am ?

3. But on account of your love and because I feel com-
passion for the living beings, I alone will say to you what
befits you, though it will be extremely unpleasant.

4. (The master), out of his compassion, must say at the
proper moment to his disciple what benefits him, is true,
mild, and full of significance.

So said the Blessed one. You are now instructed according
to this principle.

5. If a man pérsists in being mild and truthful when he is
praised, he will always accept that which is worth hearing ;
even so those who want to wash themselves choose water
possessing good properties.

6. When I say these words to you knowing that they are
profitable in this life and in other existences, put them into
practice ; they will prove useful to yourself and to the world.

7. You have got your wealth since you were liberal in
former existences ; but if, being ungrateful and greedy, you
are not now also liberal towards those who beg some help
from you, you will never get this wealth any more.

8. A servant, if he is not paid, does not carry in this world
any provision on the way, but a poor beggar without being
paid carries for the other life baggage a hundred times
heavier.
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9. Be always noble-minded and delighting in noble deeds,
because from a noble deed every kind of noble fruits are
derived.

10. Make your temple! the prosperous and renowned abode
of the Three Jewels, unhurt even in thought by mean kings.

11. It is better not to build that temple which does not
cause horripilation to neighbouring kings, since it is not a
glory even when one is dead.

12. With the example of your extreme generosity let the
admiration and the endeavours of the generous ones grow
and kill the endeavours of the dull-witted ones, even at the
cost of all your possessions.

13. Even against your will you must give up everythmg'

and pass into another existence. But whatever has been
employed for the law will go ahead:

14. The property of a previous king has fallen into the
hands of the king (his successor); of what use can it then
be to the religion, happiness and glory of his predecessor ?

15. From the enjoyment of your wealth you get only
happiness in this life, but from the gift of that wealth you
will get happiness in a future existence. Since whatever has
not been either given or enjoyed is lost,® sorrow only is
derived from that wealth ; how can that produce happiness ?

16. When you are on the very point of death you are

unable to give away ; you are, in fact, then no longer master
of your will on account of your ministers becoming dis-
affected towards the king whose departure is impending and
eager to do what pleases the new prince.

17. While, therefore, you enjoy good health, even at the
cost of all your wealth, quickly build a temple. You are in
fact amidst the very conditions from which death comes,
like a lamp put where a strong wind blows.

18. Let all other religious duties, such as processions, etc.,
established by former kings, continue as they are.

1 Tib. gtsug lag ¥’an.
2 Since it is subject to destruction by fire, etc.
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19. Let them be attended by those who harm nobody,
whose conduct is pure, who keep their vows, please their
guests, are patient towards everybody, lovers of peace, and
always energetic.

20. Let blind, sick, crippled, afflicted, helpless, beggars
equally get food and drink without offence.

21. Bestow the same favours upon the followers of the
law even if they are in no need and if they reside in other
kingdoms.

22. Appoint as officers entrusted with the supervision of
spiritual affairs those who are diligent in spiritual affairs,
not greedy, wise, acting according to the law, never acting
against their (duty).

23. Appoint as your ministers those who know the right
politics, who are observant of the law, affectionate, pure,
faithful, brave, of good family, rich in moral virtues, grateful.

24. Appoint as ministers of war just those who are noble-
minded, liberal, brave, affectionate, wealthy, ‘steady, always
attentive, observant of law. ‘

25. Appoint as ministers of finance those whose habits are
in agreement with the law, who are pure, clever, able in
business, expert "in learning, of perfect conduct, impartial,
kind, advanced in age.

26. Every month hear from them the report of the expendi-
ture and of the income; and, after having heard it, you
must say yourself whatever must be done as regards the
various offices, viz. that of the supervision of spiritual affairs
and the others.

27. If your kingdom is ruled by you not on account of
worldly renown nor of worldly pleasures but with the purpose
of protecting the law, then it will be extremely fruitful ;
otherwise it will be conducive to misfortune. ’

28. Generally, O king, in this world one is the prey of the

1 There are four kinds of officers: (a) those entrusted with spiritual
affairs (c’os dpon); (b) ministers (bka’la gtogs pa); (c) generals (dmag
dpon) ; (d) ministers of finance (nor gyt giier).




