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PREFACE

It was actually eight years ago that Professor Dandekar did
me the honour of inviting me to deliver these two lectures. For
various reasons, this could not materialize. Recently, on two
occasions when I visited him, he reminded me that I had to
accomplish that task ; and, the last time, I promised him that I
would do it a few months later when I would have to return to
India for another purpose, I am most grateful to him, indeed,
for his kind attention, and for giving me the opportunity to take
up for a while studies that I had long given up to concentrate on
more technical matters,

I am also grateful for their kindness to Professor Ghatage, the
present Honorary Secretary of the Bhandarkar Oriental Research
Institute, all the scholars associated with the Institute, and the
staff of the Institute.

Paris, ‘ Kamaleswar Bhattacharya
27th Nov, 1997



SOME THOUGHTS ON EARLY BUDDHISM
WITH SPECIAL REFERENCE TO ITS
RELATION TO THE UPANISADS

Acharya Dharmananda Kosambi was a pioneer of Pali studies
in India. His name is particularly associated with the Visuddhie
magga, which he edited using the material left by the American
scholar Henry Clarke Warren. Among other works on Pili and
Buddhism in gemeral, he wrote a lucid commentary, in Pali, on
the Visuddhimagga as well as on the marual of Theravdda Abhi-
dhamma, the Abhidhammatthasamgaha. 1 therefore thought,
when Professor Dandekar kindly invited me to give these lectures
in his memory, that I should talk on something related to Pali,
And I have brought in the Upanisads, because there is on-going
debate on the question.!

It is not, of coursc, today that scholars have become interes-

“ted in the subject. For obvious reasons, —— spatial and temporal

contiguity between these twe most significant moments of Indian
thought, certain stylistic and structural affinities between the

- Upanisads and the Pili Canon, certain doctrinal affinities too, the

doctrine of karman of course, but also certain affinities between
the Upanisadic brahman and the Buddhist Nirvéina | Nibbdna, —
great scholars of the past generations took keen interest in it.
Among them may be mentioned in paiticular T, W, Rhys Davids,
Mrs. Rhys Davids, the great Vedic and Pali scholar Hermann

‘Oldenberg, F. O. Schrader, the great Pali scholar Wilhelm Geiger,

historians of philosophy such as Helmuth von Glasenapp and,
nearer to us, Erich Frauwallner. Over the past thirty years or so,

1 Unless otherwise specified, the editions of Fzli texts quoted are those of
the Pali Text Society. For the Upanisads with Saakara's commentaries
have been used the editions of the dngndasrama Sanskri Series,
Poona, second edition, 1902, .
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there has been a renewal of interest in the subject.? But, if there
seems to be a general agreement on the points just mentioned, it
has not been possible to reach a consensus on the question of
whether the Buddha accepted or rejected the basic metaphysical
standpoint of the Upanisads. '

The key Upanisadic term brakman is used in the Pali Canon ;
and, as I have tried to show elsewhere, the authors of the commen-
taries and sub-commentaries ( Atthakatha-s and Tika-s), very
‘miich disturbed by the occurrence of this term, had to concoct
yéi‘iOus devices to explain it away.? Modern scholars in general,
‘since T. W. Rhys Davids, have settled at the idea that by brahman
is meant in the Pali Canon the masculine Brahman, and in that
they run into inconsistencies.* Wilhelm Geiger, after an exhaus-
tive study of the occurrences of the terms dhamma ( Sanskrit
dharma’) and brahman in the Pali Canon, in two fundamental
works, Pali Dhamma and Dhamma und Brahman ( both of which
are now available in the Kleine Schriften ), showed that the neuter
‘brahman is used in the Pali Canon as a synonym for dhamma
.(e. 8., tathagatassa b’ etam adhivacanan: : dhammakayo iti pl
brahmakayo iti pi, dham mabhuto iti pi brahmabhito iti pi, Digha-
* Nikaya IIL, p. 84), and that both the terms are borrowed from
the Upanisads, where also dharma appears sometimes as a syno-

. 8 Cf. P. Horsch, * Buddhismus und Upanisaden ™, in Pratidanam :
© Indian, Iranian and Indo-European Studies presented to F.B.]J.
Kuiper on his Siatieth Birthday ( The Hague-Paris:: Mouton, 1968),

pp. 462-477. 1 have not been particularly active in this field over the past
‘twenty-five years or so; but, in the midst of other activities concerning

. ore technical matters, I have tried to follow the developments.

3: See K. Bhattacharya, *Some 1houghts on Atman-Brahman in Early
Buddhism ”, in Dr. B. M. Barua Birth Centenary Commemoration
Volume ( Calcutta : Bauddha Dbarmankur Sabha, 1989), pp. 63-83. An
earlier version of this paper appeared in Amald Prajna : Aspects of
Buddhist Studies. Professor P. V. Bapat Felicitation Volume
(Delhi, 1989 ), pp. 15-31, under the title * Brahman in the Pali Canon
and in the Pali Commentaries ",

4 Seen. 82 below.
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nym for drahman. But even he was reluctant to admit that the
term brahman has the same meaning in the Pali Canon as ih
the' Upfmisads: on one side eternity; on the other, change
'l:hls objection can be easily disposed' of, as it rests on’a confu:
sufm. The Buddha does condemn “ eternaliasm ** ( saésatavad;z |
$asvatavada ot sassataditthi | $asvatadrsti). But this eternity is
20? the real eternity. It is only a temporal eternity, let us say
time extended””. On the other hand, the Buddha does édm't
thfe real, timeless eternity as much as the Upanisads do.: thl
Nlblzﬁna/Nirvﬁga is “eternal”, nicca, dhuva, sassata a;d s;
on, in this sense. As Buddhaghosa says in the Visud(;himagga.

