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place in the post Mauryan Indian art history. Primarily Buddhist in theme,
obtained at both these sites, furnishes an eloquent testimony to the happy blending of ethics
and .aesthctics. The broad-based Buddhist philosophy was popularised through various
manifestations of art. At Bharhut and Sinchi life of different grades of society has been
portrayed with a good deal of succcess. The common people have been given considerable
coverage in that art. This attests to the Position enjoyed by them in the society of the Sux’lga
period. The art-remains at Sanchi are more profuse and variegated than at Bharhut. Right
from the time of the Maurya emperor Afoka to the early Medieval epoch, Sanchi continued
as a religious and art centre. This is borne out by the remains preserved in and around Sanchi,
including monuments, sculptures and inscriptions. Sanchi can be called an epic of archite-
cture and sculpture, wherein other fine arts have harmoniously been merged to form an
integrated whole. The remains of stupas, temples, monasteries, sculptures and of the minor
antiquities contain much useful material for the study of various facets of culture of central
India extending over a period of about a thousand years.

Ancient Indian artists (répa-dakgas) and artisans ($ilpis) may have undergone a course

of training in ethics, aesthetics, iconography and mythology. Vidisha, the capital of Dadarna
defa, was one of the great centres of art, similar to Taks

g ! it sa§ild, Mathura, Bharhut, Kau$ambi,
Bodhgaya and Tamralipti (Tamluk), in north-western and northern India. The inscription

of the ivory workers carved on a forana at Sanchi attests to the artistic achieveme
of the Vidisha-artists.

The Sunga art at Bharhut, Sanchi, Bodhgaya and Mathura provided a background
for the later classical art, which blossomed in its full form during the Gupta age. The
examples from Ahicchattra, Mathura and Sarnith can be cited in this regard. During the
time of the Pratihiras, the Chandellas, the Kalachuris, the Paramaras, the Pilas and the Senas,
art developed in various forms in the northern, eastern and central India.

The Gandhadra art of the north-west flourished at several centres, such as Vahlika
(Bactria), TaksaSila, Purusapura (Peshawar) and Puskalavati (Charsadda). In Western India,
architecture and art developed at various centres. Mention may be made of Karle, Bhaja,
Kanheri, Nasik, Nane-ghat and others. That region has preserved some rare forms of the
‘rock-art’. The Vengi region, with its well-known centres of Amaravati, Nigarjunikonda and
several others, contributed considerably to Indian art. The combination of the two main
aspects of art, ethics and aesthetics, is clearly discernible in the Vengi area.
of art continued during the reigns of the Chilukyas the Pallavas,
the Cholas and the Hoysalas.

Indian philosophy, including Jainism and Buddhism, has accorded the highest place
to human values. This philosophy was not an abstract speculation but was closely related to
humanity. Various Indian literary and art-manifestations have given practical forms to this
philosophy, which emphasized on the values of life. Indian art, as a whole, strives for social
morality, as against selfish enjoyment. The Indian ideal of a harmonious combination of bhoga
and apavarga, has successfully been achieved in ancient art of the country.

the rich material

nt (ripa-karma)

The blossoming
the Rastrakiitas, the Gangas

SOME THOUGHTS ON ATMAN-BRAHMAN IN EARLY BUDDHISM
KAMALESWAR BHATTACHARYA

The publications that have appeared over the past ten years or so seem to show that
interest in this problem has not lapsed. Various attempts have been made, either to prove or
to disprove that the Buddha denied the d@tman. It does not seem that the conclusions rcached
in 1973 have been seriously shaken. Some kind of confusion seems to persist, though—a
confusion due to the fact that the professional Buddhist scholars do not realize the specifi-
city of the Upanisadic atman, which, I believe, the Buddha admitted. There is, indeed, a
great deal of difference between the Upanisadic conception of atman and the conceptions of
atman as found in other Brahmanical systems, e. g., Nyaya-VaiSesika, with whose dtman the
pudgala of the Pudgalavadins has much in common.? The Upanisadic atman is not a soul,

but the Being itself, beyond the subject-object split, and thus the ground of all our authentic know-

ledge—a conception clearly recognized in a Mahayana text, the Suvikrantavikrdmiparipyccha-
PrajRaparamita-sutra, as well.?

In a way, it may be said, the Upanisads deny the dtman as much as the Buddha does
—if by atman is understood the psychophysical individual or any of the elements (however
privileged it may be, especially consciousness, vijfiana ; Pali vififidpat) of which this individual
is composed. But, if the equation atman = brahman, in the Upanisads, means—as it really does
—that the individual in its inmost essence is not an individual but the Being itself—an identity
which it realizes in Liberation, through the negation of its individuality®*—then the Buddha
admits the dtman as much as the Upanisads do. In fact, the Gtman-brakman of the Upanisads
is anatmya, nirdtman, nirdtmaka.® And two Mahayana texts, the Mahayanasatralamkara and
the commentary on the Ratnagotravibhaga-Mahayanotiaratantraiastra, similarly  consider
nairatmya to be a synonym for mahdtman/paramitman.” Vasubandhu clearly defines nairatmya,
in his Vimsatika-vrtti : yo balair dharmanam svabhavo grahyagrahakadih parikalpitas tena kalpitenat-
mana tesdm nairatmyam, na tv anabhilapyendtmand yo buddhanam visayah, It is by virtue of that
nature of things, consisting in subject and object, etc., which the ignorant imagine, that the
things are devoid of atman, not by virtue of that ineffable atman which is the domain of the
Buddhas.®

A kind of nairdtmya doctrine is also to be found in the Brahmanical tradition. Hari-
vrsabha (whoever he may be, Bhartrhari or some other author), in his Vrtti on Bhartrhari’s
Vakyapadiya 1, 5, mentions, among the ““conceptions of access (to brahman)” [praptivikalpap],
sarvatmand nairdtmyam ‘“complete negation of dtman”. Vysabha explains, using Buddhist
terminology : nairatmyam iti : naihsvabhavyam, brahmasvabhavasya niriipayitum vakum casakyatvit,
brahma ity api tattvam ity api riipavigamat, grahyagrahakavigamad va iti, “nairatmya : the mean-
ing is; absence of own-nature, since it is impossible to determine the own-nature of brahman
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and to speak of it. There is, indeed, in it, cessation of the nature ‘brahman’ as well as of the
. . . . ’%Q
nature ‘truth’ (tattva) ; or, there isin it cessation of subject and object.
In the Sdntiparvan of the Mah@bharata we read :

ampytac camrtam praptah $iibbiito niratmavin /
brahmabhiitah sa nirdvamdval sukhi $anto niramayah [[*°

This verse also recalls the utterance often met with in the Pali Canon : so _anattantap?
aparantapo ditthe va dhamme nicchato nibbuto sitibhiito sukhapatisamvedi brahmabhutena attand
viharati,** o

Nirvana is, indeed, often designated as brahman in the Pali Canon, and it is—as a verse
of the Parivara says—but a ‘“designation without @man” (pafifiatii anang).1? N

Nor is the insistence on anatman (Pali anatia) unique in Buddhism, Aspiring to the
atman, striving to know it, is it not making of it an object, thus fiepr‘iv.ing it of its all-encon}-
passing character, and, consequently, making of it something which itis not? As an I{pz:.:lllg
sad states, ‘It is not known to those who know it ; it is known to those who do no.t know it, .
in classical Vedanta, the psychophysical complex is called anatman, as in Buddhism, Ar.ld, in
a remarkable text, Sankara states, at the end of a discussion on the &tinan’s “not being an
object” (avisayatva) : “Thus one must not exert oneself to know [the atman], but solely to
make cease the notion of atman in what is non-Gtman.”’ 14 .

All his life, the Buddha,—who wanted not so much to be a phllosop%ler as to_be a
saviour,—taught this doctrine of anat@, in order, precisely, to make cease the. antxon— of atman
(Pali atta) in what is anatman—one of the four “errors” (viparydsa 3 Pall. vzpalh.zsa). 'I.['hc
aiman cannot be an object of knowledge, as we have just seen. It is realized in the u.nmcdlat.e
intuition, “It is” (asti), as an Upanisad states,*®*—i. e., beyond the. sub.]etft-ob_]ecf split
inherent in our ordinary way of knowing,—when the false identification of t.lhnafl w1th‘ the
psychophysical complex has been dispelled, when all individua.]ity has been dem.ed., is extm;f,
when there is no conceit “I am’ (asmimdna), a conceit which has no other origin than this
false identification*® —technically named sakkayaditthi in Pali. L

This is Nirvapa/Nibbana—the “unborn, unproduced, uncreated, unformed (a]a,tar;r:
abhiitam akatam asamkhatam), the ““issue’ (nissarana) of the “b.orn,.produced, crcated., forrrllcd'
(jatam bhutam katam samkhatam). It has no origin ; therefore, 1.t neither <31ecays nor dies. It 11;
eternal (nicca, dhuva, sassata), in the sense that it is beyond time. . It is not another wort
located beyond the “born, produced, created, formed? : it is in us, is ourselves, and we have to
discover it in our inmost being, by transcending our phenomenal existence. As one of ltdh’t:
texts says, it is not by a spatial movement (gamana) that one att?.ins to.the “‘end of the v:;or .
(lokassa anto), or the “end of sorrow” (dukkhassa anto) : it is in this cubit-long body, en o;v;
with consciousness, that are to be found the world, the origin of the world, the cessation of t e

world, and the way that leads to the cessation of the world ; and he who thus knows, in

himself, the end of the world, aspires neither to this world nor to th(.e other.17 )
The Upanisads had initiated the negative way of spcakmg. of 'the A.bsolute. .':1 e

Buddha, too, speaks negatively of Nibbana.'® But he also describes it as imperceptible,

