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14 : Heinz Bechert

edited by T.W. Rhys Davids under the title The Yogavacara’s Manual of Indian Mysticismas Practised
by Buddhists. 1t was published by the Pali Text Society in 1896. This book has remained the only
Sinhala work published in the series of the Pali Text Society. The text was discovered in 1892 or 1893
by the Anagarika Dharmapala in the Bambaragallavihara in Teldeniya, anda copy of the manuscript in
this vihara was prepared for T.W. Rhys Davids whose edition was based on this copy. The discovery
of the work was of the greatest importance for the modern revival of Buddhist meditation in Sri Lanka (see
H. Bechert, Buddhismus, Staat und Gesellschaft, vol. 1, Frankfurt 1966, pp. 49f.).

Brahman in the Pali Canon and in the Pali Commentaries

Kamaleswar Bhattacharya, France

Inapaperentitled ‘On the Brahman in Buddhist Literature’, published in Sri Venkateswara University
Oriental Journal (Tirupati), 1975, 1 promised a study of the different interpretations of the
term brahman - given in the Pali commentaries. I have not yet been able to fulfil that promise. Nor
has this question been studied by anybody else, so faras Iam aware. In this paper I propose to take up
again the question of brahman — in Buddhist literature, particularly in the Pali Canon, —an important
but highly controversial question which I studied in the article mentioned above as well as in other
publications, especially in my book L’'Atman-Brahman dans le Bouddhisme ancien (1973) —and I
wish to concentrate on the different interpretations given in the Pali commentaries.

The study of the traditional commentaries, however interesting it may be in itself, in Buddhism
aselsewhere, doesnot atallimply a total commitment to the interpretations they give. Distortion of ancient
thoughts by later interpreters is a fairly common phenomenon. But we, coming even later, run the risk of
distorting even more ; and experience has proved, in the field of the study of the Pali Canon, as in other
branches of Buddhist studies and of Indian studies in general, that an intimate knowledge of the
traditional interpretations would have saved scholars, and not the least ones, from some pitfalls. On the
other hand, a blind reliance on the traditional commentaries procures, indecd, a sense of sécurity, but
oftenat the cost of truth. In these circumstances, one should know the commentaries, but make it a principle
not to follow them blindly.

In the present instance, the very existence of divergent interpretations of a single point, within the
same traditions, makes them suspect. Furthermore, one of these interpretations, as we shall see later, poses
a scrious problem of harmonization with the Canon itself. Bur it is important to know these very facts :
they show, at least, that the original meaning was lost or obliterated by the Tradition. And it is the
duty of the scholars to retrieve it.

After a discussion of the traditional interpretations, I shall in this paper consider the major
interpretations of brahman - given by modern scholars and, finally, present my own interpretation. This
interpretation is not rcally new, as I had already presented it in my earlicr publications. But it will be
presented here in a new light, after a more detailed study of the commentaries than I had been able to do
before, — a study which, unfortunately, is not yet complete, however, but beyond which the circumstances
in which I had to work did not permit me to go'.

N.H. Samtani and H.S. Prasad (eds.), Amala Prajnd : Aspects of Buddhist Studies, P.V. Bapat Vol., Indian Books Centre,
Delhi, 1989. ;
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The traditional view about brahman - is summarized, in identical terms, in Buddhaghosa’s
commentary on the Majjhima-Nikaya, the Papaficasiidant 2, as well as in Buddhadatta’s commentary
on the Buddhavamsa, the Madhuratthavilasint>. 1t 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 traditions, the Pali commentators derive the word from the root briik- (Sanskrit brh-),”’to
grow, increase’’. Brahman - — let us say Brahma, for our authors speak only of the masculine Brahman-
~ means, according to these authorities, someone ‘‘who has been caused to grow (bruhita-) by such
and such specific qualities’’ (tehi tehi gunavisesehi), or someone ‘‘who grows (bruhati) through such
andsuch qualities’ (tehi tehi gunehi)s. Different occurrencesof the word in the Pali Canon are enumerated
and its meanings in different instances defined. Brahma, it is said, is used in the following meanings
: “‘GreatBrahma™ (Mahabrahma), *‘Tathagata’’, “‘brahmin’’ (brahmana-), * ‘the parents’’ (matapitaro),
“‘the highest’’ (settha-). In such instances as sahasso Brahma, dvisahasse Brahma 7, Brakma means
“‘Great Brahma'’ (Mahabrahma). In such instances as Brahma ti, bhikkhave, tathagatass’ etam
adhivacanam®, Brahma means ‘‘Tathagata™. In such instances as Suttanipata 1133, Brahma means
“brah{nin” (brahmana-). When it is said : Brahma ti matapitaro pubbacariya ti vuccare ¥, the
word means ‘‘the parents’’ (matapitaro). Finally, whenitis said : brahmacakkam pavatteti ', Brahma
means “‘the highest’” (settha-)12. The Saddariiti 3 in this connection has the following verse which gives
in a nutshell all the meanings of Brahman-

Mahabrahmani vippe ca atho matapitisu ca /
tathagate ca setthe ca brahmasaddo pavattati [/

How uncertain this tradition was is, however, seen immediately after. The Saddaniti* records
another interpretation, which is the same as that given by Dhammapala in his commentary Paramattha-
mafijusa (Mahatika) on Buddhaghosa’s Visuddhimagga s — a fact which, so far as I am aware, was not
noticed before. According to this second— and perhaps later —interpretation, there are three kinds of
Brahmas (tividha Brahmano) : sammutibrahmano *‘‘Brahmas by convention’’ , upapattibrahmano
“‘Brahmasby birth”’, visuddhibrahmano ‘‘Brahmias by purity’’, to which is added a fourth, “‘the supreme
Brahmia'’ (uttamabrahma)'s, namely the ‘‘Perfectly Enlightened One’’ (sammasambuddha). The three
kinds of *‘gods’™, sammutideva, upapattideva and visuddhideva, are mentioned elsewhere in Pali
literature. Here the word brahma - in the utterance branmacakkam pavatteti is considered ‘to be a
substantivized adjective 7, referring to the ‘‘Noble Doctrine’’ (brahman ¢ ariyadhammo vuccati). And
we are told that the *‘Noble Ones’* (ariyd@) who have sprung forth from this, — as personal manifestations
as it were of this impersonal principle 18, —are without discrimination called *‘Brahmas by purity’’, for
they are “‘Brahmas in the true sense’’ (paramatthabrahmataya). In particualr, however, we are told,
by virtue of such utterarices as Brahma ti, bhikkhave, tathagatass’ etam adhivacanam, the *‘Perfectly
Enlightened One’’ is called *‘the supreme Brahma®’, ‘because, by his qualities which are *‘the highest’’,
he has attained the highest degree of excellence in the world including the gods2.
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In another connection, too, the Saddaniti interprets brahma- as a substantivized ad_)ectwe Whlle
discussing the verbal root bhii-, Aggavamsa takes up the question of brahmabhuta- and s1mllar
expressions, and, following the interpretations given in the Atthakathas and in the tkas, proposes to
explain their meanings by referring to the two verbal roots bhi- belonging to two dxfferént groups and
used, respectively, in the sense of ‘‘being’’ (satta-) [etc. 21], and in that of “atmmmg” (pam- = Sansknt
prapti-y2. BrahmabHhuta- is thus explained : *‘Brahma, in the sense of ’the hlghest”’ i or brahma-
(substantivized adjective) means ‘‘The Way’’ (magga-), and one is brahmabhuta- because one has
attained it 2.