" But vt:hat about anarta? By simple logic, if the doctrine
o.f anat1a implies also a negation of the Upanisadic atman, id
tical with brahman, then the term brahman i'n the Pali ’Ca on
cannot have the same meaning as in the Upanisads. o

. Now, the so-called doctrine of anarra has more often been
misunderstood than upderstood. A delicious example of mis

apprehension is furf®hed by a tenth-centu
: - ry Buddh iter i
Sanskrit from Greater India : ’ o wter in

B.uddho baalhi.ni vidadhyad vo yena nairatmyadarsanam /
viruddhasyapi sadhiuktari sadhanam paramatmanah /l

| Modern scholars, with a few exceptions, have only retained
the idea of contradiction (virodha); they do not realize that

5 Visuddhimagga (ed. by H. C. Warren a i
ental Sem'cs_ 41, Cambridge, Mass., 1350!’)‘1)3;!{(;,: .a meel;. gs::;(m;hori.
c!mrya. L’ Atman-Brahman dans l¢c Bouddhisme ancien (l; b 3'"8-
tions de ' Ec‘ole frangaise d’ Extréme-Orient XC, Paris, 1973 " l“;a.
n. 7. — On Etienne Lamotte's »' atthi siicco dhum; sass::t ’: " ‘4.
@madhammo see K. Bhattacharya, *“ A Note on Anitman i‘:: ‘t‘l::ﬁ\‘;\;::k-

of E. Lamotte”, Pyemizy Colloguc Pl . ’
1993), pp, 25-26. . quc Etienne Lamotte (Louvain-la-Neuve,
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nairatmya can be a “* means to paramatman .’ because. they do
not realize that there is a world of difference between the con-
ceptions of atman prevalent in the time of the Buddha and after
him, in different philosophical systems of India, Ny&ya-VaiSesika,
Mimanish, Sankhya and Jainism, on the one hand, and the Upa-
nisadic conception of atman on the other. A prestigious Buddho-
logist of our time, thc late Professor André Bareau, was fond of
writing and saying that the pudgala/puggala, *individual®”,
whose ultimate reality is denied by Buddhism, is the same as the
Upanisadic atman-brahman !

- A great deal of work has been done on the subject over the
past years, by three British scholars, all contemporary but belong-
ing to three different generations : the great Middle Indic spe-
cialist K. R. Norman, his pupil Richard Gombrich, the present
Boden Professor of Sanskrit at Oxford, and his -pupil Steven
Collins. And it will be useful to take a critical look at this work,
in order to have a clear idea of the situation.

Neither Norman nor Collins seems to be active in the field
nowadays. But Gombrich is continuing his investigations and
‘making discoveries of specific Upanisadic texts alluded to in the

6 See K. Bhattacharya, \L"'Atman-Brahman dans le Bouddhisme ancien
(n. 5above). This misunderstanding has recently been clearly expressed
by a devout Japanese scholar when he says, commenting upon my explg-
nation of the compatibility of the ideas of @¢sman and anatman, that « it
is not clear and rather ambiguous . He gives an English Translation of
a passage of my book, which is not’accurate. ( Ryudo Yasyi. Thco‘ry. of
Soul Theravdda Buddhism, Calcutta : Atisha Memorial .Publlshmg

- Society, 1994, pp. 221-222.) Furthermore, Dr. Yasui is unfair when he
writes (ibid.,p. 229):

“In this way the Anattz doctrine of the Buddha can be prov?d. . So
thanks to Professor Bhattacharya for his explanation of the Doctrine in a
very simple way.

It was not my intention to deny anatti or explain it in every detail: but
to explain:its compatibility with @¢man — a point to understand which a
certain amount of Indological and philosophical culture is required !

Some Thoughts on Early Buddhism S

Pali Canon. I shall start with his latest contribution to the
subject,

Just a few months back, at the World Sanskrit Conference
held in Bangalore, Gombrich read a paper entitled * Aljusions to
the Upanisads in the Sagatha Vagga of the Sanmiyutta Nikaya .
All the details of this paper arc not available to me; but the
summary contains enough elements for consideration,

Of the two Pali texts cited by Professor Gombrich, the first
reads as follows :

kuto sara nivattanti kattha vattani na vattati |
kattha namafi ca rapaii ca asesam uparujjhati !l
Yyattha Gpo ca pathavi tejo vayo na gadhati |

ato sara nivattanti ettha vattarm na vattati [/

ettha namafi ca rapaf; ca asesam uparujjhati |
Professor Gombrich comments :

This recalls yato vico nivartante at Taittiriya Up.
11,4,1and 11, 9,1. Moreover the answer to the
riddle, which has parallels elsewhere in the Canon,
recalls Mundaka Up. 111, 2, 8. This is not to say
that the Buddhist answer to the question is the same
as the Upanisadic one.