~— -

. . : ; i it
infinite, universal consciousness (vififidna), in which the phenomenal world with all its
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categories, as well as our individuality, ceases to exist.
consciousness,—which is the foundation of our empirical
vifiianam anidassanam anantam sabbatopabhan|
ettha Gpo ca pathavi tejo vayo na gadhatif/
ettha dighaf ca rassa? ca anum thulam subhasubham/
eitha namaf ca ripa% ca asesam uparujjhati/
vi%ifianassa nirodhena ettha’ etam uparujjhati|1°

Our empirical consciousness binds us ; but it is also that through which we attain our
liberation—as the formulation of the Four

Noble Truths cited before seems to indicate, It is
through consciousness that we must transcend

consciousness, in order to become Consciousness.
In another passage we read that the “vehicle that leads to the brahman

i. e. to Nirvana, has its origin in ourselves (attani sambhiitam)
etad attani sambhijtam brahmayanam anuttaramn|

niyyanti dhird lokamhg affiadatthy Jayam jayam/[3°
These views clearly recall Upanisadic ideas.
physical complex, composed of the khandhas,
m’ eso attd. ‘“This is not mine, I am not this, this is not my dtman’’—, he certainly was not
denying datman as such. The logic of these statements was explained in ancient times by
Uddyotakara, the author of the Nyayavaruika (although he unduly saw in them an affirmation
of the dtman as conceived in the Nyaya-VaiSesika school, i. e. as an individual ego, ‘“‘object of
the notion ‘I’ * [ahamkaravisaya, ahampratyayavi,saya], which is distinct from the psychophysical
complex) : This is a particular negation (visesapratisedha), not a universal negation (samanya-
pratisedha) ; and a particular negation invariably implies a corresponding affirmation ; when I
say, e. g., that I do not see with the left eye, I certainly do not mean to say that I do not see at
all, but that I see with the right eye 121
As Karl Jaspers has beautifully observed, by denying the
datman,—because it is impermanent (anicea) and hence painful
Jjudging what is not atman in terms of the standard of the true

One cannot attribute to the Buddha—as the most prestigious Buddhalogist of our time
does—the statement, without qualification, n’ atthi nicco dhuvo sassato aviparingmadhammo. 23
The text in question— Samyutta-Ni kaya, III, p. 144—condemns, not the belief in a timeless
Absolute that is ““permanent”, “stable”, ‘‘eternal”, “immutable”, but merely the conception
of a psychophysical individuality possessing all these qualities !

It should be emphasized once more—in order to avoid misunderstanding— that the
atman that is being spoken of is not a soul, but the Being itself. It is in this sense that it is

identified, in the Pali Canon, with the brahman or the dhamma (Sanskrit dharma)
Ubpanisads. 2+

It is attained only when our empirical
existence,—comes to an end :

” (brahmaydna),

When the Buddha said that the psycho-

is not atman—n’etam mama, n’ eso ‘ham asmi, na

psychophysical complex as
(dukkha),-—the Buddha was only

atman®?

—as it is in the

Wilhelm Geiger—to whom we owe the most detailed study of the question—arrived at
a substitution theory. According to him, the term dhamma was, for the Buddha, but “the
venerable receptacle that he filled with new content” (das ehrwilrdige Gefiss, das er mit neuém
Inhals fullts). The Buddha's intention was—thought Geiger—to replace the idea of brahman

with that of dhamma, i, e., to replace the idea of eternity with that of change, the idea of atman
9



66 DR. B. M. BARUA BIRTH CENTENARY COMMEMORATION VOLUME

with that of non-Gtman (anattd). So the term brahman, in Geiger’s view, “receives a particular
shading, is seen in a new light”’ (erhdlt...eine besondere Firbung, eine neue Beleuchtung).?®

So far as I can see, this kind of interpretation finds no support in the Canon, nor in the
traditional commentaries.

The Buddha, steering between the two extreme standpoints, eternalism (sassatavada)
on the one hand and nihilism (ucchedavada) on the other, did condemn eternalism. But, as
several canonical texts show, this “‘eternity” is nothing but time extended, either in this world or
in a higher world.?® As pointed out above, the Buddha did admit an Absolute that is eternal,
in the sense that it is timeless. It is enough, for being convinced of this, to have a glance at the
Pali Text Society’s Pali-English Dictionary, p. 364, giving the various epithets of Nibbana :
accutam padam, acalafthinam, amatam, dhuvem, niccam, sassatam. Buddhaghosa, in the
Visuddhimagga, clearly explains : appabhavatti ajaramaranam ; pabhavajaramarandnem abhavato
niccam.®” He also refers to the epithets of Nibbana : sassaia, etc.?® So too, in the Upanisads,
the brahman is eternal because it is timeless. They, too, reject the idea of a temporal
eternity.

Thus it seems that Buddhism is both ‘‘eternalist” and ‘‘non-eternalist’, just as the
Upanisads are,—depending on how ‘‘eternity”’ is conceived of. Similar is the case with
anattd, as we have already seen above : the Buddha admits and denies dtman as much as the
Upantsads do—depending on how atman is concived of.

A study of the term brahman, as interpreted in the Pali commentaries, has proved
illuminating in this respect. Here we have, among others, a clear indication of how the
traditional commentators, in their eagerness to isolate Buddhism from the Brahmanical
tradition, sought to obscure the original meaning of an important term ; but, through the
various attempts of these commentators, can be discerned—so it seems to me—this original
meaning. 2°

The traditional view about brahman is summarized, in identical terms, in Buddhaghosa’s
commentary on the Majjhima-Nikaya, the Papaficasidani,®® as well as in Buddhadatta’s
commentary on the Buddhavamsa, the Madhuratthavilasini.®* It is also given, in the same
words, in the twelfth-century Pali grammar by Aggavamsa, the Saddaniti.®? Following the
traditional etymology, current in the Brahmanical tradition,®® the Pali commentators derive
the word from the root brizh— (Sanskrit brh—). “to grow, increase”. Brahman —masculine
according to these authorities—means, we are told, someone “who has been caused to grow”
(bruhita) by such and such specific qualities” (tehi tehi gunavisesehi), or “‘someone who grows
(bruhati) through such and such qualities™ (tehi tehi gupehi).®¢ Different occurrences of the
word in the Pali Canon are enumerated and its meanings in different contexts are defined.
Brahma, it is said, is used in the following meanings: “Great Brahma” (Mahabrahma),
“Tathagata” ‘“‘brahmin’ (brahmana, ‘‘the parents” (matapitaro), “the highest”’ (se¢tha). In such
instances as sahasso Brahma, dvisahasso Brahmd,®® Brahma means “Great Brahma”. In such
instances as brahma ti, bhikkhave, tathdgatass, etam adhivacanam,®® brahma means “Tathigata”.
In such instances as Suttanipdta 1133, brahma means “brahmin’.8” When it is said : brahma i
matapitaro pubbdcariya ti vuccare,®® the word means ““the parents”. Finally, when it is said:
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brahmacakkam pavatteti,®® brahma means ‘‘the highest”.4°® The Saddaniti in this connection has
the following verse which gives in a nutshell all the meanings of brahman :

Mahabrahmani vippe ca atho matapitusu ca |

tathagate ca setthe ca brahmasaddo pavattati [[4*

How uncertain this tradition was is seen, however, immediately after. The Saddaniti4?
records another interpretation, which is, in fact, the same as the one given by Dhammapala in
his commentary Paramatthama%ijiisa (Mahatika) on Buddhaghosa’s Visuddhimagga. #® According
to this second, and later,** interpretation, there are three kinds of brahmas (tividha brahmano) :
sammutibrahmano ‘‘brahmaias by convention”, upapattibrahmano ‘‘brahmas by birth”, and
visuddhibrahmano ‘‘brahmas by purity”, to which is added a fourth, “the supreme Brahma”
(uttamabrahma),*® namely the “Perfectly Enlightened One” (sammasambuddha). The three
kinds of “gods”’, sammutidevd, upapattidevi and visuddhideva, are mentioned elsewhere in Pali
literature. Here the word brahma in the utterance brahmacakkam pavatteti is considered to be
a substantivized adjective,*® referring to the ‘“Noble Doctrine’” (brahman ti ariyadhammo vuccati),
And we are told that the “Noble Ones” (ariya) who have sprung forth from this,—as personal
manifestations as it were of this impersonal principle,*”"—are without discrimination called
“brahmais by purity”, for they are “brahmas in the true sense’ (paramatthabrahmataya). In
particular, however, we are told, by virtue of such utterances as brahmd ti, bhikkhave, tathagatass’
etam adhivacanam,*® the “Perfectly Enlightened One” is called ‘‘the supreme Brahma”, because,
by virtue of his qualities which are ¢‘the highest’’, he has attained the highest degree of
excellence in the world including the gods.4®

In another connection, too, the Saddaniti interprets brahma as a substantivized adjective.
While discussing the verbal root bhi-, Aggavamsa takes up the question of brahmabhiita and
similar expressions occurring in the Canon, and, following the interpretations given in the
Atthakathds and Tikas, proposes to explain their meanings by referring to the two verbal roots
bhii- belonging to two different groups and used, respectively, in the sense of ‘‘being” (saita)
[etc.5°], and in that of ““attaining’ (patti = Sanskrit prapti).®* Brahmabhijia is thus explained :
“brahmd, in the sense of ‘the highest’ ’ ; or brahma (substantivized adjective) means “The Way”
(magga), and one is brahmabhiita because one has attained it.5% There is a textual problem
here, of which I shall speak later.

Here again, it is clear that the tradition is not sure.