426 THE RATNAVALI OF NAGARJUNA

others; still listen to the method by which you may
have two things (apparently irreconcilable), viz. kingdom
and law. )

29. You must always collect many ministers inspecting
various businesses, possessing the experience of old men,
born in high families, who know the rules of government and
are afraid of committing sin.

30. Even if they order according to justice, punishment,
imprisonment, and beating (of culprits), be yourself always
moved to compassion and disposed to kindness.

31. With your compassion, O king, you must always bend
to righteousness the mind of all living beings, even of those
who have committed terrible sins.!

32. Special compassion indeed one must feel for those cruel
persons who have committed terrible sins; in fact these
miserable men are the proper object for the compassion of
noble-minded men.

33. Every day or every five days set free prisoners who
are becoming weak [by the imprisonment]; set free all the
others also according to the proper course ; let nobody remain
in prison. :

34. If the thought does not come to your mind to set some-
body free, this means that you have not yet a perfect control
of your feelings as regards that man. But from this lack of
control perpetual accumulation of sin is derived.

35. Up to the time of their discharge let them enjoy a
pleasant imprisonment and the comfort of barbers, baths,
drinks, food, medicines, and garments.

36. You must punish them from compassion and from a
desire to turn them into worthy persons, as you do as regards
unworthy sons ; but you must not be moved by hatred or by
desire of material welfare.2

37. After having pondered (the proper means) and having
1 That is those for which there is no other expiation but hell.

2 Tib. Snod med pa yi bu dag la | snod du run bar gyi adod ltar || siiin
rje yis ni ts’ar bead pa yi | sdan bas ma yin nor p’yir min ||
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well known the case, you must expel from the country bad
people and murderers, without killing or injuring them.

38. Uninfluenced [by others] you must explore your state
with the eyes of the spies; always attentive and thoughtful
you must do whatever business is in accordance with the law.

39. Always honour with generous gifts, respect and homage
those who take their resort to virtue, and as is proper, others
also, but according to their merits.

40. The king may be compared to a tree whose abundant
flowers are the respect bestowed upon the worthy, whose
great fruits are his liberality, whose shadow is his forbearance ;
the subjects will take shelter in his kingdom like birds in
such a tree.

41. If a king possessing the virtues of liberality and morality
is also full of majesty, he pleases his subjects like a sweet-
meat of sugar, hardened by cardamon and pepper.

42. Following this policy, you will get a kingdom not
ruled by the “ policy of the fish ”’ ; acting in this way there
will be neither unrule nor injustice, but law only.!

43. You did not carry with you this kingdom from the
other world, nor will you carry it thither (after death). It has
been obtained through law, and therefore, if you want to
get it (in another life), you must not do anything
against law.

44. You must endeavour, O king, with all your energy not
to gain at the price of that capital which is the kingdom
those goods of sorrow which are wont to come one after the
other.

45. But rather with all your energy you must endeavour,
O king, so that at the price of that capital which is your
kingdom you may enjoy a long series of royal goods.?

46. Even if one obtains as universal emperor supremacy

1 “ Policy of the fish ", viz. the pre-eminence of mere strength.
% Viz. getting even in a future life a royal status instead of rebirth in
one of the bad conditions of existence.




428 THE RATNAVALI OF NAGARJUNA

over the world with its four continents, one can only experience
two kinds of joy, one physical and the other mental.!

47. Bodily pleasure is a pleasant sensation which merely
consists in the removal of pain; the mental one consists
in mere ideas, and is produced only by imagination.

48. In this world any kind of pleasure is either a mere
removal of pain or a mere imagination ; it is therefore in
fact unreal.

49. The four continents (as in the case of the universal
emperor), the territory, the town, the habitation, the place
of residence, sits, cloths, beds, food, drinking, elephants,
horses, women are enjoyed severally.