It is difficult for me to guess what exactly Professor Gombrich
has in mind when he writes : *“ This is not to say ...” Nonetheless,
it can be safely affirmed that the Pali text has nothing to do with
the Taittiriya passage.

The Buddhist text is well known. It is also preserved in

7 Xth World Sanskrit Conference, International Associtation of Sanskrit
Studies, Janvary 3-9, 1997, Taralabalu Kendra, Bangalore. English
. Abstracts, New Delbi : Bharatiya Sanskrit Sansthan, pp. 42-43,
8 Samyutia-Nikdya 1, p. 185,
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Sanskrit versions, as far as Turfan in Central Asia. All these
were studied, not long ago, by Professor Lambert Schmithausen
of Hamburg.? And neither the context nor the entire Buddhist
tradition allows the interpretation suggested by Professor
Gombrich, viz., sara = Sanskrit svara. The context suggests,
“and the commentary, the Sarasthappakasini, says, that sard here
tmeans samsarasard.’® It is Nibbana / Niraviga that is being
talked about; and it is said that the * streams of sarmsara ¥ turn
back from it, whereas the Taittiriya passage says : yato vaco
nivartante, aprapya manasa saha, * Whence ( the Absolute ) words
return along with the mind, not attaining it”.

~ As a matter of fact, it is not the first time that this inter-
pretation is being given. The well known Indian scholar Govind
Chandra Pande gave it forty years ago.ll I was aware of it some
thirty years back but took no account of it; and certainly I would
have taken no account of it today, had it not come from such an
eminent authority as Richard Gombrich,

. Philology is the mother of our science. But, if this kind of
philology is justified, then certain interpretations coming from
those who seek to find Upanisadic doctrines adopted everywhere
in the Canon should be equally justified. Take for instance the
following stanza that occurs more than once in the Canon :

yo brahmano bahitapapadhammo
nihuhuriko nikasavo yatatto |

ert————
]

.9 L. Schmithausen, Beitrége zur Schulzugehtrigkeit und Textgeschichte
kanonischer und postkanonischer buddhistischer Materialien, in
H. Bechert (ed.), Zur Schulzugehorigkeit von Werken der Hinayina-
Literatur 11 (Abhandlungen der Akademic der Wissenschaften in
Gottingen, Philologisch-historische Klasse, dritte Folge, Nr. 154, Gittin-
gen, 1987), pp- 307 fi.

10 Saratthappakasini L, p- 52. (Opb sara in Jaina Ayaraiga 1,5,6,3—
savve sard niyatganti — se€e W. Schubring, 4 caraiga-STira I, Leipzig,
1910. Glossar, s. V. sara. )

11 G, C. Pande, Studies in the Origins of Buddhism ( Allahabad, 1957),
p. 479, n. 177.
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vedantagii vusitabrahmacariyo

dhammena so brahmano brahmavadan: vadeyya ||

havel:::ids:meurespectable scholars, both Western and Indian
n allusion to the Vedanta doctri :
e rine and to brahma-
e _tvhe teﬁ:t, ;vhatev?r tl}c value of the traditional interpretation
o o e nve tan:lagu, given by the commentaries,!® it is sure that
C g to do with the Vedanta doctrins, Th
taga occurs in the Mahabha | a o o
: arata as well as elsewh i
. : . elsewhere in the
k:zl;;x;an:cal ht.e;atufe, and in Mahabharata XIII, 25, 63 Nila.
Sh(;ws lfosses it by jhatatativa. On the other hand, the context
vadé ; :t the statement dhammena so brahmana brahmavadam
s y:art'annot m.ean anything but : only a brahmapa possessing
qualities mentioned can rightly ( dhammena = Rdyena) say “1

ama brﬁhmana ”» ——’b a yya,
& r ahmapa ahan ti etam vad'am' vade a, as the
commentators pl.lt it.

- The second text of Professor Gombrich is :

sabba disa anuparigamma cetasa

n’ ev’ ajjhaga piyataram attana kvaci /
evam piyo puthu atta paresani

tasma na hinise param attakamo [|*3

And he comments i

weThl; -a.l~ludes, I feel sure, to the conversation bet-
en Ydajiiavalkya and his wife Maitreyi at Brhadara-

1]

3

K. B > A
K. sl:::gzh)arza,s é. A;man-Brahpm dans le Bouddhisme anci
Sa;hyutta-N;' ka.w ,ln. p, v;tszer(e wxlllI :l_so be fo:;:d other references. e
1 (= Udana, p. 47), qu in Vi 3
Zz::fza(r z(-livx';l"renl-‘l,\osambl ::n. 5 above) IX, qlgte(::o.: :;l‘:;‘d‘i:’::f.
paey e the} aa ", P-97: Suttanipdta 368,705 : Dhammapad ;
be B parallels from t.he Mah@bhirata, the Ramayana an:
e itopad sa,n S(ugted by Wilhelm Rau, ** Bemerkungen und .
rit-Parallelen zum Pali-Dhammapada ” o