There is no doubt that by breahma (whatever it may be), used as first member of
compounds, Nirvana is often meant. The utterance so anattantapo...has already been quoted
above. The Samyutta-Nikiya in one passage says of the Arahants : loke anupalitta te brahma-
bhuta andsava.®® A Sanskrit text, Bhiksu Viryaéridatta’s commentary on the Arthaviniscaya-
sutra, clearly says: nirvanam brahmocyate, paramapradhanatvdt. kuta etat ? “‘ity api sa bhagavan
Santah $itibhuto brahmabhuta’ iti Sutras.®* The term parama, used in this passage, recalls settha
of the pali commentaries, and both Virya$ridatta and the authors of these commentaries had
perhaps the same thing in mind. Buddhaghosa, for instance, in his various commentaries,
glosses brahmabhiitena attana by sefthabhiitena attand. In numerous other instances, too, he
uses the term settha to gloss brahma® ; and the term seftha, as well as parama in the commentary
on the Arthaviniicaya-siitra, has led scholars to think that these commentators had in mind the
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neuter brahman, which they interpreted in the sense of “‘the highest” in order to indicate that
it designates the Absolute—as it does in the Ubpanisadic tradition®® (whatever may be, in the
eyes of these scholars. the difference between the Upanisadic conception of the Absolu’te and
the Buddhist conception of it). But, according to the pali commentators, as we have seen
segpha.“the highest” is one of the “meanings” of brahman (masculine), Whicl’l neither in th;
Upan.xsads nor .in Buddhism can designate the Absolute. It might be thought that, in the
first interpretation noted earlier, “‘the highest” (settha) is but a conventional meaning of the

wot:d brahman, h.aving nothing to do with the Brahma gods (Buddhism knows several of them).
It is often so indeed, in the commentaries.

also refer to the Brahmas by the term seftha.
place in the Pali Canon.

But the commentators—as we are going to see—
The Brahmais, it is true, hold an important
But, as shown elsewhere, this was merely a concession to the beliefs
prevalent in the time when Buddhism originated.®® Sometimes the Buddha and the Arahants
are .called Brahmis. For the Brahmanical ritual practices Buddhism substituted ethical-
meditational practices, the famous Brahmavihdras, as the means to attain to the world of the
Brahmas (Brahmaloka) and to live in communion with them (Brahmasahavyata, which is the
same as the Brahmasayujya of the ritualists, as the Abhidharmadipa shows b;yond all doubt®7),
to be equal .to the Brahmis (Brahmasamay), to attain to the status of the Brahmas (Brahmapatta) :
those practices, we are told, are typical of the Brahmis.5® However, the Brahmaloka is no
longer “the highest” in the real sense as it used to be with the ritualists, nor have the Brahmis
a claim to unconditionedness any more.®® The Brahmaviharas, like all other meditational
practices, are considered to be impermanent because they are conditioned.®® Nevertheless,
Buddhaghosa uses the term seffha in relation to the Brahmis and the Brahmaviharas. Evidently,
he cannot mean by “the highest”’, in this context, what the Brahmas themselves mean when
they claim to be so—the highest Reality.®* What he means is purely ethical. He says, indeed,
in the Visuddhimagga, while explaining the expression Brahmavihara :

Setthatthena tava niddosabhdvena ¢ ettha Brahmaviharata veditabbd. Sattesu sammapati-
patiibhavena hi settha ete vihara. Yathd ca Brahmino niddosacitt viharanti evam etehi sampayutta
yogino Brahmasama hutvi viharantii setthatthena niddosabhdvena ca Brahmavihard iti vuccanti.®?

“It should be understood that the Brakmavihdras are so called in the sense of ‘the
highest’ and because of their faultless nature. For these practices, in being the right mode of
conduct toward beings, are the highest. And, as the Brahmas live with faultless thoughts,
so do the yogins, who, being associated with these practices, become equal to the Brahmas.
Thus these practices are called Brahmavihdras in the sense of the ‘highest’ and because of
their faultless nature”.®? ,

To the idea of ““the highest” (seftha) Buddhaghosa adds here that of ‘““faultlessness”
(niddosabhdva). This occurs elsewhere, too. Thus Buddhaghosa explai.ns the expression
Brahmapatta in Anguttara-Nikays (11, p. 184) : Brahmapatta ti niddosatthena Brahmabhava-
sadhakam Brahmaviharam....*¢ In the Sarasthappakasini, he explains s;ttha ‘“the highest”
itself by “faultlessness”’, when he interprets the expression brahmaydna.®® '

As we saw earlier, according to the conventions established by the commentators, one
of the meanings of brahma, in the Canon, is “the parents’ (matdpiiaro). This, of course, throws
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no light on the utterance cited to illustrate this “meaning” : brahma ti matapitaro.... In actual
practice, however, the commentators say that the word brahma is used, here too, in the sense
of ““the highest” (seftha),®® and they compare the attitudes of the parents toward their children
in different periods of their (the children’s) lives to the four Brahmavihdras which characterize
the Brahmas! Thus Buddhaghosa writes in the Manorathaplirani, while commenting upon
Anguttara-Nikaya, I, p. 132 : brahma ti matdpitaro ti setthadhivacanam. Yathd Mahaibrahmuno
catasso bhavana avijahitd honti : metta karund mudita upekhd ti, evam eva matapitunnam putsesu
catasso bhavand avijahitd honti....*" Dhammapila, Buddhaghosa’s continuator, writes similarly
when he comments on Itivuttaka, p. 110.°8

All this seems irreproachable. But how can Nirvana be called brahma, even in this
specific sense of ‘‘the highest” ? As we shall presently see, the commentators themselves do not
seem to be quite at ease on this point. However, the instance cited earlier is not the only one
where brahma®, in relation to the highest Truth, is interpreted in this sense. There are many
passages in the Canon where the Buddha is called brahmabhiits, and the expression is often used
along with dhammabhiita.®® Undoubtedly brahma® and dhamma are considered to be synonyms.
Thus in the Agganifia-sutta of the Digha-Nikiaya we read : tathdgatassa h’ etam adhivacanam :
dhammakayo iti pi brahmakayo iti pi, dhammabhiito iti pi brakmabudito iti pi, “The Tathigata is so
called : dhammakaya ‘One whose body is the dhamma’, or brahmakdya ‘One whose body is
brahma® ; dhammabhiita ‘One who is (or : has become) the dhamma’, or brahmabhiita ‘One who
is (or : has become) brahma®.”"® —Here also, Buddhaghosa has nothing else to say than:
dhammo hi se{thatthena brahma ti vuccasi,"* ‘“The dhamma is called brahma in the sense of ‘the
highest’.”” But, whatever the meaning of the term dhamma in this and similar contexts,—the
Doctrine, or the ‘“‘ninefold supramundane dhamma’ (navavidhalokuttaradhamma), or the ‘true
nature” (aviparitasabhava), as the commentators say,”?—in no way, it seems, is it possible to
equate dhamma with brahma (| Brahma).

The early commentators themselves, it would seem, are not always at ease when they
resort to this eqation. Thus, while commenting upon Theragathd 689,—a verse attributed to
Udayi Thera, which occurs also in the Anguttara-Nikaya (111, p. 346), and where by brahma®
Nirvana is clearly meant, since one of the manuscripts of the Anguttara-Nikdya adds to
brahmapathe the gloss amatapathe,”®>—Dhammapala first states that by brahmapatha the four
Brahmavihiras are meant ; but he then gives an alternative explanation according to which the
first member of the compound is brahma, an adjective (= Sanskrit brdhma), meaning ‘the
highest” (seftha)."* In various other contexts, too, brahma® is interpreted as an adjective. As
we saw earlier, in the enumeration of the different ‘“meanings’” of brehma the sentence
brahmacakkam pavasteti—which often occurs in place of dhammacakkam pavatteti, being one more
illustration of the equivalence brahma®=dhamma—is cited to illustrate the meaning ‘‘the
highest” (se{tha). But, in actual practice, we find the first member of the compound
brahmacakka interpreted as the adjective brahma ‘‘the highest” : ettha brahman ti seftham uttamam
visiftham ; Y8 brahman ti seftham visiftham ; Y® ettha brahman ti settham uttamam, visuddhassa
dhammacakkass’ etam adhivacana#.’™ In brahmacariya (= Sanskrit brahmacarya),—an expression
that in the Chandogya-Upanigad designates the discipline that leads to the brahman, and which,
according to the Buddhist tradition, designates the discipline—the ‘“Noble Eightfold Path”
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(ariyo altharigiko maggo) —that leads to Nirvina, called brahma®,"®—brahma® is sometimes
interpreted in the same manner.”® In the Canon itself, brahma (as a simple word) is occasio-
nally found used as an adjective, and the commentators gloss it by settha “‘the highest” : thus
in Suttanipata 151 and 285, in connection with the Brahmaviharas : ®° in the Samyutta-Nikdya
in connection with yana.%? ’
interpretation where brahma can be understood as a substantivized adjective. Thus, in one
passage of the Sumangalavildsini, Buddhaghosa explains brahmacari (n) as follows : setthatthena
brahmam ariyamaggam carantiti brahmacari.® It may be thought that, for Buddhagi105a,
brahma here is a substantivized adjective, meaning “the highest” (se{tha) and designating the
“Noble Path” (ariyamagga) —an interpretation that we found recorded in the Saddaniti.®® This
way of understanding may be questioned, in view of what Dhammapala says in the Itivuttaka-
Atthakatha.®* He first interprets brahmacarin as brahmam settham caratiti brahmeari—an
interpretation where, again, brahma can be understood as a substantivized adjective. But
immediately after, he gives an alternative explanation which brings us back to brahma “thc;
highest” : brahma va seitho Gcaro etassa atthiti brahmacari. According to this interpretation
Therefore, brahmd, in this context, means ‘‘the highest conduct” (seftho @caro) ; and, if thi;
interpretation is to be taken seriously, in the Sumangalavilasini passagc.a, too, we have t; under-
stand brfthmar.n, not as the Accusative singular of brahma, substantivized adjective, but as the
Accu.satlve singular of brahma(n) (masculine) designating the “Noble Path”. In Dhammapala’s
first interpretation, of course, we have to understand brahmam similarly : and the word is
explained there as meaning “the highest”’ (settha). The same x./vould be the case with brahmam

in other interpretations of brahmacari (n) and sabrahmacari (n),®® as well as in the interpretation

given by Dhammapala of brahmabhta in the Itivuttaka-Atthakathi : °® (brahmabhitam) brahmam

