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the Visnusikta and to praise God with the other important hymn, the Pur-
usasiikta (RV. 10, 90).

The combination of the Visnu- and Purusasiiktas remains a rather fre-
quent occurrence. According to Atri one should offer in the ahavaniya
fire with the Purusa-, in the anvahdarya fire with the Visnusikta (6, 17 £.);
at 25, 5 both siiktas combining with other texts accompany oblations intro-
ducing the ritual process of casting a metal image; cf. also 33, 66; 35,
29; 27, 28 (while performing a sacrifice after presenting the sprouts).

That the ritualists were well aware of the meaning and tenor of the
hymn as well as of its applicability to definite ritual acts may appear from
Kasyapa’s handbook, ch. 82. Discussing, in ch. 79 ff., the consecration,
establishment and worship of images of the ten incarnations of Visnu this
authority, after observing (ch. 81) that Visnu appeared as the Dwarf in
order to take away the threefold universe from Bali and when he had ob-
tained it assumed the large form of Trivikrama (the one who strides over
the universe in three steps), says that the consecration of the image of Vis-
nu-Trivikrama should take place whilst invoking him as “Trivikrama,
Lord of the threefold universe, support of everything”, repeating the for-
mula “The one who has three forms” taken from the Paramatmika-Upa-
nisad and performing the establishment proper with the Visnusukta,
which, we know, makes mention of the god’s three wide strides. Images
of the other incarnations are consecrated with other appropriate formulas.
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THE ATMAN IN TWO PRAJNAPARAMITA-SUTRA-S
KAMALESWAR BHATTACHARYA

I do not intend to discuss here the problem of the dtman in Buddhism.
I have recently studied that problem in a book!. An attempt has been
made there to show that the Buddha never denied the universal and
absolute dtman (identical with the brahman) of the Ubpanisad-s; on the
contrary, he affirmed it, indirectly, by denying various theories concerning
an individual @man. The purpose of the present paper is to draw attention
to two Prajfiaparamitd passages about the universal and absolute atman.
One of these passages—that from the Saptasatikd Prajfiaparamita (MaTijué-
riparivarta)—is well known; but it does not seem that its meaning has
always been understood by the modern interpreters. The other passage—
that from the Suvikrdntavikramiparipycchdi—does not seem to have been
noticed so far.

In the Saptalatika® we read : evam ukte ayusmdn S&radvatiputro
Mafijusriyam kumdrabhitam etad avocat : Buddha iti, MaRjusrih, kasyaitad
adhivacanam ? Mafijusrir Gha: yat punar bhadanta Saradvatiputra ucyate
atmeti, kasyaitad adhivacanam ? Saradvatiputra aha : anutpadasyaitan
Mafijusrir adhivacanam yad uta atmets. Maijusrir gha : evam etad bhadanta
Saradvatiputra yasyaitad adhivacanam atmeti, tasyaitad adhivacanam Buddhe
iti. api tu, bhadanta Saradvatiputra, apadadhivacanam etad yad idam ucyate
Buddha iti. na hy etad bhadanta Saradvatiputra vicabhir vijfidpayitum Buddha
iti. vdg api, bhadanta Sdradvatiputra, na sukara nirtipayitum : iyam vag iti,
kutah punar Buddha iti. api tu, bhadanta Saradvatiputra, yad evam vadasi :
kasyaitad adhivacanam Buddha iti, yo na samudagato notpanno na nirotsyate,
yo na kenacid dharmena samanvigato napy atra kimcit padam abhedam,
apadasyaitad bhadanta Sa’radvaﬁputra adhivacanam yad uta Buddha iti.
Tathagatam, bhadanta Saradvatiputra, paryesitukimena dtma paryesitavyah.
atmeti, bhadanta Saradvatiputra, Buddhasyaitad adhivacanam. yatha atma
atyantatayd na sanmwidyate nopalabhyate tathd Buddho ’py atyantatayd na
samwidyate nopalabhyate. yatha atmad na kenacid dharmena vacaniyal, tatha

1. L’atman-brahman dans le Bouddhisme ancien, Paris 1973 (Publications de I’Ecole
frangaise d’Extréme-Orient, Vol. XC).
9. P. L, Vaidya, Mahdydna-Sitra-Samgraha 1 (Darbhanga 1961), pp. 346-7.
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Buddho ’pi na kenacid dharmena vacaniyah. yatra na kacit samkhyd sa ucyate
Buddha iti. na caitad bhadanta Séradvatiputra, sukaram ajRigtum atmeti yad
adhivacanam; evam. etad bhadanta S&radvatiputm, na sukaram ajnatum
Buddha iti yad adhivacanam.