- ~ . H
muktdavall : Comamemoration DD“I'"G in onour 0’ Johaﬂnes Nobe’

on the occasfon of his 70th Bir

. h thday (S i-Vs :

New Delhi ; International Academy of Izd(ianagusl:’uarte' ;;':3“;: slcg;“ -
’ H » Y PP e
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pyaka Up. 11, 4 and 1V, 5. In this case the Buddha

draws the conclusion opposite from the Upanisad :

that one should care for others. More generally, the
_ Buddha is ( as so often ) substituting for a philo-
_ sophical speculation an ethical directive. ‘

. " Here again, there is nothing novel, Other scholars had
‘considered the Pali text in relation to the famous words of Yajfia-
valkya to Maitreyl : na va are patyuh kamaya patih priyo bhavati,
@tmanas tu kamaya patih priyo bhavati ... atmanas tu kamaya
‘sarvar priyan: bhavati.'*  Oldenberg had done s0,'>  but he was
‘opposed by Carlo Formichi, who saw “ no relation at all >* between

“the two texts.!s

+ T have read the Pali text several times but have failed to see
any relationship between it and the Upanisad.””

Lu thadaraﬁyaka-vpanigad 11, 4,5; 1V, 5, 6. For a discussion of this

passage see K. Bhattacharya, L’Atman-Brabman daits le Bouddhisme
ancien (0. 5 above), p. 32, n. 2.

15 H. Oldenberg, Die Lchre der Upanishaden und die Anfinge des
Buddhismus (second edition, Gottingen, 1923 ), Note 124,

16 C. Formichi, * On the Real Meaning of the Dialogue between Yajnaval.
kya and Maitreyi ”’, in Indian Studies in honor of Charles Rockwell
Lanman ( Cambridge, Mass., 1929), pp. 75-77. ,

11 Commenting on Mrs. Rhys Davids, M. Winternitz wrote in 1937 :

1 do not see why the Buddhist saying should * stick in the gullet ”* any
more than the * Love thy neighbour as thyself*’ of the Old and the New
Testament, or the ** golden rule *” ( so little followed ) : * Do by others as
you would be doneby”. M. Winternitz, * Self and Non-Self in Early
Buddhism *’, in Jh@ Commemoration Volume ( Poona Oriental Series
39, Poona, 1937), p. 463.

. For a reference to the New Testament see also T. Vetter's review of J.
- Perez-Remon, Self and Non-Self in Early Buddhismn ( The Hague-
Paris-New York ; Mouton, 1980), in Wiener Zeitschrift fiir die Kunde
Siidasiens und Archiv fiir indische Philo:ophie 27 (1983), p. 215. 1
should like to emphasize once more, against an opinion commonly expres-
sed, that, despite an apparently identical standpoint, there is a gulf of
differenee between Pérez-Remin’s anproach and mine. The Spanish
scholar was, moreover, unaware of my book, published in 1973, so far as
..J can see from.his bibliography... A Lo
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Let us then consider something more serious.

In 1981, K. R. Norman published an article entitled ¢ A Note
on Attd in the Alagaddiipama-sutta®, which is now available
in his Coliected Papers.® Chronologically this is the earliest of
the publications mentioned above.

Norman’s conclusion that in the A4lagaddupama-sutta of the
Majjhima- Nikaya the Buddha’s or the oldest Buddhism’s rejection
of views about the @¢man implies a negation of dtman as such has
been opposed by two eminent scholars, Professor Lambert Schmit.
hausen of Hamburg and Professor Ernst Steinkellner of Vienna, 3
However, Steinkellner writes ;- A

This paper is also important for its demonstration
of the allusions to Upanisadic ideas in this Sutta,*0

Let us see how that stands.

In the Alagaddiapama-sutta six views relative to dfman are
criticized.?! The first five views that identify the atman with the
five khandha-s which constitute the psycho-physical individual are
mentioned for criticism almost on every page of the Canon. ( To
the terms in which the fifth view is expressed 1 shall come later. )
The most important is the sixth view, which reads :

so loko so atta so pecca bhavissami nicco dhuvo

sassato aviparinamadhammo, sassatisamam tath’ eva
thassami.

M Studses in Indian Fhilosophy ; A Memoarial Volume in Honour of
Pandit Sukhlalji Sanghvi (L. D. Series 84, Ahmedabad, 1981), pp.
19-29 = Collected Papers 11 (Oxford: Pali Text Society, 1991), pp.
200-209.
E. Steinkellner, “ Lamotte on the Concept of Anupalabdhi”, Asiatische

Studt‘m/é'tudes asiatiques XLVI, 1/1992 ( Btudes bonuddhiques cffe-
rtes & Jacques May ), p. 406 and n. 35, ’
80  Jpid., n. 34,
2l Majjhima-Nikaya 1, pp. 135-136,
0092

19
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On this view, — which is also met with elsewhere in the
Canon »1% — scholars such as Hermann Oldenberg and Helmuth
von Glasenapp had commented, striving to find an exact Upa-
msadlc parallel. Norman, ignoring these scholars and quoting
only E. J. Thomas, whom he finds ““ too cautious ”, writes :

- it is possible to find actual verbal echoes of the
" Upanigads in this passage.