::‘a settham arahatta{:ohalam pa.ttar,n,—an interpretation according to which this expression means
one who has attained the highest Fruit consisting in Arahantship

v 87 . .
karana-Atthakatha we find the following " However, in the Nettippa-

setthatthena sakal . interpretation of sabrahmacarin ; brahmam wvuccati
a 7 - !
17 sakalam satthusasanam, samam seha va brahmam carati patipajjatiti sabrahmacari.®®

“Th; entire tea.ching of the _Buddha is called brahma, in the sense of ‘the highest’...””Here there
Zan. eno qucstlo? Cff brakma. And Buddhaghosa does use brahma as a substantivized adjective
esignating Omniscience(sabbaRifiutatiana) ““in the sense of ‘the highest’ ”’, when he explains the

. . . o
x‘?fessmn. brahmajila l_n the Brahmajala-sutta ; yasmd ca ettha sefthatthena brahmam sabbaTifiu-
tafianam vibhattam tasma Brahmajalan 1 pi nam dharehi,®?®

Saddhammappakasini (Patisambhiddmagga-A,tthakathd),
w:lch l;:ads to N_lrvaga, called brahma <in the sense of ‘the highest’” (uttamatthenaa) :
uttamajthena nibbanam brahmam nama. Sikkhattayam nibbanatthaya pavattanato brahmatthiya

cariyd ti brah L L 1,20 i ] ibba
v .y‘ . zmacan.yan n: vuccati.’® And again : ariyamaggo nibbanena samsandanato brahmatthaya
cariyd ti brahmacariyan ti vuccati,®* '

Beautifully, Mahanama, in the
explains brahmacariya as that conduct

. ' Althou.gh theoretically posslble, it does not seem that brahmam, in the Pali commentaries
just c‘lted.and in the passage of the Paramatthama%ijusg and the Sadda;n:!i quoted earlier, is the
NommatlYe-A.ccusative singular of the neuter noun brahma (n), rather than—as I b::lieve—
the Nominative-Accusative singular of brahma, substantivized adjective, which is also neuter.
Unfortunately, the Tikas on the Afthakathds shed no light on the question. Thus, e. g., the

On the other hand, there are in the old commentaries instances of .
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Dighanikdyatthakathd-tika does not explain the Sumangalavildsini passage on brahmajala, but
gives another interpretation, which is of no use for our purpose : sefthatthena ca brahmabhu-
tanam maggaphalanibbinanam vibhattatta brahmajalam.®®  On the other hand, the study of the
Tikds available in continental Europe?®® has given rise to an unforeseen textual problem. In
Saddaniti, p.555,°* H. Smith duly identified the 4fthakatha passages quoted. It is now possible
to identify the Tikd passages as well, Thus Ananda Vanaratana—to whom Tradition ascribes
the composition of the earliest Tika®®—writes in his 4bhidhammamilatika : Atthasalini-Linaitha-
padavannand, which is a commentary on Buddhaghosa’s Atthasalini, itself a commentary on the
Dhammasangani of the Abhidhamma-Pitaka : cakkubhfito ti pafifiacakkhumayattd sattesu ca
taduppadanato lokassa cakkhubhiito. Tidnabhiito ti etassa evam eva dttho datthabbo. dhamma
bodhipakkhiya. brahm@ maggo. tehi uppannattd lokassa ca taduppidanate.®® The Tikakira
Dhammapila,®? in his turn, writes, while commenting upon Budhaghosa's Papaficasfidani and
Saratthappakisini : dassanaparinayakatthena ‘i : yathd cakkhu satianam dassanattam  parigeti,
evam lokassa yathava dassanasadhanato dassankiccaparindyakatthena cakkhubhtito. pa@fidcakkhu-
mayattd va sayambhufianena pafifiacakkhum bhiito pattoti v cakkhubhito. Tianabhiito ti etassa ca evam
eva attho dafthabbo. dhammd va bodhipakkhiya. tehi uppannattd lokassa ca taduppddanato
anifiasadhdranm va dhammam patto ti dhammabhiito. brahma vuccali maggo. tena uppannatia
lokassa ca taduppadanatta tafi ca sayambhufidnena patto ti brahmabhuto.?® If we now refer to
Saddaniii, p. 555. 6-8 : yatha cakkhu sattanam...cakkhubhiito ; 555. 9-11: pafiniacakkhumayatta va
sayambhufianena va pafifidcakkhum bhito patto ti cakkhubhuto ; and 555. 14ff. : bodhipakkhi-
yadhammehi vd uppannaitg lokassa ca taduppddanato anaffasadhdranam vQ dhammam bhiito patto
ti dhammabhi to...atha vd brahmam vuccati maggo.®® tena uppannattd lokassa ca taduppadanati
tafi ca sayambhufidnena bhiito patto ti brahmabhuito, it appears clearly that Aggavamsa’s
source was Dhammapila. However, instead of his brahmam, both Ananda and
Dhammapila have brahmg ! Sariputta,—who, perhaps, wrote his Tkas after the Saddaniti had
been composed,:°®—has the same brahma in a virtually identical passage of his Sarattha-
ma7ijiisé on Buddhaghosa’s Mano-rathapiirani.*°* Here is a problem of some importance ;
but all that can be said in the present state of our knowledge is that Aggavamsa took
the liberty of changing brahma into brahmam, while Sariputta followed Ananda and
Dhammapala. .

Another point is worth noticing. Bringing the interpretation of brahman (masculine)
in the sense of “the highest” to its ultimate consequence, the authors of the Tikas sometimes
use the word as a full-fledged adjective. Thus Dhammapala explains brahmavihdra as follows :
Brahmanam brahmano va vihdra brahmavihara.1°?

The interpretation of brahma® as the masculine brahma/Brahmd, in those compounds
which refer to the highest Truth, is very odd indeed, as we have seen. I have the impression
that it was to remove this oddness and to give the word a neutral character that brahma® was

Jlater interpreted, first as an adjective and then as a substantivized adjective designating

various concepts : the Noble Doctrine, the Noble Path, Nirvana...The neuter brahman of the
Upanisads was in the background, as it were ; but the Pali commentators refused to recognize
it in those canonical passages where it could easily be recognized. In the Pali commentaries
I can see no clear instance of the use of the neuter word brahma (n) in the context with which
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we are concerned here. Buddhaghosa does use it, but in the sense of “Vedic text’” and in that
of “brahminhood”, in his fanciful etymologies, 1°8

To return to the Canon. We may today discard Rhys Davids’ view, still largely
followed in some way or other : “The neuter Brahman is...entirely unknown in the Nikayas,*?104
The concept of brahman in the Pali Canon appears to me to be the same as that with which
the Upanisads have made us familiar, in the light of what has been stated above. The cases
where the Absolute is clearly meant ought to be carefully distinguished from others where
Brahma is referred to, e. 8-, the case of the Brahmavihdras and that of the utterance Brahma ti
matapitare...*°* As to the fact that the Buddha is sometimes called brahmd in the Canon, we
should not see here—as Geiger did'°®*—a confusion between the neuter brahman and the
masculine Brahman—a confusion which is sometimes noticed in the early Ubpanisads them-
selves.’©”  As elsewhere shown,198 ip these cases—wbich, again, ought to be carefully distin-
guished from those where the Buddha and the Arahants are compared to Brahmai, as a conces-
sion to the belief prevalent in the time—brahmg means brahmana, as in the Brahmanical tradi-
tion. And the Buddha and the Arahants are often called brahmana in the Buddhist tradition ;
whether we should understand by this term brahmavid “knower of the brahmén”, i. e., “one
who has become the brahman (brahmabhiita), as in the Upanisadic tradition, also echoed by a
Buddhist text in Sanskrit : brahmavid brahmano brahma brahmanirvanam aptavan,1°° or “one
who has expelled evil”’ (bahitapapa), following the fanciful but pregnant etymology of the
Buddhists,*1° is a different matter,

The specific expressions employed in the Pali Canon seem to suggest, however, a stage
of development later than the earliest Upanisads, although the ideas expressed can be traced
there.*** Thus the expression brahmabhiita is found, e. g., in the Bhagavadgita, which also
uses the expression brahmanirvapa, But the idea is asold as the Brhadaranyakae-Upanisad v,
4, 6) : brahmaiva san brahmapyeti, Attaining the brahman, i. e, Liberation, is, indeed, nothing
short of being it. The expression brahmapatia, in the sense of “one who has attained the
brahman (and not “‘the status of Brahma”, as is the case somestime 112), occurs once in the
Majjhima-Nikaya, and its Sanskrit equivalent, brahmaprapta, is found in the Katha-Upanigad.
The expression brahmapatha,’*3 in the sense of the “way that leads to the brahman (and not
“to Brahma”, as in a passage of the ChZindogya-Upani.:zad, as well as in a passage of the
Samyutta-Nikdya), is found in the Maitri- Upanisad, and the Bhagavadgita uses the equivalent
expression brahamanah pathi, glossed by Sankara as brahmapraptimarge, which, in its turn,
recalls the Pali expression maggo brahmapattiya.t1¢ Tt is also significant that the simile of the
extinction of fire, with which is explained the concept of Nirvina in the Buddhist texts, makes
its appearance in such texts as the Svet&svafvatara-Upani;ad and the Maitreyi-and Maitri-
Upanigad. 118

The existence of similarities between two traditions does not imply total identity. But
the difference between the teachings of the Pali Canon and those of the Upanisad has too often
been exaggerated,’*® The Buddha’s Absolute appears to be the same as that of the
Upanisads,
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NOTES

L’ Atman-Brakman dans le Bouddhisme ancien, Paris, 1973 (Publications de I’ Ecole
fransaise d’ Extréme-Orient, Vol. XC). .