The sentences Tathagatam, bhadanta géradvaliputra, paryesitukamena,
Gtma paryegitavyah. atmeti, bhadanta S&radvan'putra, Buddhasyaitad adhi-
vacanam_are quoted by Vidhuéekhara Bhattacarya in his comment on
Agamasastra IV, 92°. He writes : Tathagato Buddha$ ceti paryayau.
abhiitabhinivesat sarve dharma Gropitenaiva riupena driyante. vastutas tu te
buddho va bodho va jFianam va. In a footnote the author adds: buddha-
Sabdah Safzkarezta Sﬁﬁrakabhdgye (I1, 1, 14) atmanam brahma vavagamayitum
“nityasuddhabuddhamukta” ity asakrt prayuktas tatra. dystas ca sa Vedanta-
saré’ pi (pp. 38-39, § 28). suviditam khalv etad Vaidantikanam.

I shall try, in a while, to bring out the Vedantic import of the passage
quoted above, as well as of some passages of the Pali Canon with which
it is related. But let us see, before that, how this passage has been inter-
preted by other scholars.

E. Conze makes the following statement : “In a bold and direct
manner the Prajnapdramita Siutras explicitly proclaim the identity of
contradictory opposites, and make no attempt to mitigate their paradoxes
... The ‘self’, which is the epitome of all that is unreal and false, deceptive
and undesirable, is identified with perfect wisdom and with the Tatha-
gata”*. I regret tosay that I have failed to read any such idea in the
passage quoted above. More recently, D. S. Ruegg, .in his monumental
work, La théorie du Tathagatagarbha et du Gotra : Etudes sur la Sotériologie
et la Gnoséologie du Bouddhisme®, has studied this passage in connexion
with other Mahayana texts which speak of the gtman. He writes : “L’
atman ne se rencontre pas uniquement dans les textes bouddhiques
mahayanistes qui traitent du tathagatagarbha ou de doctrines étroitement
apparentées et dans quelques traités du Vijfianavada mais aussi dans la
Saptadatika-Prajniaparamita”. Then he gives a translation of the passage
in question. I am not sure, however, whether the full import of the
passage has been grasped.

One thing is certain : the Buddha and the dtman are one and the
same thing. This identification gives to each of the concepts a new

3. Goudapadiyam Agamasistram (University of Calcutta, 1950), p. 189,

4. E, Conze, Buddhist Thought in India (London 1962; “Ann Arbor Paperbacks’,
The University of Michigan Press, 1967), p. 263.

5. Paris 1969 (Publications de I'Ecole frangaise d’Extréme-Orient, Vol. LXX), pp.
373-4.
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dimension® : the Buddha, identical with the dtman, is not the individual
Buddha; and the atman, identical with the Buddha, is not the individual
atman. The identification of the Buddha (= Tathagata) and the atman is
not new in Buddhism : it is already found in Samyutta-Nikaye XXII, 857.
There we also find the term anupalabbhiyamana, which is echoed in our
text : nopalabhyate. What is meant by that term ? There was on this
subject a long standing controversy between two great scholars, Hermann
Oldenberg and Louis de la Vallée Poussin®. The former interpreted
the term anupalabbhiyamana (elsewhere anupalabbhamina) in the sense of
“beyond grasping’’, because applied to the transcendent Reality; while
the latter, following the Theravada tradition, interpreted it in the sense of
“not perceived”, therefore ‘“nonexistent”. Buddhaghosa, of course, when
he comments on Samyutta XXII, 85 does not see in the term Tathagata
anything else than a designatiori for an “individual” (satta), who is
“nonexistent’®. There is some justification for this interpretation. The
text is concerned with the heresy of the monk Yamaka who holds the view
that a monk whose impulsions have been destroyed is utterly annihilated
after the dissolution of his body : tathGham Bhagavata dhammam desitam
djanami, yatha khindsavo bhikkhu kdyassa bhedd ucchijjati vinassati, na hoti
param marand ti. By a ‘“monk whose impulsions have been destroyed”
(khinasavo bhikkhu), or ““Tathigata’, Yamaka evidently understands an
“individual” who has reached perfection. We find elsewhere in the
Pali Canon similar discussions about the destiny of the Tathagata after
the dissolution of his body. Those who raised the question did it
simply because they conceived of the Tathagata as an “individual”,
Buddhaghosa and his continuator Dhammapala interpret therefore correc-
tly the term Tathdgata in that context : satto Tathagato ti adhippeto®; Tatha-
galo ti attd, tam hi ditthigatiko kdrakae-vedakadisamkhatam nicca-dhuvadi-sam-
khatam va Tathagata-bhavam gato ti Tathagato ti voharati'*.—But when in our