And he refors to Chandogya. Upanisad 11, 14,54

As a matter of fact, “those “ verbal echoes” were already
pémted out, in 1973, in a work which Norman ignores as well 8
Here is what we read in the Upanigad :

esa ma atmantar hrdaye, etad brahma, etam ftah

pretyabhisambhavitas mi ( Chandogya - Upanisad 111,
14,4).

Now; Professor Norman does not mention a most _important
fact, namely that the Upanisadic doctrine in question belongs toa
'stratum of thought which is earlier than that represented by the
doctrines associated with such names as Yijiiavalkya and Udda-
laka Arupi. Attributed to $apdilya, this doctrine already appears,
almost in the same words, in the tenth Book of the Satapatha-
Brahmana (X, 6, 3), and bears the stamp of the period between
the Brahmapas and the Upanisads. And this omission on Nor-
man’s part has had an interesting fate, In 1987, at the World

8 Sasmyutta-Nikaya 111, pp. 98, 182-183, 204-205. See also K. Bhatta-

- charya, ** Once more on a passage of the Alagaddiipama-sutta”, in
Bauddhavidydsudhakarah : Studsies in Honour of Heinz Bechert
on the occasion of his 65th Birthday ( Indica et Tibetica 30, Swisttal-
Odendorf, 1997), pp. 25-28.

See refererces in K. Bhattacharya, L’ Atman-Brahman dans le Bouddhs-
sme anoien (N: 5 above ), p. 10, n.4to p. 9.
4 Norman, loc ci¢., p. 20 (201).
%5 K. Bhattacharya, L'Atman- Brahman dans le Bouddhisme ancien (n. 5
above),p. 10,n.4 top. 9.
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Sanskrit Conference held in Leiden, his pupil Richard Gombrich
declared :

It was Mr. Norman, my teacher and fellow-contri-
butor to the panel, who first demonstrated that it
( the passage of the Alagaddupama-sutta ) contains
a deliberate refutation of Yajiavalkya’s teaching in:
the Brhadaranyaka Upanisad.*8

However, this view has nothing to do with Yajiavalkya. 'A.s
Paul Deussen observed long ago, the  attainment* of atman it
speaks of still appears, after of the analogy of the traditional
(ritualistic ) representations, as an access to heavenly regions,
—as though the atman were to be sought elsewhere than in
ourselves. And Deussen asked : Who does not feel the inner
contradiction of these words, and that, when the atman is really
myself,?” there is no need to attain it ! =

In later Vedanta, this passage is supposed to speak of medita-
tion on the * qualified brahman ** ( saguna-brahman ) ; and $ankara
commenting on it says basically the same thing as Deussen 3 -

... The word @tman |[in this passage] does not
mean the inmost Self itself. For the genitive mama,
“my ", conveys the meaning of a relation, and in-
« this I shall attain® is mentioned the relation of
the object and the agent [of the action of atta.in-
ing ]*° ... Tt is without abandoning a little separation

%6 R. Gombrich, ¢ Recovering the Buddha’s Message ”, in Earliest Buddhi-
sm and Madhyamaka, edited by David Se)fort Ruegg and Lambert
Schmithausen ( Pancls of the VIlth World, Sanskrit Confercice,
Kern Institute, Leiden : August 23-29, 1987 General Editor : Johantfes
Bronkhorst. Vo! 1I, Leiden-New York-K¢enhavan-Kiln: E. J. Brill,
1990), p. 14 (cf. pp 15-16).

87 < meine Seele ” ( my soul) in Deussen’s text. n

28 P. Deussen, Allgemeine Geschiehte der Philosophic 1, 2. Die Philoso-
phie der Upanishad's, dritte Auﬂdgc Leipzig, 1919, p. 309,

2 Cf. Brahmasitra 1,2, 4, with Sankara’s bhasya.
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that it is said : * I shall attain © this’, i. e. the @rman,
after having departed from °here’, i. e. from this
body .3 '

What is meant by loka in the Pali passage under considera-
tion, Joka which is identified with atman ( so loko so atta)?
Without entering upon a polemic concerning the so-called Upani-
sadic *identification of the world and the self ’®! (everybody
here knows what it means, and I have. explained it elsewhere?? ),
it can be said that similar expressions are found in the Upanigads-
‘Thus, Brhadaranvakal, 4, 15 : atmanam eva lokam upasita; 1V,
4y 22 : kith prajaya karisyamo yesam no 'yam dtmayam lokah.
But, while in the Upanisads, this * world”” is inner, and to be
realized here and now by transcending the subject-oject split, in
our passage, as also in the doctrine of Sapdilya, it is paradoxi-
cally conceived as the yonder world, to be attained after death.

- This passage is perhaps the only one in the entire Pali canon
that can be pinpointed as containing a criticism of an Upanisadic
doctrine ; but, as we have seen, this doctrine is not yet the
authentic Upanigadic doctrine.:?