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

There is no doubt that by brahmd® (whatever it may be), in the Pali Canon, Nirvana is often meant.
For instance, in several texts we find the formula: so anattantapo aparantapo ditthe va dhamme nicchato
nibbuto sttibhito sukhapatisamvedi brahmabhutena attand viharati . The Samyutta-Nikaya in one
passage says of the Arahants : loke anupalitta te brahmabhiut@ anasava . A Sanskrit text, Bhiksu
Vifya$ridatta’s commentary on the ArthaviniScaya-Siitra, clearly says : nirvanam brahmocyate,
paramapradhanatvat. kuta etat? *‘ity api sa bhagavan Santah sitibhiito brahmibhita’’ iti Sitrat . The
term parama-, used in this passage, recalls settha- of the Pali commentaries, and both Viryaéridatta and
the authors of these commentaries had perhaps the same thing in mind. Buddhaghosa, for instance, in
his various comments, glosses brahmabhiutena attana by setthabhiitena attand. In numerous other
instances, too, Buddhaghosa uses this term settha- to gloss brahm# , and the term settha-, as well
as parama- in the commentary on the Arthavinifcaya-Sitra, has led some scholars to think that these
commentators had in the mind the 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 Upanisadic tradition 77 (whatever
may be, in the eyes of these scholars, the difference between the Upanisadic conception of the Absolute
and the Buddhist conception of it). But, as we have already seen, with the Pali commentators, settha-

“‘the highest’’ is one of the meanings of Brahman- (masculine), which neither in the Upanisads nor in
Buddhism candesignate the Absolute. It might be throught that, in the first interpretation noted earlier,
“‘the highest” (seftha-) is one of the conventional meanings of the word Brahman - having nothing
to do with the Brahma gods (Buddhism knows several of them). Butitis notso; for the commentators
— as we are going to see ~ do refer to the Brahmas by the term settha-. The Brahm3s, it is true, hold an
important place in the Pali Canon. But, as I have tried to show elsewherc?, this was merely aconcession
to the beliefs prevalent in the time when Buddhism originated. Sometimes the Buddha and the Arahants
are called Brahmas. . For the Brahmanical ritual practices Buddhism substituted ethical-meditational
practices, the famous Brahmaviharas, 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 Abhidharamadipa shows beyond all doubt %), to be equal to the Brahamas
(Brahmasama-), to attain to the status of the Brahmas (Brahmapatta-) : these practices, we are told,
are typical of the Brahmas 3. However, the Brahmaloka- is no longer *‘the highest’” in the real sense as
it used to be with the ritualists, nor have the Brahmas a calim any moré”to unconditionedness *. The
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Brahmaviharas, like all other meditational practices, are considered to be impermanent because they are
conditioned32. cherlheless Buddhaghosa uses the term seitha- in relation to the Brahmas and the
Brahmaviharas. vadently, he cannot mean by ‘‘the hlghest”, in this context, what the Brahmas
- themselves mean when they claim to be so — the highest Reality®. What he means is purely ethical.
yHe says, indeed, in the Visuddhimagga®, while explaining the expression Brahmavihara- :

Setthatthena tavaniddosabhavena c’ ettha brahmaviharataveditabba. sattesu sammapatipattibhavena
hi settha ete vihEra' yathcf ca Brahmano niddosacitt& viharanti evam etehi sampayutt('z' yogino

“It should be understood that the Brahmaviharas 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 Brahmaslive with faultless thoughts, sodo the yogirs, 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’™s.’

To the idea of ““the highest’’ (settha-) Buddhaghosa adds here that of ‘‘faultlessness’’ (niddosabhava).
This occurs elsewhere too. Thus Buddhaghosa explains the expression Brahmaputta- in the Anguttara-
Nikﬁya (11, p. 184) : Brahmapaua ti niddosa;ghena Brahmabhavasadhakam Brahmaviharam..>s. In the
Saratthappakasint, he explains settha- *‘the highest’” itself by ‘faultlessness’’, when he interprets the
expressionbrahmayana->'.

As we saweearlier, according to the conventions established by the commentators, one of the meanings
of Brahma, in the Canon, is ‘‘the parents’” (matapitaro). This, of course, does not throw any light on
the utterance that iscited to illustrate this ‘‘meaning’’ : Brahma ti matapitaro .... In actual practice,.
however, the commentators say that the word Brahma is used, here also, in the scnse of *‘the highest’’
(settha-)®, and they compare the attitudes of the parents toward their children in different periods of
their (the children’s)life to the four Brahmaviharas which characterize the Brahmas. Thus Buddhaghosa
writes in the Manorathapirani, while commenting upon Anguttara-Nikaya, 1, p. 132: Brahma ti
matapitaro ti se'tt‘hﬁ'dhivacanam. Yatha Mahabrahmuno catasso bhavana avijahita honti : metta karuna
mudita upekhd ti, evam eva matapitunnam puttesu catasso bhavana avijahit@ honti ... (We need not
go into the details here.) Dhammapala, Buddhaghosa’s continuator, writes similarly when he comments
on Itivuttaka, p. 110.

All this seems irreproachable. But how can Nirvana be called Brahma, even in this specific sense of
.‘the highest” ? As we are going to 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 brahmd’, inrelation to the highest
Truth, is interpreted in this sense. There are many passages in the Canon where the Buddha is called

brahmabhiita- , and the expression is often -used along with dhammanbhiita -4. Undoubtedly brahmd
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and dhamma are considered to be synonyms. Thus in the Agganna-Sutta of the Digha-Nikaya** weread:
tathagatassa b’ etam adhivacanam : dhammakayo iti pi brahmakayo iti pi, dhammabhuto iti pi
brahmabhiito iti pi, ‘‘The Tathagata is so called : Dhammckdya- ‘One whose body is brahmd;
Dhammabhita- ‘One who is (or : has become) the Dhamma;, or brahmabhuta ‘One who is (or : has
become) brahma’ . Here also, Buddhaghosa has nothing else to say than : Dhammo hi setthatthena
Brahma ti vuccati , *‘The Dhamma is called Brahma, in the sense of *the highest’”’. But, whatever the
meaning of the term dhamma- in this and similar context, — the Doctrine, or the *‘ninefold supramundane
Dhamma’’ (navavidhalokuttaradhamma-),or ‘the true nature’’ (aviparitasabhava-), asthe commentators
say 4, --in no way, it seems, is it possible to equate Dhamma with Brahma — unless we have recourse
to a figurative explanation similar to the one Dhammapala seems to suggest when he elucidates the
designation Brahma given to the Buddha in Theragatha 182 : the Buddha is so called because he is *‘the
highest’” in the world including the gods (just as the Brahmas claim to be 45)%,