6. datma-buddha-fabdayor itaretara-visesana-vifesyatvam, as Saikara and the Vedintin-s
would say. ) '

7. Vol. III, pp. 109 ff. of the Pali Text Society (PTS.) edition.
8. Cf. L. de la Vallée Poussin, Nirvina (Paris-1925), p. 104, n, 1.
9. Saratthappakasini 11, p. 311 (PTS.),

10. Buddhaghosa, Sumarigalavildsini I, p. 118 (PTS,).

11, Dhammapila, Paramatthadipani: Uddnatthakatha, p. 340 (PTS.).—Itis strange
that, following Coomaraswamy (Hinduism and Buddhism [New York, n.d.), p. 73; The
Living Thoughts of Gotama the Buddha [London 1948], p.27), D.S. Ruegg (op. cit., p.
374, n. 3; cf, also the same author’s Le Traité du Tathdgatagarbha de Bu Ston Rin Chen
Grub [Paris 1973; Publications de I'Ecole frangaise d’Extréme-Orient, Vol, LXXXVIII], p.
114, n, 3 [p. 115]), finds a reference here to the authentic dtman, The word attan is, in
fact, used here—as often in the Buddhist texts—only as a synonym of satta = puggala.
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text!? it is said : ditthe va dhamme saccato thetato Tathagato anupalabbhiya-
mano, it is not all meant that the Tathagata—an “individual’’—is “non-
existent” as Buddhaghosa opines*®. The meaning is rather that even in this
life (ditthe va dhamme) the Tathagata is “beyond grasping’ (anupalabbhiy-
amdna); how, then, can one define his future condition ? The “profundity”
of the Tathagata has been emphasized in other texts of the Pali Canon**.
And Buddhaghosa is nearer the mark when he says, commenting on
Samyutta XLIV, 1 : the Tathagata has transcended his empirical indivi-
duality; it is, therefore, impossible to speak of him as of an individual.
tassa evam gunagambhirassa sato sabba%ifiu-Tathgatassa yam upddaye satta-
samkhato Tathagato ti paR7ati hoti, tadabhdvena tassd paTifiattiyd abhavam
passantassa ayem satta-samkhdto hoti Tathagato param marana ti idam vaca-
nam na upeti, na yujjati; na hoti Tathigato param marand ti adi vacanam pi
na upeti, na yujjatiti attho*®. Only our texts say something more, of which
Buddhaghosa takes no notice. The Tathagata is not a mere individual,
but the Being itself; for that reason, he is “beyond grasping”. This thought
has been clearly expressed in the Prajfigpaiamita-Sitra-s. Thus the
Vajracchedika tells us, in a passage that has become famous : it is not in his
individual appearance that one should seek the Buddha; the Buddha
is the Dharma/dharmata; but the dharmatd cannot be known objectively
(dharmatd ca na vijfieyd na sd Sakyd vijanitum)'®. The same thought is
also expressed in Nagarjuna’s Niraupamya-stava, v. 1717:

na ca riupena dystena dysta ity abhidhiyase/
dharme drste sudrsto ’si dharmata na ca drsyate|/