50. Whenever and wherever our mind is fixed [upon some-
thing], from that and then only pleasure is derived. But all
other things have in fact no scope in so far as at that moment
we do not pay attention to them.

51. When one, perceiving the five objects of sense-perception
with the five senses, such as the eye, etc., does not work with
the imagination, then, for this reason, one does not feel
any pleasure in them. :

52. When we know a certain object with a certain sense,
then, we do not know other objects with the other senses,
since at that time the other [objects] are no object [of per-
ception, not being in relation with the senses].

53. The mind perceiving the form of an object which has
already been perceived by the senses and (is therefore) past,
working with the imagination, thinks it to be a pleasure.

54. If, in this world, one sense knows only one object, then,
without its object of perception, that sense would have no
scope and the object also will have no scope without the
sense which perceives it [in so far as both are reciprocally
conditioned].

1 A long discussion here begins meant to show that no pleasure (and there-
fore, for necessary implication, no pain) is per se existent or possessed of
characteristics per se existent. This leads Nagirjuna to discuss also

perception in its various aspects and to conclude that no such fact as
perception can be said to be existent.
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55. The birth of a son is conditioned by the mother and
the father!; even so it is stated that the production of
consciousness is conditioned by a sense, e.g. the eye and its
object, viz. the object visible.

56. Objects along with their (correspondent) sensory
moments, either past or future, are of no purpose [as regards
the production of consciousness]; even so the present ones
because they cannot be dissociated from the two aforesaid
moments.

57. The eye wrongly perceives as a wheel a turning fire-
brand : even so all senses [wrongly] perceive the various
objects as being present.? )

58. The organs of senses as well as the objects of senses
are said to be composed of the five material elements; but
since each element is 77 se unreal, even those senses and those
objects are in fact unreal.?

59. If we conceive the material elements as being separate,
the consequence would be that fire can burn without any
fuel : if, on the other hand, they are combined together, it is
impossible to speak of their characteristics : the same decision
must also be applied to the other elements.

60. In this way, since the material elements are in either
case (viz. either separately taken or combined) unreal, their
combination is (also) unreal; since their combination is
unreal, material forms are therefore unreal.

61. [In the same way the other] constituents like

1 This to meet the objection that there must be objects and their per-
ception through the senses, since consciousness (vijRiana) exists.

2 In these two stanzas Nagirjuna meets the objection that vijiana
exists since its objects exist ; but while the contents of consciousness are
distinct in accordance with their temporal succession, the Midhyamika does
not admit any time to be per se existent ; present is only existent in relation
to a past or a future. The perception of something as present is due to
mental bewilderment, as when we wrongly take a turning firebrand to
be a wheel.

3 This stanza replies to the objection that senses and objects of senses
exist since their cause, viz. material elements, exist ; but since no material
element can be demonstrated to be in se existent, their effect must necessarily
be unreal.
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consciousness, sensation, ideas, and forces separately taken
are un se completely unreal : therefore from the standpoint
of the absolute truth there is only unreality.

62. Just as there is an assumption of pleasure, when in
fact there is removal of pain, even so the assumption of pain
is derived from obstruction of pleasure.

63. By [meditation on the principle that] everything is
devoid of any essence one puts an end to the thirst after
agsociation with pleasure and the thirst after dissociation
from pain : for those who see (such a truth) there is liberation
thence.

64. If you ask who can see that, we reply that from the
standpoint of conventional truth it is the mind which sees
that (but not from the absolute standpoint); in fact (the
function of) mind is not possible without mental contents nor
along with these, since it will serve no purpose.!

65. When one, perceiving that there is nothing which one
can depend upon, considers this world according to its real
nature, viz. as unreal, then, having extinguished the sources
of attachment, one enters into Nirvana, just as fire which is
extinguished when the combustible matter comes to
an end.