The early commentators themselves, it seems, are not always at ease when they resort to this equation.
Thus, while commenting upon Theragatha 689, — a verse attributed to Udayi-Thera, which occurs also
in the Anguttara-Nikaya (111, p. 346), and where by brahmd Nirvana is clearly meant, since one af the
manuscripts of the Angurtara addsto brahmapathe the gloss amatapathe#’, — Dhammapala first states
that by brahmapatha-the four Brahmaviharas are meant ; buthethen gives an alternative interpretation
according to which the first member of the conipound is brahma-, an adjective (= Sanskrit
brahma-), meaning ‘the highest"(setzha-)*. In various other contexts, 0o, brahmd is interpreted as an
adjective. As we saw earlier, in the enumeration of the different ‘‘meanings’’ of Brahma the sentence
brahmacakkam pavatteti — 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
(settha-). But, in actual practice, we find the first member of the compound brahmacakka- intepreted
as the adjective brahma- “‘the highest’’ : ettha brahman ti settham uttamam visittham * ; brahman ti
settham visitthain % ; ettha brahman ti settham uttmam, visuddhassa dhammacakkass etam
adhivacanam?'. In brahmacariya- (=Sanskrit brahmacarya-), — an expression that in the Chandogya-
Upanisad designates the discipline that leads to the brahman, and which, according to the Buddhist
tradition, designates the discipline — the ‘‘Noble Eightfold Path’’ (ariyo atthangiko maggo) — that
leads to Nirvana, called Brahmd 32, ~ brahmd is sometimes intepreted in the same manner%. In the Canon
itself, brahma- (as a simple word) is sometimes 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- %. On the other hand, there are in
the old commentaries instances ofinterpretation where brahma-can be understood as asubstantivized
adjective. Thus, in one passage of the Sumangalavilasini, Buddhaghosa interprets brahmacari
(n)- as follows : setthatthena brahmam ariyamaggaip carantiti brahmacari*. It may be thought
that, for Buddhaghosa, brhama- here is a substantivized adjective, meaning ** the highest **
(settha-) and designating the ‘‘Noble Path’’) (ariyamagga-) —an interpretation that we found recorded
in the Saddaniti®’. A doubt is cast upon this way of understanding by what Dhammapala says in the
Itivittaka-Atthakatha . He first interprets brahmacarin- as brahmam settham carati ti brahmacar:
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—an interpretation where, again, brahma- can be understood as a substantivized adjective. But, im-
mediately after, he gives an alternative interpretation which brings us back to Brahma *‘the highest™ :
Brahma va settho acaro etassa atthiti brahmacari. According to this interpretation, therefore, Brahma,
in this context, means *‘the highest conduct’’ (settho @caro) ; and, if this interpretation is to be taken
seriously, in the SumangalavilasinT passage also we have tounderstand brahmam, not as the Accusative
singular of brahma-, substantivized adjective, but as the Accusative singluar 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).
And the same would be the case with brahmam. in other interpretations of brahmacari(n)- and
sabrahmacari(n)-*, as well as in the interpretation that Dhammapala gives of brahmabhiita- in the
Itivuttaka-Atthakatha ® : (brahmabhiitam) brahmam va settham arahattaphalam pattam, — an interpre-
tation according to which this expression means ‘‘one who has attained the highest Fruit consisting in
Arahantship™’¢!.  However, in the Sinhalese edition of the Nettippakarana-Atthakatha®?, we find the
following interpretation of sabrahmacarin- : brahmam vuccati setthatthena sakalam satthusasanam.
samam saha va brahmam carati patipajjatiti sabrahmacari, *“The entire teaching of the Buddha is called
brahnta- in the sense of ‘the highest’ .... ‘‘Here there can be no question of Brahma. And Buddhaghosa
does use brahma- as a substantivized adjective, designating  Omniscience (sabbanniutaniana-), ‘‘in
thé sense of ‘the highest’””, when he explains the expression brahmajala- in the Brahmajala-Sutta :
yasma ca ettha setthatthena brahmam sabbanfiutaiianam vibhattam tasma Brahmajalan ti pi nam
dharehi ©. Beautifully, Mahanama, in the Saddhamappakasint (Patisambhidamagga-Atthakatha), expla-
ins brahmacariya- as designating that conduct which leads toNirvana, called brahma- *‘in the sence
of ‘the highest’” (uttamatthena) : uttamatthena nibbanam * brahmam nama. sikkhattayam
nibbanatthaya pavattanato brahmatthaya cariya ti brahmacariyan tivuccati . Andagain: ariyamaggo
nibbanena samsandanato brahmatthaya cariya ti brahmacariyan ti vuccati %. The Sanskrit Arthavinis-
caya-Siitra, to which reference has already been made, uses the compound brahmacakra- as well as the
uncompounded expression brahmam cakram 1, — where, eivdently, brahma- is an adjective ¢, But it
also uses the compound brahmavihara-, where the commentator, Bhiksu ViryaSridatta, interprets
brahmd asa substantivized adjective, meaning *‘the great’’ (brhat), — in accordance with the etymology
that was noted earlier @, an etymology by viture of which brhat- is often used as a synonym of brahman-

in the Brahmanical tradition™, —: brhad brahmam. maitryadibhavanaya brhatphalavat. ato
brahmavihara iti™. According to this interpretation, the brahmaviharas are so called because they
“‘procure great results”’. o

A question may now be asked : Why not take brahmam, in the Pali commentaries just cited and
in the passages of the Paramatthamarijusd and the Saddaniti quoted earlier, as the Nominative-
Accysative singular of the neuter noun brahma (n)-, rather than —as I have been doing — as the
Nominative—Accusative singular of brahma-, substantivized adjective,which is also neuter ? Although
1do not exclude this possibility, in the present state of my documentation I do not think it is so. Further
light on this question may be thrown by the Tikds on the Atthakathds ; but these, with the exception
of theDTghanik&'yag{hakalh&;fkt’i : Linatthavannana, which has beenpublibshed by the Pali Text Society
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and the Burmese edition of the Vajirabuddhifika on the Samantapasadika, which I was able to consult at
the Library of Congress before writing this article, have not been available to me because they are available
neither in Paris nor in Washington ; and neither in these two _Ti_ka‘s nor in the other works which I have
consulted in the Siamese and Sinhalese editions 2, have I found any information on this point™, Relying
onmy own light, therefore, I hold, for the present, that brahmam in these commentaries does not represent
the Upanisadic brahman-. The interpretation of brahmd in the sense of the masculine Brahma, 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 brahmd was later
interpreted, first asan adjective and thenasa substantivized adjective designating various conepts : the
Noble Doctrine, the Noble Path, Nirvana.... The neuter brahman - of the Upanisads was in the background,
itseems; but, intheireagerness toisolate Buddhism from the Brahmanical tradition, the Pali commentators
refused to recognize itin those canonical passages where it could be easily recougnized. Inthe Atthakathas
Iknow of no clear instance of use of the neuter word brahma (n)-in the context with which we are concerned
here. Buddhaghosa does use it, but in the sense of ‘‘Vedic text’’ and in that cf ‘‘brahminhood’ ’, in his
fanciful etymologies™,

Whatever may be the verdict of the ?‘Tk&s, which, I'hope, I shall have an oportunity to sec some day
orother, one thing isclear : there were, within the Theravada tradition, divergent interpretations of the
prior member of various compounds, all relating to the highest Truth. In the midst of this confusion, a
historical investigation into the problem seems required. The modern scholars are extremely divided
on this issue. The divergence of their opinions runs parallel, as it were, to that of the opinions expressed
by the Pali commentators. Some of these scholars. -- and they seem to represent the majority — hold that
“‘the neuter Brahman is entirely unknown in the Nikayas”’. This is how T.W. Rhys Davids expressed
himself long ago, and he seems to have many followers even nowadays . Others —not to take into account
those who are not able to distinguish between the neuter brahman- and the masculine Brahman- , while
admitting that the Pali Canon does use the Upanisadic term brahman- (neuter) in such compounds as
brahmabhiita-, hold thatitisgiventhere a new signification. This was, esnecially, the poinion of Wilhelm
Geiger, the scholar who made the most substantial contribution to the elucidation of this problem. Geiger
clearly perceived that the Buddha was using the Upanisadic terminology. Brahman-, we have seen, is
not seldom identifiedin the Pali Canon with Dhamma-: and Geiger showed that this fact hasits antecedents
in the Upanisadic tradition itself. Nevertheless, under the influence of the ideas generally received
about the Buddha’s philosophical position, he believed that with the Buddha, the term dhamma-
(=Sanskrit dharma-) was but a ‘‘venerable receptacle that he filled up with new content’” (... das
ehrwiirdige Gefdss, das er mit neuem Inhalt fiillte). 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- with that of non-atman- (anatt@). So the term brahman-, in Geiger’s view, acquired with
the Buddha ‘*a peculiar coloration, anew illumintion”’ (eine besondere Firbung, eine neue Beleuchtung).