Already in the Pali Canon, the Buddha is identified with the Dha-
mma/Brahman : Tathagatassa h’ etams adhivacanam : Dhammakayo iti pi
Brahmakdyo iti pi, Dhammabhiito iti pi Brahmabhiito iti pi*®. In a celebra-
ted passage, the Buddha is made to say: Itisnotin my <“foul body”
(putikaya) that one should sce me; “he who sees the Dhamma sees me, and

12. Cf. also Samyutta XXII, 86; XLIV, 2 (Vols, I1I, pp. 112, 118; IV, p. 384).

13. Cf. also Nyanatiloka, Buddhistisches Worterbuch (Konstanz 1954), s.v. Tathdgata.

14. Cf. H. Oldenberg, Buddha : sein Leben, seine Lehre, seine Gemeinde (herausgegeben
von Helmuth von Glasenapp, ‘“Goldmanns Gelbe Taschenbiicher”’, Band 708/709,
Miinchen 1961), pp. 259 fI.; E. Frauwallner, Geschichte der indischen Philosophie I (Salzburg
1953), pp. 227 ff.; Die Philosophie des Buddhismus® (Berlin 1969), pp. 19 ff.

15. Saratthappakasini 111, p. 113 (PTS.; the reading has been modified in accordance
with the Siamese edition. 111, p. 192).

16. P, L. Vaidya, op. cit., p. 87.

17. G. Tucci, “Two Hymns of the Catuh-stava of Nagarjuna’, JRAS. 1932, p. 318.

18. Digha-Nikaya 111, p, 84 (PTS.).
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he who sees me sees the Dhamma” (yo kho Dhammarm passati so mam
passati, yo mam passati so Dhammam passati)*®. There are also passages
in the Pali Canon, which clearly identify the Dharma/Dhamma with the
supra individual atman. A full discussion of these passages will be found
in my book mentioned above. A reference to Nagarjuna’s (Mila-)
Madhyamaka-Karika-s is here in order.

Nagarjuna speaks of the ineffability of the Buddha/Tathagata in two
contexts in the Madhyamaka-Karika-s : first in the Tathagatapariksa (XXII,
13-15), and then in the Nirvanapariksa (XXV, 17-18). “Those who speak
of the Buddha, who is imperishable and beyond words, do not see the
Tathagata; they are destroyed by their own words”#°. Candrakirti, in his
comment on this verse, quotes the Vajracchedika passage cited above and
himself observes : “Words are bound up with objects; the Tathagata, how-
ever, is not an object” (vastunibandhana hi prapaficah syul, avastuka$ ca
Tathagatah). The Tathagata is the Being itself, “imperishable” (avyaya),
i.e., not subject to becoming : anutpidasvabhivic ca svabhavintaragamanad
avyayah®!. The two Karikd-s, XXV, 17-18, support the interpretation of
the Pili texts given above, and can be regarded as an antidote to the
unmetaphysical Theravada interpretation :

param nirodhad bhagavan bhavatiti nohyate|

na bhavaty ubhayam ceti nobhayam ceti nohyate//
tisthamano ’ pi bhagavan bhavatity eva nohyate|
na bhavaty ubhayam ceti nobhayam ceti nohyate||

Now to return to the text of the Saptasatika Prajfiaparamita. The
terms atman and Buddha designate the same thing—the Unconditioned
(anutpada)®?. But they are mere “designations” of something that is beyond
expression (apadadhivacana)?®, There is indeed, no word that can adequa-
tely designate the Absolute by coinciding with it (napy atra kimeit padam

19, Samyutta-Nikdya I1I, p. 120 (PTS.); cf. Itivuttaka, p. 91 (PTS.).
20. Prapaiicayanti ye Buddham prapaficdtitam avyayam/
te prapaiicahatih sarve na pasyanti Tathdgatam|/| Madhyamaka-Karika XXII, 15.

21. Cf. also below.

22, tpadasyaitat...adhi
tad adhivacanam Buddha iti...yo na samuddgato notpanno na nirotsyate, —The same text says
a little earlier (Vaidya, op. cit., p. 345) : Buddha iti paramdrthato *nutpidasyaitad adhivaca-
nam, See also above., p. 40. .