Now, from all we know of the attitude of early Buddhism
toward the Vedic lore and ritualism® —a strong opposition,

na tv dtmasabdena pratyagatmaivocyate, mameti sasthyah sam-

bandhdrthapratyayakatvad etam abhisarbhavitdsmiti oa I‘zarmao

kartrtvanirdesat...antardhdnam isad aparijyafyaivaitam atmanam

ito ’'smac charirit preiyabhisambhavitasmity uktam. Chando-

gyopanisadbhasya lll,, 14, 4, p. 174. (Sayana on Satapatha-Brih-

mana X, 6, 3 repeats Saakara. ) )

81 R, Gombrich, ** Recovering the Buddha’s Message ™. loc. cit.,p. 15

8 r’Atman-Brahman daus le Bouddhiswme ancieni(n. 5 above,) p 3:6

38 Or, perhaps, there is in our passage .o allusion ‘to any Upani;aci at. al’
Cf. Taittiriya-Brihmana 111, 10, 11, where the contrast with Brhada-
vanyaka-Upanisad 1, 4, 15 ( a brief reference to which has been made
above) is as obvious as the parallel,

8¢ See, e. g., K. Bhattacharya, L’Atman-Brahman dans le Bouddhisme

( Continted on the next page )
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sometimes expressed in the same terms as in the Upanigads, but
more radical than in the Upanisads, the conception ( which, again,
Buddhism shares with the Upanigads ) that the heaven obtained
through sacrifice is only transitory — it is not at all surprising to
find a criticism of such a doctrine in a text of the Pali Canon.
And it is not reasonable to use such texts as evidence of
Buddhism’s criticism of the Upanisadic doctrine of atman.

I shall come later to Norman’s interpretation of the five other
views. But the fifth view is expressed in terms that have given
rise to some discussion, Contrary to the practice usually met
with in the Canon, the atman is not here directly identified with
the fifth khandha, the vififianakkhandha, but with the objects of the
different vififiana-s : yam p’ idam dittham sutarn mutarn vifinatam
pattam pariyesitam anuvicaritamm manas@ tam pi * etam mama,
eso "ham asmi, eso me atta@” ti samanupassati. Buddhaghosa
notes here a variation in teaching, in which vinnana is indicated
through its objects.*

Be that as it may, some respectable scholars have fousd here
a criticism of the famous words of Yajfiavalkya in the Brhadara-
nyaka-Upanisad :

atma va are drastavyah Srotavyo mantavyo nidi-
dhyasitavyah. Maitreyi, atmano va are dar$anena
$ravanena matya vijRanenedarn sarvam viditam
(atmani khalv are drste Srute mate vijrata idam
sarvamn viditam). ¥

( Continued from p. 12 )

ancien (1.5 above), ch. I1I.  On the question of orthodoxy and hetero-
doxy see K, Bhattacharya, “ The Criterion of Orthodoxy in India and the
Case of Jainism and Buddhism ”, in Sramana-Vidya, Studies in Bud-
dhism . Professor Jagannath Upadhyaya Commesoration Volume
I ( Sarnath, 1987), pp. 101-109,

38 Jesandvildsena h' cttha digthadiGrammanavasena visinapan dassie
tar : Paparicastdani 11, p. 110,

% Byhadaranyaka-Upanigad 11, 4,5:1V, 5, 6.
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And Professor Gombrich, in 1987, wrote :

It remains only to remind readers of the most

important and closest parallel of all. The fifth wrong

view is to identify with what has been ditthani sutam

matam (sic ) vifinatan. What exactly is that? The

answer is at BaU 4, 5, 6 : atmani khalv are drste Srute

- mate vijiiate idain sarvam viditam...>!
. However, no sensible recader of the Upanisads- will believe
that in the Upanisads, and particularly with the great thinker
'Yijfiavalkya,’s the arman, the Absolute (and not the psycho-
_physical being ), can be seen, as you see, for instance, a cow, or
shown as one shows a cow by holding it by its hcrns —as $ankara
expressively puts it while commenting upon the dialogue between
Yajfiavalkya and Usasta Cakrayapa.3® This interpretation — if it
should be called an interpretation at all — is contradicted by all
statements of Y3jfiavalkya :

yatra hi dvaitam iva bhavati ... tad itara itaram

pasyati, tad itarari $rnoti ... tad itara itaram manute,

tad itara itaram vijanati. yatra va asva sarvam

, atmaivabhit ... tat kena kari pasyet, tat kena kam

Srnuyat ... tat kena kam manvita, tat kena kam
vijaniyat. vijiataram are kena vijaniyat. 0

37« Recovering the Buddha’s Message Y loc. cit., p. 15,
83 Cf. Deussen, op. cit., p. 73 :

Der-Quellpunkt des ganzen Gedankens von der Unerkennbarkeit des
Atman liegt in den Yajnavalkydreden des Brhadaranyakam, und die
Kiihnheit und Schroffhejt, mit der er hier auftritt, so wie die originelle

Art seiner Begriindung scheinen fiir einen individuellen Genius als Urhe-
) ber desselben zu sprechen.
89 Brhadaranyaka-Upanisad )11, 4. —vispastan: srirge grhitva yatha
gam darsayati, Sankara ad loc., p. 441.