There is nothing in the Canon to substantiate these ideas.
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The Buddha, steering between the two extreme standpoints, eternalism (sassatavada-) on the one
hand and nihilism (ucchedavada-) on the other, did condemn eternalism. But whatis meant by ‘‘eternity’’
in this context? As sgveral canonical texts show, it is nothing but time extended, either in this world or
in a higher world 7. The Buddha did admit an Absolute that is eternal, in the sense that it is timeless,
— an Absolute that is not born and which, consequently, neither decays no: dies. 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, acalatthanam, amatam, dhuvam,” niccam, sassatam.
Buddhaghosa, in the Visuddrimagga, clearly explains: appabhavatta ajaramaranam ; pabhavajar-
amarananam abhavato niccam™. He alsorefers to the epithets of Nibbana: sassata-, etc.”. - Similarly
in the Upanisads, the brahman-is eternal only in this sense ; they also 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 coneived of.

Similar is the case with anatta. If by atman- (Pali attan-) is mcant the psychophysical individual or
any of the elements —however privileged it may be, particularly consciousness(vijfiana-; Pali virfidna)
—of which this individual is composed, then the Upanisads deny atman- as much the Buddha does. But,
if the equation atman- = brahman- mcans — asitreally does -- that the individuai in its inmost essence
is not an individual but the Being itsclf- an identity which it realizes in Liberation, through negation
of its individuality -- then the Buddha admits the atman- as muchas the Upanisads do. The pudgala-

/ puggala- of Buddhism has nothing to do with the arman-brahman- of the Upanisads. There is a great
deal of difference betwceen the Upanisadic conception of atman- and the conceptions of atman- as found

in other Brahmanical systems, e.g. Nyaya-Vaiesika, , with whose atman- the pudgala- of the
Pudgalavadins has much in common #,

Considering all these facts, Idonot see any insuperable difficulty in adopting astraightforward solution
to the problem under discussion, namely that the concept of brahman- in the Pali Canon is the same as that
with which the Upanisads have made us familiar. The cases where the Absolute is clearly meant should
be carefully distinguished from others where Brahma is referred to, e.g., the case of the Brahmaviharas
and that of the utterance Brahma ti matapitaro ....*'. As for the fact that the Buddha is sometimes called
Brahma in the Canon, we should not sce there — as Geiger saw — a confusion between the neuter brahman-
and the masculine Brahman- — a confusion which is sometimes noticed in the early Upanisads
themselves 8. AsThave tried to show elsewhere #, in these cases -- which, again, should be carefully
distinguished from those where the Buddha and the Arahants are compared to Brahma, as a concession
to the belief prevalent in the time — Brahma means brahmana -, asitalso does in the Brahmanical
tradition. And theBuddhaand the Arahants are often called brahmana - in the Buddhist tradition ; whether
we should understand by this term brahmavid - *‘knower of the brahman-"’, 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 aptvan %, or *‘one who hasexpelled evil” (bahitapapa),
following the fanciful but pregnant etymology of the Buddhists ®, is a different matter.

The specific expressions that are employed in the Pali Canon seem to suggest, however, a stage of
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development later than the earliest Upanisads, although the ideas expressed can be traced there 86, Thus
the expression brahmabhita- is found, e.g., in the Bhagavadgita, which also uses the expression
brakmanirvana-. But the idea is as cid as the Brhadaranyaka-Upanisad (1V, 4,6) : brahmaiva san
brahmapyeti. Attaining the brahman-, i.e.Liberation, is, inde=d, nothing short of being it. The expression
brahmapatta-, in the sense of *‘one who has attained the brahman-"" (and not ‘‘the status of Brahma™’, as
itis the case sometimes "), occurs once in the Majjhima-Nikdya, and its Sanskrit equivalent, brahmaprapta,
isfound in the Katha-Upanisad. The expression brahmapatha -#, in the specific sense of *‘the way that
leads to the brahman-"’ (and not *‘to Brahma’’, as in a passage of the Ch&ndogya-Upani.yad as well asin
a passage of the Samyutta-Nikaya), is found in the Maitri-Upanisad, and has its equivalent in the
Bhagavadgita: brahmanah pathi (glossed by Sankara as brahmapraptimirge,which in its turn recalls the
Pali expression maggo brahmapattiya)®. Itisalso significant that the simile of the extinction of fire, with
which is explained the conept of Nirvana in the Buddhist texts, appears in such texts as the Svetasvatara-
Upanisad and the Maitreyi- and Maitri-Upanisads *.

The descriptions of Nirvana in the Pali Canon recall, in many respects, those of the brahman-in
the Upanisads %. Particularly illuminating is the fact that in two passages at least, it is conceived as
the infinite, universal Consciousness (vififidnam anidassanamanantam sabbatopabham), whichis distinct
from the empirical consciousness, better, which is attained only when this empirical consciousness has
ceased (vinnanassa nirodhena) — an idea brilliantly exposed by Yajfiavalkya in the Brhadaranyaka-
Upanisad *.

However, it is equally instructive that Buddhaghosa, while he perceives that vinfidna-, in these
passages, is a ‘‘name for Nibbana'’ (nibbanassa namam), refuses to admit that Ccnsciousness is being
spoken of, and gives a fanciful etymology of the word viriiiana- : viRnatabban ti vinianam ; viRfianan
1i vijanitabbam. Viridna- ( as an epithet of Nibbana) means ‘‘someliling to be known’’# !