66. The Bodhisattva also has this vision and therefore he
is certain to attain to the perfect illumination; but it is
only out of compassion that he passes from one existence
to another, before entering the gate of the supreme
illumination.?

67. The Tathagatas have expounded in the Great Vehicle,
the accumulation (of merit and knowledge) of the Bodhi-
sattvas: only those who are bewildered by foolishness or
hatred can find fault with it.

68. A man abusing the Great Vehicle is one who does
not distinguish between merits and sins, or one who takes
merits to be defects or one who hates merits.

1 Its contents being in this case already given in it.
* They renounce to disappear into nirvana in order to benefit creatures.
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69. An abuser of Mahayana is said to be one who knows
that sins are of harm to others and merits benefit others and
still abuses Mahéayana.

70. He who hates the Great Vehicle, which is a mine of
merits, in so far as it rejoices in benefiting others without any
consideration for personal interest, is thereby burnt (by the
fire of hell).

71. Even a man possessing faith (in the law) may hate the
merits (of the Great Vehicle) on account of some principle
badly understood !; even so somebody else being addicted
to anger. But (the scripture) says: “ Even a man possessing
faith may be burnt (by the fire of hell) ” ; How much greater
will the danger be for a man inclined to hatred ?

72. The doctors say that a poison can be the antidote of
another poison ; even so there is no contradiction when we
state that man must dispel what is harmful to him even at
the cost of his own pain.?

73. Tradition says that mind goes in front of the elements
of existence 3 and mind is the best among them. If one,
being only interested in what is salutary, does what is salutary,
even at the cost of personal pain, how can that prove
unprofitable to him ?

74. One must do that which will, in the future, be salutary
to oneself i1l to others even if it is (at present) painful ; how
much more, then, must he do that which is pleasant and
equally salutary to the doer and to others? This is the
eternal law.

75. If by giving up a bit of pleasure one may get after-
wards a large joy, a brave man should give up that bit of
pleasure, having in his mind the large joy to be gained in the
future.

76. If one is unable to stand even that, then doctors, etc.,

1 The wrong interpretation of the unsubstantiality (sinya) of things.

2 This refers to the dugkara-carya implicit in the practice of Mahayana.

3 ¢ Mano-puvvangama dhamma, manoseftha manomaya,” Dhamma
pada, 1, 2.
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prescribing bitter medicaments would be ruined. But this
principle cannot be applied.!

77. What seems unsalutary is considered sometimes by the
experts to be salutary ; a general rule and the exception are
praised in all philosophical systems.

78. How could a man in full possession of his mental
faculties abuse the Great Vehicle where it is stated that all
results are preceded by compassion and purified by
wisdom *?

79. Ignorant men, enemies of themselves as well as of others,
on account of their bewilderment abuse to-day this Great
Vehicle, being troubled by its extreme excellence and its
extreme depth.

80. This Great Vehicle is composed of many virtues such
as those of liberality, morality, patience, energy, meditation,
wisdom, compassion ; how is it therefore possible that there
is in it any wrong utterance ?

81. By liberality and morality one realizes the profit of
others ; by patience and energy one’s own profit ; meditation
and wisdom are conducive to liberation. This is the summary
of the contents of the Great Vehicle.

82. The teaching of Buddha is condensed in precepts which
are salutary to others as well as to oneself and are conducive
to liberation. They are included in the six perfections ;
therefore this (Great Vehicle) is indeed the utterance of
Buddha.

83. That Great Vehicle, in which the Buddhas have shown
the great path leading to illumination and consisting in
acquisition of moral merits and wisdom, is not seen (by
common people) only on account of their ignorance.

84. In so far as he is possessed of inconceivable attributes,
the Victorious One is said, in the Great Vehicle, to be endowed
with inconceivable attributes like the ether (whose attributes

! On account of attachment to small pleasures one cannot miss greater
pleasures. The objection here refuted is that sorrow is always sorrow and
should therefore be given up.

A

THE RATNAVALI OF NAGARJUNA 433

transcend mind) ; therefore you must allow this majesty of
the Buddha.!