Ibid., pp. 59 ff,, 65-66. —The specificity of the Upanisadic @tman was already pointed
out by Saflkara, Brahmasiitrabhisya 1, 1, 4 (The Brahmasitra Sirkara Bhagya with the
Commentaries Bhamatsi, Kalpataru and Parimala, edited by Ananatakrsna Séstri,
Bombay : Nirnaya Sagar Press, second edition, 1938, pp. 134-135).

L’ Atman-Brahman..., p. 33, n. 4. See also “The Atman in two Prajiaparamita-
Siitras”, in Our Heritage, 1979 (Special Number : 150th Anniversary Volume ; Calcutta
Sanskrit College Research Series No. CXIX), pp- 39-45.

See L’ Atman-Brakman..., p. 13.

Ibid., p. 72.

Ibid., p. 7.

Ibid., pp. 3ff.

Vimsatika-vrui (S Lévi’s edition, Paris, 1925), p. 6; cf L’Ztman-Brahman...,p, 66.
Vakyapadiya of Bhartyhari with the Commentaries Vryiti and Paddhati of Vrsabhadeva,
Kanda I, edited by K. A. Subramania Iyer, Poona, 1966 (Deccan College Monograph
Series 32), p. 23. Cf. Indologica Taurinensia VII (1979), pp. 109-110.

Mahabharata (Critical Edition, Poona) XII, 192, 122,

Digha-Nikaya, III, pp. 232-233 ; Majjhima, I, pp. 341, 411412 ; II, p. 159;
Ariguttara, 11, p. 206 ; Puggalapefifiatti, p. 56. Cf. Arigutara, 1, p. 197. —Unless
otherwise specified, all references to the Pali texts are in the Pali Text Society’s
editions,

Vinaya-Pitaka (ed. H. Oldenberg, London, 1979-1883), V, p. 86. —Note that anatia
here (not explained in Sariputta’s Saratthadipani) is explained in the Vajirabuddhitikz
as an adjective (bahuvrthi compound): anattd ti attavirahit, alavapabhojanenti adisu
viya. Vajirabuddhifika (on Buddhaghosa’s Samantapasidika), Burmese edition, 1960,
p. 545.

In the formula sabbe dhamma anatti—where by dhammd are usually understood the
conditioned things (samkhata-dhamma)—anatta is sometimes interpreted both as an
adjective and as a substantive (thus Nettippakarana-Atthakatha. Sinhalese edition :
Simon Hewavitarne Bequest IX, Colombo, 1921, p. 38; cf. Yasomitra, Sphutartha
Abhidharmako$avyakhya, ed. Swami Dwarikadas Shastri, Part 1V, Varanasi, 1973 :
Bauddha Bharati Series-9, p. 1204).

See also L’ Atman-Brahman..., pp. 160 f.

yasydmatam tasya matam matam yasya na veda sah |

avijRatam vijanatam vijRdtam avijanatdm || Kena-Upanisad 11, 3.

tasmadj j?ia:,ne yatno na kartavyak, kim tv anatmany datmabuddhinivrntiy eva : éaﬁkara,
Bhagavadgitabhasya XVIII, 50. See also Journal Asiatique, 1986, p. 295.
Katha-Upanisad VI, 12-13. Cf. L’ Atman-Brahman..., p. 68.

L’Atman-Brahman..., p. 73.
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imasmif Tieva vyamamatte kalevore safifiimhi samanake lokafi ca pafifidpemi lokasamudaya7
ca lokanirodhaf ca lokanirodhagaminifi ca patipadam. —niasimsati lokam imam para® ca.
Samyuuta-Nikdya, 1, pp. 61-62 ; Anguttara, 11, pp. 47-49. See L’ Atman-Brahman..., p.
11,n. 1 (p. 12).

L’ Atman-Brahman..., p. 101.

Digha-Nikaya, I, p. 223. Cf. Majjhima, I, pp. 329-330. —L’ Atman-Brahman..., PP
53-55. See also K. R. Norman, “An Epithet of Nibbana”, in Sramana Vidya :
Studies in Buddhism, Prof. Jagannath Upadhyaya Commemaration Volume, I, edited by
N. H. Samtani, Sarnath, Varanasi : Central Institute of Higher Tibetan Studies, 1987,
pp. 23 ff. —In view of what will be stated later in this paper, it is well to remember
that Buddhaghosa, —who admits that the first vififiana of the passage cited is a ““name
for Nibbana” (nibbanassa namam, — declines to recognize in it ‘“consciousness” : he
fancifully explains the word as meaning ““that which ought to be known®’ (viifiatabban
ti vififanam ; vinfianan ti vijanitabbam).

Samyutta-Nikaya, V, p. 6 (See L’ Atman-Brahman..., p-91,n. 4).

Nyayavarttika 111, 1, 1, p. 702 in Nyayadar$anam, I, edited by Taranatha Nyiya-
Tarkatirtha and Amarendramohan Tarkatirtha, Calcutta, 1936 (Calcutta Sanskrit
Series XVIII) ; cf. I, 1, 4, p. 127. —L’ Atman-Brahman..., pp. 64-66.

Die grossen Philosophen, I (Miinchen, 1957), p. 139. Cf. L’ Aiman-Brahman..., p. 74.
E. Lamotte, Le Traité de la Grande Vertu de Sagesse de Nagarjuna (Mahaprajfidparamita-
$astra), IV (Louvain, 1976), p. 1995.

L’ Atman-Brahman..., p. 62, n. 2 ; Chapter II.

M. & W. Geiger, Pili Dhamma (Miinchen, 1920 : Abhandlungen der Bayerischen
Akademic der Wissenschaften : philosophischphilologische and historische Klasse,
XXXI. Band, 1. Abhandlung), p. 7 ; W. Geiger, Dhamma and Brahman (Miinchen-
Neubiberg, 1921 : Untersuchungen zur Geschichte des Buddhismus II), p. 4.

L’ Atman-Brahman..., p. 14, n. 7.

Visuddhimagga X VI, 71 (in the edition by Warren and Kosambi: Harvard Oriental
Series 41, Cambridge, Mass., 1950).

Ibid., VII, 75 (cf. Aggavamsa, Saddaniti, ed. H. Smith, Lund, 1928-1966, I, p. 70).
Here is reproduced, with slight changes and additions, and after correction of the
numerous misprints (no proofs were shown to the author), the basic part of the
study that appeared, under the title “Brahman in the Pali Canon and in the Pali
Commentaries”, in Studies in Orientology : Essays in Memory of Prof. A. L. Basham,

edited by S. K. Maity, Upendra Thakur and A. K. Narain, Agra:Y. K. Publishers,
1988, pp. 95-112.

Vol. I, pp. 34-35.

P. 11,

H. Smith’s edition (see above, n. 28), 11, p. 459.

See J. Gonda, Notes on Brahman, Utrecht, 1950.

brihito tehi tehi gunavisesehiti brahma: Papaficasidani, loc. cit. ; Madhuratthavilasini,
loc. cit. britha vaddhane. uparuipari brithatiti brahma...brahma ti tehi tehi gunavisesehi
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brithito ti brahma : Saddaniti, loc. cit. (cf. ITI, p. 861 : tehi tehi gunehi brithati vaddhatiti
brahma).

Majjhima-Nikaya, 111, p. 101.

Untraced. See, however, n. 66 ; p. 14 below. —Vasubandhu, in the Abhidhrmakos-
abhdsya, quotes the Sitra : esa hi bhagavan brahma ity api Santah sitibhuta ity api (see
also Bodhisattvabhimi, quoted by L. de La Vallée Poussin in his translation of the
Abhidharmakosa, VI, p. 245, n. 2). According to YaSomitra, this sentence was uttered
by Jivaka. Abhidharmakoia & Bhagsya of Acarya Vasubandhu with Sphutartha Commentary
of Acarya YaSomitra, edited by Swami Dwarikadas Shastri, Part III, Varanasi, 1972
(Bauddha Bharati Series-7), p. 982 : VI, 54. If this is true, then the reference is to
Brahma, to whom the Buddha is compared because he practises the Brahmaviharas
(p. 8 below): Majjhima-Nikaya, I, pp. 369-370 ; L’ Atman-Brahman..., pp. 150-151.
This, however, does not seem to be the case. See also n. 77 below.

Cf. L’ Atman-Brahman..., pp. 149-150.

Anguttara-Nikaya, I, p. 132 ; 11, p. 70 ; Itivuttaka, p. 110; Jdtaka (ed. Fausbéll,
London, 1877-1896 ; reprint : 1962-1964), V, p. 331, v. 182.

Majjhima-Nikaya, 1, pp. 69ff. ; Samyutta, I, p. 27 ; Adguttara, I1, pp. 9, 24 (=Itvut-
taka, p. 123) ; III, pp. 9, 417 ; V, p. 33 ; Patisambhidamagga, II, p. 174.

brahma ti Mahabrahma ti vuccati, tathagato pi, brahmano pi, matipitaro pi, seftham pi,
“sghasso Brahma, dvisahasso Brahmad> ti adisu hi Mahabrahma Brahma ti vuccati, ‘‘brahma
ti, bhikkhave, tathigatass’ etam adhivacanan’ ti ettha tathdgato, “‘tamonudo...” (Suttanipdta
1133) ti ettha brahmano. ‘‘brahma ti marapitaro pubbacariya ti vuccare ti ettha matapitaro,
““brakmacakkam pavatteti” ti ettha seffham : Papaficasidani, loc. cit. ; Saddaniti, p. 459 ;
cf. Madhuratthavildsini, loc, cit.