The existence of similarities between two traditions does not, of course, imply a total identity. But
the difference between the teachings of the Pali Canon and those of the Upanisads has too often been
exaggerated . The Buddha’s Absolute is the same as that of Upanisads ; the gulf was created later, by the
scholastic interpretations.
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oruhavaddhane. uparipari brishatiti Brahma. ... Brahma titehi tehi gunavisesehi brihito ti Brahma:

Saddaniti, loc. cit. (cf. II1, p. 861 : tehi tehi gunehi bruhati vaddhatiti Brahma).
Majjhima-Nikaya, 111, p. 101.
Untraced. Cf., however, n. 38 ; p.19 ; pp.22-23 below. - Vasubandhu, in'the Abhidharmako$abha-
sya, quotes the Sitra : esa hi bhagavan Brahma ity api, $antah §tiibhita ity api. (Cf. also
Bodhisattvabhumi, quoted by L. de La Vallée Poussin in his translation of the Abhidharmako$a,
VI, p. 245, n.2). According to Yasomitra, this sentence was uttered by Jivaka. Abhidharmakosa and
Bhasya of Acarya Vasubandhuwith 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, with whom the Buddha is compared because he practises
the Brahmaviharas (cf. p.17 below): Majjhima-Nikaya, 1, pp. 369-370; cf. L’ Atman-Brahman dans
le Bouddhisme ancien, Paris, 1973 (Publication de I'Ecole frangaise d Extréme-Orient, XC), pp.
150-151. This, however, does not seem to be the case. See also n. 68 below.
Cf. L' Atman-Brahman..... , Pp. 149-150.
Anguttara-Nikdya, 1, p. 132 ; 11, p. 70 ; Itivuttaka, p.110 ; Jataka, V, p. 331, v. 182.
See references in L’Atman-Brahman.... ,p. 91,n. 3; “‘On the Brahman in Buddhist Literature’’, Sri
Venkateswara University Oriental Journal (Tirupati), XVIII (1975), p. 5, n.27.
Brahma ti Mahabrahma pi vuccati, tathagato pi, brahmano pi, matapitaro pi, settham pi. ‘‘Sahasso
Brahma, dvisahasso Brahma” ti adisu hi Mahabrahma Brahma ti vuccati. ** Brahma ti, bhikkhave,
tathagatass’ etam adhivacanan’’ 1i ettha tathdgato. *‘tamonudo...’ (Suttanipata, 1133) ti ettha
brahmano. ‘‘brahmati matapitaro pubbacariya ti vuccare'' ti ettha matapitaro. ‘‘brahmacakkam
pavattet?’’ ti ettha settham : Paparicasiidani, loc. cit. ; Saddaniti, p. 459 ; cf. Madhuratthavilasini,
loc. cit.

P. 459.

Pp. 459-460.

Siamese edition, vol. II, pp. 128-129. Dhammapala gives this interpretation while commenting upon
the expression Brahmuttama- “‘the highest among the Brahmas’’, applied to the Buddha in

Visuddhimagga, IX, 91 (in the edition by Warren and Kosambi : Harvard Oriental Series, 41,
Cambridge, Mass., 1950; cf. AtthasalinT, §423). On the vexed question whether the Dhammapala
who is credited with the authorship of the Tikds is the same as the one who wrote the Atthakathas,
cf. A. Pieris, ““The Colophon to the Paramatthamanjusa and the Discussion on the Date of Kcariya
Dhammapala’’, in Buddhism in Ceylon and Studies on Religious Syncretism in Buddhist Countries
(Symposien  zur Buddhismusforschung, 1), edited by H. Bechert, Gottingen, 1978 (Abhandlungen
der Akademie der Wissenschaftenin Golttingen : philologisch-historische Klasse, Dritte Folge, Nr.
108), pp. 61-77.
Brahmuttama- in Visuddhimagga, 1X; 91 (cf. preceding note).

Cf. p. 20 below.

One may think of the relationship between the neuter brahman and the masculine Brahman- in
the Brahmanical tradition. l
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Cf. n. 8 above. }

“brahmacakkam pavatteti?” ti adivacanato brahman ti ariyadhammo vuccati. tato nibbatta
avisesenasabbe pi ariyavisuddhibrahmano nama, paramatthabrahmataya. visesato pana‘“‘Brahma
ti kho (particle omitted in the Paramatthamanjusa : cf. n. 15 above), bhikkhave, tathagatass’ etam
adhivacanan” ti (the Paramatthamanjusa adds adi) vacanto sammasambuddho uttamabrahma
nama, sadevake loke brahambhitehi gunehi ukkamsaparamippattito : Saddaniti, pp. 459-
460. (In brahmabhutehi gunehi, brahmd in brahmabhiuta- can be understood either as Brahma or
as brahma-, adjective [cf. pp. 19-20 below], “in the sense of ‘the highest’”.)

Cf. Ksiratarangini (ed. B. Liebich, Breslau, 1930), p. 2.

“bhu sattayam ; bhu pattiyam” ti dviganikdnam dvinnam dhatinam  vasena  atthakathatika-
nayanissitam  attham pakasayissama....: Saddaniti, 11, p. 555. — In connection with bhi- “to
attain”, reference is made (cf. also, e.g. Ksiratarangini, p. 190) to the term used in Grammar.
itthambhita- (cf. Panini, 1, 4, 90;11, 3,21 ; VI, 2, 149). Itthambhiuta- is thus explained : imam
pakaram bhuto patto (Saddaniti, 11, p. 555 ; cf. 111, p. 719 § 598 ; p. 805.27 : imam pakaram bhito
patto apanno ti itthambhiito) — an interpretation that goes back to the Kasikavrtti. Thus Kasikavriti
on Paninill, 3, 21: kamcit prakaram prapta itthambhutah, and on Panini V1,2, 149 : imam prakaram
apanna itthambhitah. - In the exegetical literature, both Sanskrit and Pali, this meaning of bhi- is often
resorted to for explaining ‘bhiita-. The Saddaniti (p. 555) cites Dhammapala’s explanation of
manussabhuta- in the Petavatthu-Atthakatha (p. 71). Cf. also Theragatha-Atthakatha, 111, p. 9 (on
Theragatha 689) ; ibid., 11, p. 205 (explanation of dhammabhiuta- in Theragatha 491) ; and the
explanation of brahmabhita- in the Itivuttaka-Atthakatha, quoted below, p. 20.

setthatthena brahmabhiito, atha va brahmam vuccati maggo ... tan ca sayambhunanena bhitto patto
ti brahmabhiito: Saddaniti, p. 555. (setthatthena brahmabhuto: cf. Paparicasudani, 11,p.76 ; Sarat-
thappakasint, 1I, p. 389. Buddhaghosa gives two different interpretations of brahmabhita-and
similar expressions : setthasabhavo, etc. [“bhu sattayam’], or Brahmaviya bhuto [jato nibbattol.i.e.
“become like Brahma”, etc. Cf. Sumangalavilasini, 11, p. 865 [dhammabhuto = dhammasabhavo;
Manorathapirani, V, p. 72. See also Upasena, Saddhammappajjctika [Niddesa-Atthakathal, I1, p.
295 ; Mahanama, Saddhammappakasini [Patisambhidamagga-Atthakatha), 111, p. 646, and cf.
Saddaniii, p. 555.6 ff.)

Digha-Nikaya, 111, pp. 232-233 ; Majjhima, 1, pp. 341,411-412; 11, p. 159 ; Anguttara, 11, p. 206;
Puggalapariniatti, p. 56. Cf. Anguttara, 1, p. 197.

Samyutta-Nikaya, 111, p. 83.

The Arthavinifcaya-Siutra 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
brahmibhuta- , which is found in the Brahmanical tradition as well — cf. Sanikara’s Brahmasiitra-
bhasya, 1, 3, 15-, clearly expresses the idea of “becoming”. Late grammarians- cf. Ramacandra’s
Prakriyakaumudi, Bhattoji Diksita’s Siddhantakaumudi— cite brahmibhavati in connection with
Panini V, 4, 50 and VII, 4, 32. Cf., however, Nagesa’s observations in his various writings : e.g.,
B_rhacchabdendu.fekhara [ed. Sitarama éﬁstﬁ, Varanasi, 1960 : Sarasvatibhavana-Granthamala, 87),
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vol. Il, pp. 1544-5 ; LaghusabdenduSekhara [Chowkhamba edition, 1903 ; no other editon of this
textisavailable to me], p. 355 ; Uddyota on Kaiyata’s Pradipa on Patafjali’s Mahabhasya on Panini
v, 4, 50;Vaiy?zkaranasiddh&ntalaghuma?:ju;& [Chowkhamba Sanskrit Series, 44, Be.nares, 19é5],
p. 1567. See also n. 89 below).