85. Even as regards moral rules only, he remained a field
inaccessible to the noble Saradvatiputra; how can you not
allow that the majesty of Buddha is inconceivable.?

86. According to the Great Vehicle unsubstantiality is
considered as absence of birth, but for the other systems
void is the destruction of things ; destruction as well as non-
birth can in fact be considered identical.?

87. How could, then, the other teachings of Mahiyana be
not acceptable to the wise, since they have realized according
to reason the principle of unsubstantiality and the majesty
of the Buddhas ?

88. It is very difficult to know what the Buddhas have said
in their metaphorical utterances, and therefore having recourse
to impartiality you must protect yourself (against the different
and contradictory wordings of the law as expounded) in the
one Vehicle or in the three Vehicles.4

89. Impartiality is not cause of demerit; but (if you are
partial as regards some principle and therefore) you hate
(another), this is a cause of sin ; how can that be propitious ?
Therefore those who seek their own welfare must not feel
any hatred against the Great Vehicle.

90. In the Vehicle of the Auditors there is no mention of
the vow of the Bodhisattva nor of his virtue of devolving
upon others the fruits of his career. How is it, then, possible

! So, according to Tib.: yon tan mk'a’ ltar bsam yas pas; but MS.:
punyatvad.

2 This greatness of the Buddha implies also that his revelation, viz.
Mahayana, must be accepted.

® This means that unsubstantiality of things is not a novelty preached
by Mahayana ; it is also asserted by other schools (Himayana). The only
difference is that while for Hinayana ivis krtaka, viz. the result of a destruc-
tion of something existent, for Mahayana this unsubstantiality is in fact
non-production.

¢ The teaching of the Buddha being manifold, one must avoid dogmatism ;
there are, in fact, various degrees of revelation according to the different
mental and moral fitness of individuals.

JRAS. JULY 1936. 28
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that one could become a Bodhisattva by following the precepts
of that school ?

91. The Buddhas did not state in that Vehicle the
blessings necessary in order to obtain the illumination of the
Bodhisattva. Who else superior to the Victorious Ones can
be an authority on this matter ?

92. From a path which is similar to that of the Auditors
and implies in addition the blessings, the sense of the noble
truths and the coefficients of illumination, how can a superior
fruit of Buddhahood be derived ¢ !

93. In the sutras there is no word designed to enjoin the
career towards illumination, but this is said in the Great
Vehicle, and therefore it should be accepted by the wise.

94. Just as a master of grammar teaches even the alphabet
to disciples, even so the Buddha teaches the law as it may
be accessible to those to be converted.?

95. The Buddha in fact preached to some the law so that
they could be freed from sin, to others so that they could
accomplish meritorious deeds, to others the law based on a
duality.?

96. To some others he preached the law beyond duality,
deep, terrifying those who are afraid (of such principles) ¢;
to others again the law consisting in the two tenets of com-
passion and unsubstantiality, viz. the two means leading to
illumination.

97. Therefore the good ones must destroy any feeling of
opposition against the Great Vehicle and find their supreme
spiritual peace in it if they want to attain to perfect
illumination.

98. By having faith in the Great Vehicle and by following

1 This criticism is directed against the Arhats as a stage superior to that
of the Auditors.

2 Viz. the teaching must be gradual according to the fitness of those
to be converted. VV.94-6 are quoted by Candra-kirti P.P., p. 359, 11. 11 sqq.

3 One is freed from sin after he abstains from ahimsd ; the result of
meritorious deeds is rebirth among gods, ete.

4 Viz. the theory of unsubstantiality of things.
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the precepts enjoined in it one attains to the supreme illumina-
tion and midway to all happiness. -
99. Liberality, morality, patience, truthfulness, are said
to be the religion chiefly for the householder ; the essence
of this (religion) is compassion; it must be taken hold of
with great energy.
100. If you think that to rule a kingdom according to

- religion is difficult since world (and religion) are opposite,

then, if you strive after glory in religion success will be easy.
268.
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