Saddaniti, p. 459.

PP. 459-460.

Siamese edition (2468-2470=1924-1926), Vol. II, pp. 128-129. H. Smith did not
identify this passage (see also Critical Pali Dictionary, s. v. upapattibrahma [n]).
Dhammapila gives this interpretation while commenting upon the expression Brahmut-
tama “‘the highest among the Brahmas”, applied to the Buddha in Visuddhimagga
IX, 91 (in the edition referred to above ; cf. Adithasaling, § 423). The passage begins as
follows : Brahmuttameng ‘ti ettha sammutibrahmano upapattibrahmano visuddhibrahmano
ti tividh brahmano. The remainder is identical with the passage of the Saddaniti,
apart from some insignificant variants.

On the identification of Dhammapala, author of the Tikds, as distinct from the
Dhammapila who wrote the A¢thakathas, see K. R. Norman, Pali Literature (Wiesbaden,
1983 : A History of Indian Literature, edited by J. Gonda, Vol. VII, Fasc. 2), p. 149.
Brahmuttama in Visuddhimagge 1X, 91 (n. 43 above).

See pp. 12-13 below.

One may think of the relationship between the neuter brahman and the masculine
brahman in the Brahmanical tradition.

See p. 6, and n. 36 above.
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““brahmacakkam pavatteti” ti adivacanato brahman ti ariyadhammo vuccati. tato nibbattd

avisesena sabbe pi ariyd visuddhibrahmano ndma, paramatthabrahmataya. visesato pana
“brahma ti kho (particle omitted in the Paramatthamatijisa), bhikkhave, tathagatass’ etam
adhivacanan” 1 (the Paramatthamafijiusa adds adi) vacanato sammdsambuddho uttama-
brahma nama, sadevake loke brahmabhiitehi gunehi ukkamsaparamippattito : Saddaniti, PpP-
459-460. (On brahmabhiita in brahmabhiitehi gunehi see n. 79 below.)

See, e. g., Kyiratararigini (ed. B. Liebich, Breslau, 1930), p. 2.

““bhii sattdyam ; bhu pattiyan” & dviganikanam dvinnam dhatinam wvasena afthakathd-
fikanayanissitam attham pakasayissama agamikanam kosallatthaya : Saddaniti, 11, P.
555. —In connection with bhzi —<to attain”, reference is made (cf., e. g., Ksiratarangini,
p.- 190) to the term used in Grammar : itthambhiute (Panini I, 4, 90 ; II, 3, 21 ; VI, 2,
149). Iuhambhita is thus explained : imam pakaram bhuto patto (Saddaniti, II, p. 555;
cf. III, p. 719, § 598 ; p- 805, 27 ; imam pakaram bhiito patto apanno ti itthambhiito)—an
interpretation that goes back to the Kasikavpui. Thus Kasikavrtti on Panini 11, 3, 21 :
kaficit prakaram prapta itthambhitah, and on Panini VI, 2, 149 : imam prakaram apanna
itthambhiitah. —In the exegetical literature, both Sanskrit and Pali, this meaning of
bhi—is often resorted to for explaining °bhiita. The Saddaniti (p. 555) cites
Dhammapila’s explanation of manussabhiita in the Petavatthu- A{thakatha (p. 71). See
also, e. g., Theragathi-Afthakatha, ITI, p. 9 (on Theragatha 689) ; ibid., 1I, p. 205
(explanation of dhammabhiita in Theragatha 491) ; and the explanation of brakmabhiita
in the Itivuttaka- Atthakatha, quoted below, p. 11.

setthatthena brahmabhiito, atha vg brahmam vuccati maggo...ta% ca sayambhuTianena bhiito
patto ti brahmabhito : Saddaniti, p. 555. (setthatthena brahmabhiito : cf, Papaficasiidani,
IL, p. 76 ; Saratthappakasini, 11, p. 389, Buddhaghosa gives two different interpreta-
tions of brahmabhiita and similar expressions : sefthasabhavo, etc. [“bh@ sattayam’], or
Brahma viya bhiito [jato nibbatto], i. e. “become like Brahma” etc. Cf. Sumangala-
vilasini, III, p. 865 [dhammabhmo=dhammasabh&vo] ; Manorathapiirani, V, p. 72. See
also Upasena, Saddhammappajjotika [Niddesa-Afthakatha], 1I, p. 295 ; Mahanima,

Saddhammappakdsini [Patisambhidamagga-A;ﬂzakathd], I11, p. 646, and cf. Saddaniti, p.
555. 6 fT')

Samyutta-Nikaya, 111, p. 83. '

The Arthaviniscaya-siitra and its Commentary (Nibandhana), edited by N. H. Samtani,
Patna: K. P. Jayaswal Research Institute, 1971 (Tibetan Sanskrit Works Series
XIII), p. 81. (The form brahmibhiita. which is met with in the Brahmanical tradition
as well—see, e. g., Sankara, Brahmasttrabhasya 1, 3, 15—, clearly expresses the idea of
‘‘becoming”. Late grammarians— Ramacandra, Prakrivikaumudi ; Bhattoji Diksita,
Siddhdntakaumudi — cite brahmibhavati in connection with Panini V, 4, 50 and VII, 4,
32. Refer, however, to Nage$a’s observations in his various writings : e. g.,

Brhacchabdendusekhara [ed. Sitarama Sastri, Varanasi, 1960 : Sarasvatibhavana—

Granthamila 87], Vol. II, pp. 1544-1545 ; Laghusabdendulekhara [Chowkhamba
edition, 1903 ; no other edition is available to me], p. 355; Uddyota on Kaiyata’s
Pradipa on Patafijali’s Mahabhasya on Panini V, 4, 50 ; Vaiyakaranasiddhantalaghu-
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mafjusa [Benares, 1925 : Chowkhamba Sanskrit Series 44], p. 1567. See also below,
n. 114.)

M. &. W. Geiger, op. cit., p. 77, n. 3 ; W. Geiger, op. cit., p. 8 ; N. H. Samtani, Note
4 on p. 81 of his edition of the Arthaviniicaya-siitra and its Commentary (see preceding
note),

L’ Atman-Brahman..., p. 150.

Abhidharmadipa with Vibhasaprabhavyti, edited by Padmanabh S. Jaini, Patna: K. P,
Jayaswal Research Institute (Tibetan Sanskrit Works Series IV), second.edition, 1977,
p. 428. See also “Notes bouddhiques’, Indologica Taurinensia VII (1979), pp. 108-109.

See L’ Atman-Brahman..., pp. 150-151.

Ibid., p. 55 (n. 2 to p. 54).

Ibid., p. 81 (n. 5 to p. 80).

Digha-Nikaya, 1, p. 18 ; Majjhima, 1, p. 326.

Visuddhimagga IX, 106 (in the edition, cited, by Warren and Kosambi). Cf. Attha-
salini, § 428,

While commenting on this passage in the Paramatthama%jisa, Dhammapala (see n. 44
above) first explains Brahmad in the sense of upapattibrahma “Brahma by birth” (see p.
6 above) : Brahmino ti upapattibrahmanoe. te hi idha Jhanabhivanayae vinivaranacitta hutva
Brahmaloke uppanna tattha yavatayukam vinivaranacittd va honti. tasma niddosacitta
viharantiti vadanti. But he then gives an alternative interpretation according to which
the word refers to the “‘great beings”’ (mahasatta) —the Bodhisattvas, whose qualities
have been ‘‘caused to grow’ (brihita : cf. p. 6 above) through the fulfilment of the
Perfections, ““giving’’ (dana), etc., which make a Buddha and which are the source of
all Buddha-qualities : Brahmdno ti va sakalabuddhagunahetubhiitanam danaparamitadinam
buddhakaradhamminam paripuranavasena brihitaguni mahasatta bodhisattd... Paramattha-
ma7ijusa, 11, p. 147). —brihitagunatta Brahma : Dhammapila, Samyuttanikdyatthaka-
thatika, Burmese edition, 1961, Vol. I, p. 242.]

Manorathapiirans, 111, p. 169.

Saratthappakasini, 111, p. 121 (cf. p. 11 and n. 81 below). —Cf. Paramatthajotika, 1
(Commentary on the Khuddakapatha), pp. 250-251 ; Dhammapila’s comment on
Theragathd 649 (quoted below, n. 80). —brahmano ti settho niddoso : Manorathapurani,
III, p. 4.

There is a divergence between the Manorathapiirani and the Paramatthajotika
(Commentary on the Suttanipasa) concerning the interpretation of the term brahma,
when applied to the Buddha. According to the conventions mentioned earlier (p. 6
above), ‘“Tathagata” (or the “Perfectly Enlightened One”, sammasambuddha) is one of
“meanings” of brahma, and Buddhaghosa says so when he comments on a passage of
the Anguttara-Nikdya where the Buddha is called brahma : brahma vuccati sammasam.-
buddho (Manorathapwrani, I1, p. 322). The Paramatthajotika (11, 2, p. 592), however,
says in its comment upon Suttanipdita 1065, where also this term is applied to the
Buddha, that it is a designation of “the highest”’ : brahma ti setthadhivacanam etam (cf,
Upasena, Saddhammappajjosika, 111, p. 29). See L’ Atman-Brahman..., p. 149 and n. 3,
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Dhammapala, too, in his comment on Theragdtha 182, where by brakma the Buddha is
meant, interprets the term in the sense of “the highest”.

Manorathapiirani, 11, p. 204.