M. & W Geiger, Pali Dhamma, Miinchen, 1920 (Abhandlungen der Bayerischen Akademie der
Wissenschaften : philosophisch-philologische und historische Klass, XXXI. Band, 1. Abhandlung),
p- 77, n. 3, and W. Geiger, Dhamma und Brahman, Miinchen- -Neubiberg, 1921 (Untersuchungen
zur Geschichte des Buddhismus, 1I), p. 8 ; N.H. Samtani, Note 4 on p- 81 of his edition of the
Arthavini$caya-Sitra and its Commentary (cf. preceding note).

L'Atman-Brahman...., p. 150

Cf. “_Notes bouddhiques™, Indologica Taurinensia (Torino), VII (1979), pp. 108-109.

Cf. L’Atman-Brahman ...., pp. 150-151.

Cf. ibid., p. 55 (n. 2 to p. 54).

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

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

IX, 106 in the edition by Warrcn and Kosambi. Cf. Atuthasalini, § 428.

While commenting on this passage in the Paramatthamanjusa, Dhammapala (cf., n. 15 above):
first i ml_erprets Bhahma in the sense of upapattibrahma *‘Brahma by birth’’ (cf. p. 16 above):
Brahmano ti upapattibrahmano. te hi idha jhanabhavanaya vinivaranacitta hutva Brahmaloke
uppanratattha yavatdyukam vinivaranacitta va honti. tasma niddosacitta vikarantiti vadanti. But
he then gives an alternative interpretation according to which the word refers to the *‘great beings’’
(mahasana) — the Bodhisattvas, whose qualitieshave been “‘caused to grow’’ (bruhita-: cf.p. 16
above) through the fulfilment of the perfections, ‘giving’’ (ddna-), etc., which make a Buddha and
which are the source of all Buddha-qualities : Brakmano ti va sakalabuddhagunahetubhutanam
danaparamitadinam buddhakaradhammanam  paripiranavasena  bruhitagund  mahdsatta
bodhisatta ...Paramatthamarijusa, 11, p. 138 (Siamese editon). [Cf. studdhimagg;z, 1X, 124 (where
Dhammapala glosscs mahasatta by mahabodhisata : Paramatthamanjusa, 11, p. 147.]
Manorathapurani, 111, p. 169.

Saratthappakasint, 111, p. 121 (cf. p. 16 and n. 55 below). Cf. also Paramatthajotika, 1
(Commentary on the Khuddakapatha), pp. 250-251 ; Dhammapala’s comment on Theragatha 649
(quoted below, n. 54).

There isa divergence between the Manorathapiurant and the Paramatthajotika (Commentary on the
Suttani{)&ta) concerning the interpretation of the term Brahma, when applied to the Buddha.
Acciordlng to the conventions mentioned earlier (p.16 above), ‘‘Tathagata’ (or the ‘‘Perfectly
Enlightened One,** sammdasambuddha-) is one of the ‘“‘meanings’’ of Brahma, and Buddhaghosa
says so when he comments on a passage of the Anguttara-Nikaya where the Buddha is called
Brahma: Brahma vuccati sammasambuddho (Manorathapurani, II, p. 322). The
Paramatthajotika (11, 2, p. 592), however, says in its comment on Suttanipata 1065, where also this

term is apphed to the Buddha, that it is a designation of “‘the highest’’ (settha-) :  Brahma ti
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setthadhivacanam etam (cf. also Upasena, Saddhammappajjotika, 111, p. 29). See L’ Atman-

Brahman....,p. 149 andn. 3. Dhammapala also, in his commenton Theragatha 182, where by Brahma

the Buddha is meant, interprets the term in the sense of ‘the highest”. See n. 46 below.

Manorathapirant, 11, p. 204.

Dhammapala, Paramatthadipani : Itivuttaka-Atthakatha, 11, pp. 157-158. -- Brahma ti puttanam

Brahmasama uttama settha : Jataka Commentary, V. p. 332.

See references mLAtman-Brahman ., p-83,n.1; ““On the Brahman in Buddhist Literature’’, loc.

cit.,,p.4,n. 22,

Vol. 111, p. 84. Cf. L’Atman-Brahman...., pp. 82-83.

Sumangalavilasini, 111, p. 865. (in place of Brahma-bhiitatta eva Brahma-bhito read Dhamma-bhi-

tattd eva Brahma-bhito. Cf. Sinhalese edition, II, Colombo, 1925 :<Simon Hewavitarne Bequest,

XIX, p. 627.)

See L’ Atman-Braiman..., p. 93 andn. 6. To the references given there add Paparicasudant, 1I,

p. 76; Saratthappakdsint, 11, p. 389 (cf. Upasena, Saddhammappajjotika, 11, p. 295 ; Mahanama,

Saddhammappakasint, 111, p. 646 ; Aggavamsa, Saddaniti, 11, p. 555) : aviparitasabhavatthena

pariyattidhammappavattanato  va hadayena cintetva vacaya niccharitadhammamayo

dhammabhiito. (The Saratthappakasini gives the reading aviparitabhavatthena ; cf., however,

Siamese edition, I1I, p. 41 and Sinhalese edition, I1I [Colombo, 1930) : Simon Hewavitarne Bequest,

XXX1], p. 23: aviparitasabhavatthena.)

Cf. p. 18 and n. 33 above.

sadevakassa lokassa aggabhiitatia setthatthena Brahmuno, Buddhassa bhagavato

adipani : Theragatha-Atthakatha, 11, p. 54. (Cf. n. 38 above ; p. 22 below.)

Cf. L’ Atman-Brahman..., pp. 90-91.

brahmapathe ti catubbidhe pi brahmavih@rapathe, brahme va setthe phalasamapattipathe : Paramat-

thadipani : Theragatha-Atthakatha, 111, p.9 (corrected reading : cf. Simhalese editon, II, Colombo.

1925 [Simon Hewavitarne Bequest, XV1II], p. 9).

Paparicasudant, 11, p. 27.

Manorathapiurant, V, p. 12.

Saratthappakasini, 11, p. 46. Cf. Sammohavinodani (Vibhanga-Atthakatha), p. 399 ; Mahanama,

Saddhammappakasini, 111, p. 626 ; Kassapa , Mohavicchedan (Abhidhammamatikatthavannana), p.

196.