Brhadaruyaka-Upanisad 11, 4,14 (cf. IV, 5,15). Cf. Chandogya-

Upanisad VII, 24, 1. The passage has been discussed in K. Bhattacharya,
L’Atman Brahman dans le Bouddhisme ancien (n. 5 above), p. 52.

40
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na drster drastarani pasyer na Sruteh Srotaram
‘Stnuyd@ na mater mantaram manvitha na vijiater
vijaataram vijani yah.**

adrsto drastagrutah  Srotamato mantavijndto
vijRata.!?

adrstam drastr asrutam Sror amatani mautr avi-
Jjaatam vijRatr.t3

The four empirical  ways of knowledge », drsti, Sruti, mati,
vijiana (vijaiati ), are recognized in Buddhism as well as in the
Upanisads.'* But the Absolute is beyond them. The drsti that
Yajfiavalkya speaks of with reference to the atman is a ** seeing
of a different kind. It is the vision of the Absolute, which cannot
even be properly called a vision, being beyond the subject-object
split. Echoes of the four stages of spiritual knowledge mentioned

$1  Brhadaranyaka-Upanisad 111, 4, 2.
‘@ Ibid., 11,7, 23. 43 Jpid., 111, 8, 11.

44 See K. Bhattacharya, * Ditthan: Sutam Mutam Vinnatam ”, in Bud-
dhist Studies sn honour of Walpola Rahula (London : Gordon Fra*
sr, 1980), pp. 10-15. Cf. also Saakara, Brahmasﬂtrabhﬁ.gvg L3, 19':
drstisrutimativijnitayo hi jivasya svariipam ... sarvo hi jt’va.l‘z pas-
y:.x;“z Srnvan manvano vijanan vyavaharati (Brahmasittras’dt.tkara-
bhﬁsy.a, with the Commentaries Bhamati, Kalpataru and Parimala,
edite:d by Anantakrsna Sastri, Bombay : Nirnaya Sagar Press, second
edition, 1938, p. 304).

On the scholastic interpretations of the terms drsga (di_t,th.a ), $ruta
(suta), mata (muta) and vijndta (vinndta) in Buddhism see my
paper just referred to. The Abhidharmasamuccaya.bhE@yfz (quoted
in a note added to that paper, p. 15 ) gives an interpretation which follows

" that of the pilrvacirya-s mentioned by Vasubandhu in Abhidharma-
kosabhisya 1V,75. According to Yadomitra's Vyakhya, these pirva-
carya-s are the Yogaczras. Haribhadra (n. & of my paper ) and Ratna-
karadanti ( Saratamd, ed. Padmanabh S Jaini, Patna: K. P. Jayaswal
Research Institute, 1979 [ Ttbetan Sanskrit Works Series XVI1I], p.
79), while commenting upon the Astasahasriki Pra{'ﬁﬁ.?ﬁramim.
follow however the interpretation of the Vaibhisikas ( which is the same
as that of the Theravadins ).
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by Yajiiavalkya‘s are also found in the Pdli Canon, for instance :

. dhammar sunati, sutva dhammani dhareti
dharitanam  dhammanam atthanm upaparikkhati'
attham upaparikkhato dhamma nijjhanam kl:amant;'
dhammanijjhanakkhantiya sati chando jayati, chan-
dajato ussahati, ussahitva tuleti, tulayitva padahati
pahitatto samano kdyena ¢’ eva paramasaccani’
saqchikaroti panfidya ca tar ativijjha passati.*s

Ve
w}

.Gombrich observes :

The third point of the tilakkhana, dukkha, is not

gaenthned here, but is of course opposed to
ananda ... 47

But why should duhkha be mentioned as a characteristic of

atma.n? The Buddha only said : ¢ What in dukkha is anatta

( yani dukkhan: tad anatta), which is not the same thing as say-
ing1 “ The atman is dukkha >’ ! g

E Sk mear o
% See K. Bhattacharya, ¢ Di¢¢hani Sutam Mut:m Vinnatam ”, loe. ci
o. 12'—13 with the notes (n. 11, line 3 : read @caryatas instea.d of .; .
magas ). Saakara’s disciple Suresvara gives an interpretation of gt:;
Brhadaranyaka passage which differs from the Master’s. See Brhadd
‘ﬂ’z_gtyakoblani.gadbhﬁqyav&rttika with Anandajiana’s Sﬁstra[:ra.ka‘f ‘k‘:
(Ananddsrama Sanskrit Series 16, Poona, 1892-1894) 10g8'ﬂ'a
vv. 212 ff. But that is a different matter. ' PP "
Majjhima-Nikdaya 11, p. 173. Cf. K. Bhattacharya, L’Atman-Brahman
dans le Bouddhisme ancien (n. 5 above), p. 120, n. 2; “ Difghan

o~ ——

Sutarm Mutam Vinndtam ', loc. cit
A , loc. eft., p. 13 and n. 13,
47 R. Gombrich, “ Recovering the Buddha’s Message *, loc. cit., p: 15.