Dhammapila, Paramatthadipani : Itivuttaka-Atthakatha, 11, pp. 157-158. —brahma ti
putianam Brahmasama uttama settha : Jataka Commentary, V, p. 332,

See Majjhima-Nikaya, I, p. 111 ; III, pp. 195, 224 ; Samyutta, IV, p. 94 ; Angutiara,
V, pp. 226, 256 ; Itivuttaka, p. 57 ; Suttanipata 561, 563 (= Theragatha 831, 833) ;
Patisambhidamagga, II, p. 194,

Digha-Nikaya, 111, p. 84. —See L’ Atman-Brahman...pp. 82-83.

Sumangalavilasini, I11, p. 865, (In place of Brahma-bhiuitatta eva Brahma-bhwito, read
Dhamma-bhiitattd eva Brahma-bhiito. See Sinhalese edition, Vol. II [Colombo, 1925 :
Simon Hewavitarne Bequest XIX], p. 627.)

See L’Atman-Brahman..., p. 93 and n. 6. —To the references given there add
Papaficasiidani, I1, p. 76 ; Saratthappakasini, I1, p. 389 (cf. Upasena, Saddhammappajjo-
tikd, 11, p. 295 ; Mahanama, safdhammappakasini, 111, p. 646 ; Aggavamsa, Saddaniti,
IT, p. 555): aviparitasabhdvajthena pariyaitidhammappavattanato vi hadayena cintetvd
vacaya mnicchdritadhammamayo ti dhammabhijto. (The Saratthappakasini gives the reading
aviparitabhdvaithena ; see, however, Siamese edition, III, p. 41, and Sinhalese edition,
III, [Colombo, 1930 : Simon Hewavitarne Bequest XXXI], p. 23 : aviparita-

sabhavatthena.) Also, in connection with navavidhalokuttaradhamma, Saratthappakasini,
III, p. 204.

See L’ Atman-Brahman..., pp. 90-91.

brahmapathe ti catubbidhe pi brahmavihirapathe, brahme va setthe phalasamapattipathe :
Paramatthadipani : Theragatha-Atthakatha, 111, p. 9 (corrected reading ; see Sinhalese
edition, IT [Colombo, 1925 : Simon Hewavitarne Bequest XVIII], p. 9).
Papaficasudani, 11, p. 27.

Manorathapiurayi, V, p. 12, :
Saratthappakasini, 11, p. 46. —Cf. Sammohavinodani (Vibhanga-Atthakatha), p. 399 ;
Mahanama, Saddhammappakasini, 111, p. 626 ; Kassapa, Mohavicchedani (Abhidhamma-
matikatthavapnana), p. 196, —In the Sanskrit texts, too, we meet with the compound
brahmacakra as well as the analytical expression brahmam cakram : Bodhisattvabhiumi
(ed. U. Wogihara, Tokyo, 1930-1936), pp. 385-386 ; Arthaviniscayasiitra (see n. 54
above), pp. 50, 51 ; cf. Abhidhamrmakosabhasya VI, 54 (brahmam). The Bodhisattvabhiimi
and the Abhidharmakosabhasya derive brahma from brahman (masculine) : tasyedam
cakram iti brahmam (AbhidharmakoSabhasya). The “wheel”, we are told, is qualified as
brahma because it was for the first time set in motion by the Buddha, called brahma
(on the Sutra cited in this connection see n. 36 above). According to Vasubandhu,
the Buddha is called brahma because of his “supreme brahminhood” (anuttarabrahman-
yayogdd bhagavin brahmg : Abhidharmako$abhisya, loc. cit.). The term, therefore, is
interpreted in the sense of brahmana (see p. 14 below). The commentary on the
Arthaviniicaya-sitra does not explain the meaning.

78. See L’Atman-Brakman..., p. 90 and n. 7. —The commentary on the Arthaviniscaya-
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sitra (p. 81) explains brahmacarya as nirvanaprapako ‘nasrave mdrgah, and then, in
support of this explanation, says : nirvdnvm brahmacyate...(passage quoted above, p. 7).
On the distinction made in the Mahagovinda-sutta of the Digha-Nikaya (L’Atman-
Brahman..., p. 80 and n. 5) between brahmacariya = Brahmavihara and brahmacariya=
ariyamagga, see Buddhaghosa, Sumangalavildsini, I, pp. 178-179 (with the necessary
corrections) ; Papaficasiidani, I1, pp. 42-43 ; Dhammapala, Paramatthadipani : Itivuttaka-
Atthakatha, 1, pp. 108-109 ; Aggavamsa, Saddaniti, II, p. 424 ; Sariputta, Sarattha-
dipani (Samantapasadika-Tika), Siamese edition, Vol. I (2511 =1967), pp. 518-519.
brahmacariyan ti brahmam sefthm uttamam cariyam : Dhammapila, Paramatthadipani :
Udana- Aithakatha, p. 168 (corrected reading ; see Siames edition, p. 209, and Sinhalese
edition [Colombo, 1920 : Simon Hewavitarne Bequest V1], p. 111). —Cf. Paramattha-
jotika, I (Commentary on the Khuddakapatha), p. 151 : brahmam cariyam brahmanam
va cariyam brahmacariyam, setthacariyan ti vuttam hoti. — Nettippakarana-Atthakatha (see
n. 12 above), p. 36 (cf. Dighanikayatthakathatika : Linatthavapnand, 1, p. 310) : brahmam
seltham uttamam brahmunam va setthanam ariyanam carivam...brahmacariyam., —In the
following, °bhiita in brahmabhZita seems to be a grammatical device to adjectivize
brahman (masculine) [see also n. 49 above ; on the later use of brahman as adjective
see p. 13 below] : brahmacariyan ti sefthatthena brahmabhiitam cariyam, brahmabhiitanam
va buddhadinam cariyan ti vuttam hoti : Sumangalavilasini, 1, p. 179 ; Papa%castidani, II,
p. 204 ; Manorathapiirani, II, p. 290. (brahmabhiitehi setthehi caritabbato tesam
cariyabhavato brahmacariyam ... setthatthena brahmabhiitanam buddhapaccekabuddha-
buddhasavakanam cariyam brahmacariyan 1 vuccati : Samantapasadika, I, pp. 127-128 ;
cf. Dhammapala, Paramatthadipani : Itivuttaka- Afthakathd, II, p. 86 ; Upasena, Sad-
dhammappajjotika, 111, p. 24.)

Suttanipata 151, with Paramatthajotika, I (Commentary on the Khudbakapdtha), pp.
250-251, and Suttanipata 285, with Paramatthajotika, 11, 1, p. 315. —In Theragatha
649, Dhammapala reads brahmam viharam (in place of brahmaviharam) bhavemi, and
comments : brahmam seftham niddosam (so read) mettadiviharam bhavemi vaddhemiti
attho. Dhammapala, Paramatthadipani : Theragatha- Atthakatha, 1I, p. 274 (on the
explanation of seftha by niddosa see p. 9 above). The Sanskrit texts, too, sometimes
use the adjectives brahma and braghmya in this connection : see Edgerton, Buddhist
Hybrid Sanskrit Dictionary, s. v. brahma-viharae ; also Arthavinifcaya-sitra, p. 19
(brahmavihdrah), where the commentator glosses brahma by brhat, in accordance with
the etymology noted earlier, an etymology by virtue of which brhat is often associated
with brahman in the Brahmanical tradition (Gonda, op. cit., pp. 31 ff.). The later
Pali commentators often interpret brahmavihara as “the highest vihGra® or “‘vihara of
the highest”. Thus Sumangala in his Tika on Anuruddha’s Abhidhammatthasamgaha :
uttamavihdrabhavato uttamanam va viharabhavate brahmavihGro (Abhidhammatthavibhavini,
Siamese edition, p. 260). —brahmasaddo ¢’ ettha uttamavacako. Uttamo viharo brahma-
viharo. Brahmasamdnam uttamdanam puggalanam viharo brahmaviharo : Silacara, Abhi-
dhammatthasamgahadipani (Burmese edition, 1928), p. 317. See also p. and n. 102
below, and cf. the interpretations of brahmacariya quote in the preceding note.
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Samyutta-Nikaya, V, pp. 4-6, with Saratthappakasini, 111, pp. 120-121, 122 (see p. 9
above). —L’Atman-Brahman..., p. 91 and n. 4.

Sumatigalavilasini, 111, p. 737.

P. 7 above,

Dhammapila, Paramatthadipani : Itivutiaka- Atthakatha, 1, p. 176.

brahmam settham patipadam patipajjantiti brahmacari : Papaficasiidani, 1, p. 188, brahmam

seftham acaram caratiti brahmacari - Sumangalavilgsini, 1, p.- 72 ; Papaficasudani, 11, p.
206 ; Manorathapiirani, 11, p. 326 ; Puggalapafifia wi- Atthakatha p. 236. —imam
brahmam samanam caranti, tasma sabrahmacariti vuccanti : Papaficasudani, I, p. 8l.
sabrahmacarisi °ti samanam ekuddesatadim brahmam carantesu sahadhammikesu : Manora-
thaptrani, 11, p. 139, samanam brahmam silididhammam carantiti sabrahmacarino :
Dhammapila, Paramatthadipani : Theragatha-Atthakasha, 11, p. 166 (on T heragatha
387). See also Udana-Atthakatha, P. 97 (see Siamese edition, p. 123). saha brahmam
uttamam patipadam carantiti sabrahmacarino : Mahanama, Saddhammappakasini, II1, p.
544. It goes without saying that in Dhammapala’s Udana-Atthakatha : setthatthena
brahmasamkhatam bhagavato sasanam ariyamagga® ca samdnam caranti patipajjantiti
sabrahmacarayo (printed sabrahmacariyo), brahma®, in the compound brakmasamkhita,
may stand as well for brahman (masculine) as for brahma. Dhammapala, paramatthadi-
pani : Udana-Atthakathd, p. 268 (see Sinhalese edition [referred to above, n. 79], p.
180 and n. 1; Siamese edition, p. 338).