Cf.L’Atman-Brahman...,p.90andn. 7. The commentary on the Arthavini§caya-Satra(p. 81) explains

brahmacarya- as nirvanaprdpako’ nasravo margah, and then, in supportof this explanation, says
nirvanam brahmocyate ... (passage quoted above, p. 17). On the distinction made in the

Mahagovmda -Sutta of -the Digha-Nikaya (cf. L'Atman-Brahman..., p. 80 and n. 5) between

brahmacariya - = Brahmavihara- and brahmacariya- = ariyamagga-, cf. Buddhaghosa, Suman-

galvilasint, 1, pp. 178-179 (with the necessary corrections) ; Paparicasidani, II, pp. 42-43;

Dhammapala, Paramatthadipant : Itivuttaka-Atthakatha, 1, pp. 108-109 ; Aggavamsa, Saddaniti, 11,

p. 424,

.... Paramatth-
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b . .
A:ta:;;zczlc‘::tyan ti brahmam settham uttamam cariyam : Dhammapala, Paramatthadipani : Udana-
Vi a, p. 168 (corrccted reading : cf. Siamese edition, p. 209, and Sinhalese edition [Colombo

1920 : Si i
imon Hewavitarne Bequest, VI], p. 111). Cf. Paramatthajotikd, 1 (Commentary on the

Khuddakapalha) p 151 . b} ah 14 } y
. . LN . ma’.n cartyam B’ ahm ] i i
. .. N i y 7 anam vacari a"n bl ahmacal tyam, Se'ﬂ_/laca] lya“

b 36 . Drshanpakar h_-f;cg;th.akaiha (Colombo,_l921: Simon Hewavitarne Bequest, 1X),
Dratmiina oy hat i atika : .Lmatthava(z(zana, L, p. 310) : brahmam settham uttmam
bmhmabhdmm Ca.r.iyam mbfr;lyanam‘ c_arz_yam-.... brahmacariyam. — brahmacariyan ti setthatthen;z
i 1_79; Papa}wa SaE dmafhlultanam va buddhadinam cariyan ti vuttam hoti : Sur'n.ati‘g.alav-
caritabbato tesam cariyabhaa',:c’zto’ p;::;ﬁii:g‘:: O evathonn - Do o
buddhapaccekabuddhabuddhasavakanam cariyam brahmacar
I, pp. 127-128; f. Dhammapala, Para.matthadz'i‘J
Saddhammappajjotika, 111, p. 24.

;Z::Z:;Z;Z 1;;; w:l?lgc;:amattha/ot‘ikz.i I_(Commentary onthe Khuddakapatha), pp. 250-251, and
anipa w-ham;,, (iln 1 ara@atthajotzk? I} 1, p. 315, -- In Theragatha 649, Dhammapala reads
niddosa;n o rca(.i) ; 1; i;e f)f_brahmarzhararp) bhavemi, and he comments : brahmam settham
T,,emgd',ha_m,hakathi (III iviharam bhavemi vaddhemiti attho. Dhammapala, Paramatt.hadz.jl)an;':
o agaih é{so Somc;,d m p.274. (On U-le e?(planation of Settha- by niddosa- cf. p. 18 above.) The
Edserton. sdines ey ;ssuse lh.e a('i_;c.cuvcs brahma- and brahmya- in this connection : cf.
= Anur;ddha’sAbh[ jh rid Sanskrit Dictionary, s.v. brahma-vihara. Sumangala, in his Tika
i byt Vihart(zlr-n(m?lthas‘ar.ngaha, glosses brahmavihara- alternatively by uttama viht%ra—
. u,,amaviha'mbhgva, cf. the _1-nterpreiau.or-15 of brahmacariya- quoted in the preceding
o Siamene et e (: uttamanam va viharabhavato brahmaviharo. Abhidhammatthavibhay-
Sag_nyutta—Nikﬁya, V, pp. 4-6, with Saratthapp
L’Atman-Brahman..., p. 91 and n. 4.
Sumangalavilasint, 111, p. 737.

P. 17 above.

Dhammapala, Paramatthadipant Itivuttakatthakatha, 1, p. 176.

. . . Y p .l p .I.I ut M
b’a}”na”z se”ha’" pa”pada”l atipajjantiti b’ahmacall 1 apancasudaluy I’ p' 18 M .
Sellham acaram car atill b’ ah"laca

ri: Sumangalavilasini, 1. p.72; Papaficasidari

ram , L. p.72; ani, 11, p. 5
Manorfzthapucaqu, II, p. 326; Puggalapariiatti-Atthakatha, p. 236. -- ' l P i
caranii, tasma sabrahmacariii vuccanti - 7 .

setthatthena  brahmabhitanam
iyan tivuccati: Samantapasadikd,
ani : Itivuttaka-Atthakatha, 11, p. 86 ; Upasena,

akasint, 111, pp. 120-121, 122 (cf. p. 18 above). Cf.

-t . imam brahmam samanam
s apancasudani, 1, p. 81. sabrahmacarisii ’ti dnan
ekudd, » L, p . Sabrahmacarisu "ti samanam
b,.::h me‘;s;tadzr_rilli;a.hmar_n carantesu sahadhammikesu : Manorathapiiran, 11, p. 139. samanam
T},e,agj,hg ASIIIZ Zhha:nma{n carantiti sabrahmacarino Dhammapala, Paramatthadt"ban:i'
Stamoa o a 112 3a, I, p. 166 (on  Theragatha 387). See also Uddna-Atthakatha, p. 97 (cf.

»P. 123). saha brahmam uttamam patipadam carantiti sabrahmacarino : Mahanama,

Saddhamm asini,
appakasini, 11, p. 544. It goes without saying that in Dhammapala’s Uddna-

Atthakatha: : setth a
t tthatthena brahmasar_nkhatam bhagavato sasanam ariyamaggari ca samanam caranti

60.

61.
62.
63.

69.
70.
71.
72.
73.

- 74.
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: sabrahmacariyo), -brahma , in the compound

patipajjantiti  sabrahmacarayo (printed
Dhammapala,

brahmasamkhata-, can stand  as well for Brahman- as for brahma-.
Paramatthadipani : Uddnatthakatha, p. 268 (cf. Sinhalese edition, [referred to above, n. 53], p. 180
and n. 1 ; Siamese edition,, p. 338).

Dhammapala, Paramatthadipant : Itivuttakatthakatha, 11, pp. 36-37. Cf. Sinhalese edition,
Colombo, 1928 : Simon Hewavitarne Bequest, XXII1, p. 170.

On the intepretation of °bhitta- in the sense of patta® cf. n. 22 above.

P.45 in the edition referred to above, n. 53. No other edition is available to me.
Sumangalavilasini, 1, p. 129.

. Thus spelled in the edition.
65.
66.
67.
68.

Saddhammappakasini, 111, p. 580.

Ibid., p. 582.~ On the ‘‘merging’’ of the ariyamagga- and Nibbana, cf. Digha-Nikaya,II, p. 223.

Arthaviniscaya-Sitra (cf. n. 26 above), pp. 50, 51.

Cf. also Bodhisattvabhiimi (ed. U. Wogihara, Tokyo, 1930-1936), pp. 385-386 (brahmam cakram,
brahmacakra-) ; Vasubandhu, Abhidharmakosabhasya, V1, 54. These texts derive brahma- from
Brahman- (masculine) tasyedam cakram iti brahmam (AbhidharamakoSabhasya). The
““Wheel”’, we are told, is so called because it was for the first time setin motion by the Buddha, called
Brahma (Cf. n.8 above). According to Vasubandhu, the Buddha is called Brahma because of his
‘‘supreme brahminhood’* (anuttarabrahmanyayogad bhagavan Brahma : Abhidharmako$abhasya,
loc. cit.). The term, therefore, is interpreted in the sense of brahmana-(cf. p. 22 below). The
commentary on the Arthavini$caya-Sitra does not explain the meaning.

P. 16 above.

Cf. J. Gonda, op. cit., pp. 31 ff.

Arthavini$caya-Sitra Commentary, p. 195.