23. 1 take apada here as a synonym of anaksara or aksaravarjita, Ruegg leaves the
word untranslated.

m yad uta dtmeti...yasyaitad adhivacanam dtmeti tasyai-
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abhedam)?¢. We can only express in words what we can grasp objectively.
But the Absolute cannot be grasped objectively®5. As an object, the
Absolute is no longer the Absolute but only an empirical reality, a dharma
among others,—no longer the Being in itself but only a determinate Being
that stands in relation, on one hand, with the thinking subject, and, on
the other, with other objects. It isin this sense that the Agstasahasrika
Projiaparamitg declares : the Buddha and the Nirvana—just like the
other empirical realities—are comparable to illusions, to dreams; if there
were a reality superior to Nirvanh itself, it would also be comparable to an

_illusion, to a dream : yadi nirvandd apy anyah kalcid dharmo viSistatarah
syat, tam apy aham mayopamanm svapnopamam iti vadeyam?®.

Whatever the name we give to the Absolute—atman, brahman, buddha,
nirvina, tathata—it can only indicate but not express it directly. “Where
there is absolutely no name, that is what is named ‘Buddha’” (yatre na
kacit samkhyd sa ucyate Buddha iti), says the Saptasatika. It is not easy
to understand the meaning of the designation ‘atman’; similarly, it is not
easy to understand the meaning of the designation ‘Buddha’” (na caitad
bhadanta Saradvatiputra, sukaram GjTidtum atmeti yad adhivacanam; evam
etad bhadanta S&radvatipulra, na sukaram Gjnidtum Buddha iti yad adhivaca-
nam). —With the help of words, we must go beyond words. There nothing
is ““grasped”’, because we become one with the Absolute, which is our Self,
atman. From the objective standpoint, it is true, that which is not grasped
is utterly “nonexistent (atyantatayi na samvidyate nopalabhyate). But its
objective ‘nonexistence’ does not at all mean its ‘unreality.” On the
contrary, it is a proof of its highest metaphysical ‘‘existence”—as its ‘“‘not
being grasped” in the highest metaphysical sense, i.e., beyond the subject-
object split (grahya-grahakabheda). This has been beautifully expressed in
another Mahayana work, the Mahdyana-Sitralamkdra :

yavidyamanata saiva parama vidyamanatd/
sarvathanupalambhas ca upalambhah paro matal//*"

24. Ruegg translates: “la ou il n’y a pas de pada: la non-différence (abheda)”.
Evidently, the text literally means: ¢la ot il n’y a pas de mot (pada) qui soit non diffé-

rent (abheda)”’.

25. As a matter of fact, nothing that is objectively grasped expresses the true essence
of a thing, So our text says: vdg api, bhadanta Siradyatiputra, na sukard niripayitum :
iyam vdg iti, kutah punar Buddha iti. )

26, Astasdhasrikd Prajiiaparamitd, p. 20 (P. L. Vaidya’s edition, Darbhanga 1960).
See also Candrakirti, Prasannapadi Madhyamakavytti, pp. 449-50, 540-1 (La Vallée
Poussin’s edition, Bibliotheca Buddhica 1V, Saint-Pétersbourg 1903-13).

27. Mahayana-Sitralamkara 1X, 78 (S. Lévi’s edition, Paris 1907).
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The other text I wanted to mention runs as follows : yo hy advayam
atmanam prajandti sa Buddham Dharman ca prajanati. —tat kasya hetoh ?
—atmabhgvam sa bhdvayati sarvadharmapam yenadvayaparijfiayd sarvadhar-
mah parijnatah; atmasvabhavaniyatd hi sarvadharmah. yo hy advayadhar-
mam prajanite sa buddhadharman prajanite; advayadharmaparijiiayd buddha-
dharmaparijfia, Gimaparijfiaya sarvatraidhdtukaparijfia. atmaparijieti, Suvi-
krantavikramin, param etat sarvadharmanam®®.

Like the Upanisad-s, our text posits the non-dual (advaya) atman as
the foundation of all our authentic knowledge. That knowledge is
authentic in which the subject-object split is transcended. We can,
however, transcend that split only by realizing the advaya dtman, in
other words, by realizing our identity with all things.

28. Suvikrantavikrgmiparipyechd-Prajidparamisg-Siitra § P, L, Vaidya, Mahdydna-Sitras

Somgraha I, p. 11,
45