Dhammapala, Paramatthadipani : Itivuttaka- Atthakatha, 11, pp- 36-37. See also
Sinhalese edition (Colombo, 1928 : Simon Hewavitarne Bequest XXIII), p. 170.
Likewise, the Tikakdra Dhammapala (see n. 44 above) writes : brahmam va settham
sammasambodhim patto ti brahmabhiito. Majjhimanikayatthakathatika, Burmese edition,
1961, Vol. III, p. 184. —On the interpretation of bhita in the sense of patta see n. 51
above.

Nettippakarana- Atthakatha (Sinhalese edition ; see n, 12 above), p. 45.
Sumasngalavilasini, I, p. 129.

Saddhammappakasini, 111, p. 580.

Idid., p. 582. —On the “merging” of the ariyamagga and Nibbana, see Digha-Nikaya,
IT, p. 223,

Dighanikayatthakathatika : Linatthavannana, 1, p. 243.

I wish to express my deep sense of obligation to Professors Albrecht Wezler and Heinz
Bechert for the facilities offered me in consulting the rich collections at Hamburg and
at Géttingen, respectively.

See p. 7 above.

See K. R. Norman, op. cit., p. 148.

Sinhalese edition : Vidyodaya Tika Publication II, Colombo, 1938, p. 12. —Ananda
Comments here on the canonical passage quoted in the Atthasalini, p. 5 : so h’ gvuso,
bhagavi janam janati passam passati cakkhubhiito Tianabhfite dhammabhiito brahmabhiito. ..
Mahanama, commenting on Ananda’s text, says that by interpreting the word brahma
in the sense of “The Way” (magga) the author excludes the meanings “Great Brahma”
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(Mahabrahma), “the highest”, etc., and that “The Way’’ is called brahma because it
““causes to grow” (brizheti : cf. p. 6 above), i. e. “produces” (uppadeti), the result
(phalam brheti uppadetiti brahmd) : Madhusaratthadipani, Burmese edition, Vol. I,
1928, p. 53.

See n. 44 above.

Majjhimanikayatthakathatika, Burmese edition, 1961, Vol. 1I, p. 62 ; cf. Samyuttani-
kayatthakathatika, Burmese edition, 1961, Vol. II, pp. 306-307. —The latter text
adds, after parineti, sidheti, after yathavadassanasadhanato, pt, and after dhammam patto,
adhigato ; and, instead of taduppddanattd at the end, it has, as earlier, taduppddanato.
So also Sariputta (see n. 101 below). Further, instead of brahma vuccati maggo, it has
brahma vuccati setthatthena maggaRianam (cf. p. 231 : brahmabhiuita ti Brahmabhavam
pattd, brahmato va ariyamaggaTiapaso bhiita ariylya jatiya jad),

H. Smith’s punctuation is modified here.

See, €. g., W. Geiger, Pili Literature and Language, authorised English translation by B,
Ghosh, University of Calcutta, second edition, 1956, I, § § 31 & 50.

SaratthamaTijusa ( Anguttaranikayatthakathatika), Burmese edition, 1961, Vol. III, p. 354.
Majjhimanikayatthakathatika (Burmese edition), I, p. 44 ; SamyuttanikayatthakathG{ika
(Burmese edition), I, p. 40. Similarly Sariputta, Saratthama%jusa (Avnguttaranikayattha-
kathatika) [Burmese edition], I, p. 38 ; cf. Saratthadipani (Samantapasadika [ Vinayattha-
katha] tika, Burmese edition, 1960, Vol. I, p. 203. —Commenting on Sumangala’s
comment on the Abhidhammatthasamgaha (see n. 80 above), Ariyavamsa states :...
tasmd sattesu sammdpatipattibhdvena brahmd uitamo vihdro, brahmanam vd uttamanam
yoginam vihdro brahmaviharo i attham dassento ‘‘uttamavihdrabhdvato” tiadimaha
(Manisaramafijusa, Burmese edition, Vol. II, 1964, p. 485).

Brahmana, in the sense of “brahmin by birth”, is thus explained : brahmam apatiti
brahmano, mante sajjhayatiti attho. idameva hi jatibrahmananam niruttivacanas. These
brahmins are so called because they ‘‘recite Vedic texts”. As a designation of the
“Noble Ones”, however, adds Buddhaghosa, the word is explained differently : ariyg
pana bahitapapattd brahmand ti vuccanti., These “Noble Ones” are called brahmana
because they have “‘expelled evil”. Samantapasadika, I, p. 111 ; Sumangalavildsini,
I, p. 244 (=Papaficasidani, I, p. 109). Cf. Dhammapala, Paramatthadipani :
Udana-Atthakatha, pp. 58, 377-378 ; Aggavamsa, Saddaniti , 11, p. 357. (On bahita-
papa see L’ Atman-Brakman..., p. 86 and n. 3 ; see also J. Brough, The Gandhar:
Dharmapada [London, 1962], p. 178.) In Itivuttaka-Atthakatha, 11, p. 141. Dhamma-
pala combines the two interpretations to account for the fact that the Buddha calls
himself brahmapa. The Buddha—says Dhammapala—is called brahmara “in the true
sense’”  (paramatthato, paramatthena),—he possesses “‘the supreme brahminhood”
(anuttaram brahmanabhavam : cf. Abhidharmakoabhdsya, quoted above, n. 77),—
because he, on the one hand, has “‘expelled evil” (bahitapdpatta), and, on the other,
“‘expounds the brahma (n)” (brahmassa ca ananato = kathanato)—*‘the supreme brahma
(n), named the Noble Path” (anuttarassa ariyamaggasamkhdtassa brahmassa). Here
Dhammapala uses the neuter word brakma (n) in the sense of the “Noble Path”—ag
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“Buddhist antithesis to the authority of the Veda” (for similar ideas see L' Atman-
Brahman..., p. 87 [n. 3 to p. 86] ; see also “The Criterion of Orthodoxy in India and
the Case of Jainism and Buddhism”, in Jagannath Upadhyaya Commemoration Volume
[see n. 19 above], pp. 101 ff. ; Buddhaghosa compares the three Pitakas to the three
Vedas : Manorathapiirani, 1, p. 95).
In Papaficasiidani, 111, p. 443 (cf. Paramatthajotika, 11, 2, p. 472, on Suttanipdta 655),
Buddhaghosa explains the variant reading brahm@na in the sense of “(deed) that brings
brahminhood” : brahmanan ti pi patho. ayam pan’ ettha vacanattho : brahmam anetiti
brahmanam, brahmanabhavam Gvahatiti vuttan hoti.
It may be noted in this connection that Moggallana’s Abhidhanappadipika (812 in W.
Subhiiti’s edition, Colombo, 1865) records the meanings of the masculine brahman we
saw earlier, namely “Brahma” (Pitimaha), “Buddha” (Jina), ¢‘the highest”,
“brahmin”, “the parents”, and, for the neuter brahma (n) [Nominative singular :
brahmam], the meanings of “Veda’ and “religious austerity’’ :

pitamahe jine sefthe brahmane ca pitusv api |

brahma vutto tathG brahmam vede tapasi vuccate ||
(It does not seem that, in the sense of ‘‘religious austerity’”, brahmam is actually
attested in Pali literature ; but Moggallana’s source here may well have been, as
elsewhere, the Amarakosa. Thus Amarakosa 111, 3, 114 [in the Nirnaya-Sagar Press
edition with the commentary Vyakhyisudhd by Bhanuji Diksita, Bombay, 1944]:
vedds tattvam tapo brahma brahma viprah Prajapatih.)
T. W. Rhys Davids, Dialogues of the Buddha, I, London, 1899 (reprint : 1956) [Sacred
Books of the Buddhists II] p. 298,
See pp. 8-9 above.
M. & W. Geiger, op. cit., p. 77.
L’ Atman-Brahman..., p. 151 and n. 2.
Ibid., pp. 149-151.
Ibid., p. 88 and n. 7 ; p. 150 and n. 1. See also Gonda, op. cit., p. 52 and p. 83, n. 13.
See n. 103 above.
For details concerning the following, sec L’Atman-Brahman..., Chapter II. Also:
“On the Brahman in Buddhist Literature”, in Sri Venkateswara University Oriental
Journal (Tirupati) XVIII (1975), pp. 1 ff. (P. 5, read : ...for attaining the brakman is,
in fact, becoming it : brahmaiva san brahmdpyeti.?* The highest goal is said to be the
‘attainment of brahman’ [brahmapatti]®®.)
See pp. 8-9 above.
See p. 10 above.
It should be clearly borne in mind that these expressions are not to be taken literally.
There is no one who becomes the brahman (brahmabhiita ; or whose self becomes the
brahman : brahmabhuitena attand viharati), no one who attains the brahman (brahmapatta),
no way that leads to the brahman (brahmapatha)....But these expressions are employed

in view of the state of ignorance in which we are,—a state where we take ourselves for
this and that individual.
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“Attaining the brahman” or “becoming the brahman” (the two expressions mean the
same thing, as we have seen) is being what we really are, the Being itself ; and this
happens when the false idea of individuality is extinct and, in consequence, all
passions are calmed,—when there is no atman, if by this term is understood the

empirical individuality (cf. the verse of the S’(intipawan, and the passage of the
Pali Canon, quoted p. 2 above).

L’ Atman-Brahman..., pp. 101-103.

See also “Dittham, Sutam, Mutam, Vififiatam’, in Buddhist Studies in Honour of Walpola
Rahula (London, 1980), pp. 10 ff.