Cf. n. 15, and n. 54 above ; n. 74 below.

Neither the Vajirabuddhitika nor theDi'ghanik&ya_t;hakachz_lfk& explains the relevant passages,
so far as I have been able to see. In one instance, the latter gives an interpretation which is differnt
from that given in the Sumangalavilasint itself. Thus brahmajala- (cf. p. 20 above ) is explained
as follows (I, p. 243) : setthatthena ca brahmabhiutanam maggaphalanibbananam vibhattatta brah-
majalam.

Brahmana- , inthe sense of * ‘brahminby birth’’, is thusexplained : brahmam anatiti brahmano, mante
sajjhayatiti attho. idam eva hi jatibrahamananam niruttivacanam. These brahmins are so called
because they ‘‘recite Vedic texts””. As a designation of the ‘‘Noble Ones’’ however, adds
Buddhaghosa, the word is deriveddifferently : ariya pana bahitapapattabrahmana ti vuccanti. These
““Noble Ones’’ are called brahmana- because they have ‘‘expelled evil”’. Sumangalavilasin, 1,
p. 244 (=Paparicasiidani, 1, p. 109). Cf. Dhammapala, Paramatthadipani : Udana-Atthakatha, pp. 58,
377-378; Aggavamsa, Saddaniti, 11, p.357. (On bahitapapa- cf. L’ Atman-Brahman...,p.86 and n. 3.)
In Itivuttaka-Atthakatha, 11, p. 141, Dhammapala combines the two interpretations to account for
the fact that the Buddha calls himself brahmana-. The Buddha, says Dhammapala, iscalled brahmana-
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“‘in the true s:ansc” (paramatthato, paramatthena), — he possesses ‘‘the highest brahminhood’
(anuttaram brahmanabhavam), — because, on the one hand, he has ‘expelled evil’’ (bahitapapatta)
and, on the other, he ‘‘expounds the brahma (n)-'’ (brahmassa ca ananato = kathanato) — “the:
supreme brahma (n)-, named the Noble Path’’ (anuttarassa ariyamaégasar’nkh&tassa brahmassa)
il;red D.hammap'ala? uses the neuter word brahma (n)- in the sense of the ‘‘Noble Path’” — as
o ; t(;h:tgzrlx.telhems to the authority of the Veda’’ (for similar ideas, cf. L’ Atman-Brahman..., p. 87

In Paparicasiidani, 111, p. 443 (cf. Paramatthajotika, 11,2, p. 472, on Suttanipata 655), Buddhaghosa

explains the variant reading brahmana-in the sense of ‘‘(deed) that brings brahminhood’’:.

l:rahmanan tipipatho. ayampan’ etthavacanattho : brahmam anetiti brahmanam, brahmanabhavam
avahatiti vuttam hoti. ’ .
It Tay be noted in this connection that Moggallana’s Abhidhanappadipika (812 in W. Subhiti’s
‘e‘dmon, Eolombo, 1865) records the meanings of Brahman- we saw earlier, namely ‘‘Brahma’

.Buddha , “‘the highest’’, “‘brahmin’’, “‘the parents’’, and for neuter brahma (n)- (Nominative'
singular : brahmam), the meanings of ‘‘Veda’ and ‘‘religious austerity’’ :

Pitamahe jine setthe brahmane ca pitusv api /
Brahma vutto tatha brahmam vede tapasi vuccate //

.(Sd faf as I am aware, in the sense of ‘‘religious austerity’’, brahmam is not actually used
in Pali ; but Moggallana’s source here may have been, as elsewhere, the AmarakoSa. Thus
Amarako$a, 111, 3, 114 [in the Nirnaya-Sagara Press edition with the commentary Vyakhyasudha
Bombay, 1944] : vedas tattvam tapo brahma Brahma viprah Prajapatih. ,
T.W.Rhys Davids, Dialogues of the Buddha, 1, London, 1899 (reprint . 1956) [Sacred Books of the
Buddhists, 11], p.298. Cf. L' Atman-Brahman ..., p.79. '
M._ & W. Geiger, Pali Dhamma, p. 7 ; W. Geiger, Dhamma und Brahman, p. 4. (Cf. n.27 above)
L’A\{man-Brahnwn..., p.14,n. 7. .
Visuddhimagga, XVI, 71 (in the edition by Warren and Kosambi).
Ibid., V1L, 75.
Cf. L' Atman-Brahman-..., pp. 59 ff., 65-66.
P. 18 above.
Cf. L' Atman-Brahman-..., p.151and . 2.
Ibid., pp. 149-151.
Ibid., p. 88andn. 7; p. 150 and n. 1. See also J.Gonda, op. cit., p. 52 and p. 83, n. 13.

Cf. . 74 above.

For details concerning the following, cf. L’ Atman-Brahman-...., chapter 11, and *‘On the Brahman
in Buddhist Literature™, loc. cit.

Cf. p.18 above.

Cf. p. 19 above.

It should be .learly borne in mind that these expréssions are not to be taken literally. There is
no one who becomes the brahaman-(brahmabhuta ; or, whose self becomes the brahman-:

Brahman in the Pali Canon and in the Pali Commentaries 31

brahmabiitena attana viharati), noone 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, -- astate where we take ourselves for this and that individual. ‘‘Attaining
the brahman-"" or *‘becoming the brahman-"" (the two expressions mean the same thing, as we have
seen) isbeing what we really are, the Beingitself, and thishappens when the false sense of individuality
is extinct and, consequently, all passions are calmed, — when there is no atman-, if by this term
is meant the empirical individuality. This is what is indicated by the passage of the Pali Canon
quoted earlier : so anattanatapo aparantapo.... And this is also what we find indicated in a verse of
the .S"a'miparvan of the Mahabharata (X1I, 192, 122 in the Critical edition of Poona), — a verse
which emphasizes the ‘‘absence of atman-"":
amytac camrtam praptah Sitibhiito niratmavan /
brahmabiitah sa nirdvamdvah sukhisanto niramayah I/
(On atman- niratman- cf. L’ Atman-Brahman..., p. 69 and n. 2 [where this verse is quoted, witha
slightly different reading, according to G.C. Pande, Studies in the Origins of Buddhism).)
90. Cf. L'Atman-Brahman...., pp.. 101-103.
91. Cf. ibid., p. 101.
92. Ibid., pp. 50-54.

93. Ibid., p. 54 and n. 3.
94. Cf. also ‘‘Dittham, Sutam, Mutam, VirTrTa‘lar.n", in Buddhist Studies in honour of Walpola Rahula,

London, 1980, pp. 10-15.

Addendum

The Ag{has&linfmﬁlaﬁk& . Linatthapadavannana, of which a manuscript in the Burmese script is
preserved in the Bibliotheque Nationale, Paris (Pali 264), adds to the confusion noted in this paper. While
commenting on Atthasalini, p. 5(so h’ avusn bhagava janam janati passam passati cakkhubhuto
Fianabhiito dhammabhiito brahmabhiito....), it says something similar to Saddaniti, p. 555.9 ff. (cf. p.
17 above) ; but, instead of brahmam, it gives Brahma : cakkhubhito ti panfidcakkhumayatta sattesu ca
taduppadanato lokassa cakkhubhiito. ianabhiito 1i etassa ca evam €va attho datthabbo. ~dhamma
bodhipakkhiya Brahma maggo. tehi uppannatta lokassa ca taduppadanato tabbhiito.