46
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§ Among QOmbrich’s other observations, mention may be made
.agf the follow1.1’1'g. Speaking of the different characterizations of
atman by Yajfiavalkya in the Brhadaranyaka- Upanisad, Professor

Some Thoughts on Early Buddhism 17

We have seen so far how scholars have been prone to seo
criticisms of the Upanisads in the Pali Canon, when the texts
talk about different matters, or even when they say the same thing.
Let us now take a closer look at the question of anatta.

The conceptions of arman against which is taught the doc-
trine of anatta are clearly indicated in a passage of the Samyutta-
Nikaya .

ye hi keci, bhikkhave, samana va brahmana va
anekavihitani attanani samanupassamand samanupa-
ssanti sabbe te paficupadanakichandhe samanupassa-
nti etesam va anfiataram.*?

Is it not also against the background of such views, held by
men, gods and demons, that is to be -understood the Upanisadic
doctrine of @tman? 1f Asura Virocana goes away satisfied with
the conception of atman as the body, Indra and Maitreyi see the
dtman in the most precious element of the individual, conscious-
ness, and in the cessation of their consciousness they see the
destruction of themselves. People of the latter kind are styled
in the Pali Canon ckacca-sassatika ekacca-asassatika : all that
is material in the individual is, they believe, perishable, while
the spiritual element, consciousness, is eternal.*

The atman of the Upanisads, identical with the brahman, is
aot an individual substance, a “ soul »_ but the Being itself, the
universal, absolute Consciousness beyond the subject-object split
—the transcendent Impersonality which man realizes through the
negation of his individuality.

In these circumstances, it is absurd to think, as Professor
Norman does, that the Buddha’s rejection of the views identifying

8 Saiiyutta-Nikaya 111, p. 46.
45 See K. Bhattacharya, L’3tman-Brahman dans 1¢ Bouddhisme agneion
(n. 5 above), p. 13 with the notes 2, 3 and 4.

o .3
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“tberatman with the khandha-s (.so “ham asmi, “ 1 am this*) is
arreyection of the tat tvam asi. ** Thou art that*, of Udd#laka

Atuni.50 The pronouns this and that are opposed to each other,.
and the rat tvam asi, correctly understood, implies, in fact, the:
.. negation expressed by the Buddha : n’ eso *ham asmi, “1 am not

o

this™ it ¢ the psycho-physical individual ).5!
DT . T .

80 Norman. loc. cit., p. 23 (203).
81 K. Bhattacharya, L’Atman-Brahman dans le Bouddhisme ancien (n.
" 5 above ), pp. 72-73. On the appasent contradiction between the Bud-
dhist condemnation of asminana and the Upanisadic statements zat
- tvam dsi, gaham brakmasms see ibid., p 73. Curiously, Genjun H.
- Sasaki, -in his book Linguistic Approach to Buddhist Thought
" (Delhi-Varanasi-Patna-Madras: Motilal Bhanarsidass, 1986 ), p. 75, n. 13,
-~ wh’i;g qgoting me, gttributes to me the opinion I oppose.
Q,};‘,,,.C.,l_‘“!sﬁ Oetke, ““Ich™ und das Ich ( -tuttgart, 1988), pp. 104-105
(et p. 157, n. 72), opposes the statement found in the Pali Canon, su3-
35 dni. sdar attena va attaniyena va, to the doctrine of Uddalaka
633 Aruni. However, the Tradition does not see here any such opposition.
_E:’{qudh‘aghosa clearly says: attahhiva-posa-puggaladisamkhitena att-
" ena sunnam ( Paparicasidani 1. p. 353). In other words, the dtman
341 dénied is the so-called individual agman ! (Cf K Bhattacharya, L'Atman-
bt‘;;t‘v{Bt-.'.ahmin dans le Bouddhistne ancien, p. 125), .
sggf: 1tis possible to imagine that our modern exponents alweys understand
gt . the Buddha’s words better than the monastic tradition, and thus can claim
*""to * recover the Buddha’s message ™’ (* How could one argue that these
statements were not made: by the Buddha but produced by the later mo-
nastic tradition when that tradition, which certainly did produce the
¥ womrientaries, appears not fully to understand the.u ?” R. Gombrich*
- f‘.‘Regpvgring the Buddha’s Message ”, loc. cft., p- 16). " But we have
!w_"’sg_ehpignou_gh of the dangers of the so-called * philological scholarship .
""" "'The three ways of representing the atman — olarska, as manomaya,
*2% &did as sanRAmaya — criticized in the Potthapada-sutta of the Digha-
" Nikidya recall, to be sure, the annamaya—, manomaya- and veyrd,
namaya-titmon of the T..itbiriya—Upanisad, as many modern scholars
+ry: . have thought, and as the auther of the Tk on the Sumaitgalavilasini
. ?ays ( according to him, the o/@rika-attan corresponds to the annamaya-
T land pranamaya-atman of the Taittiriya-Upanisad. and the mano-
maya-attan to the Gitandemaya— and vijianamaya-atman ; ... yan
vedavﬁdino.éumanmyo Pincmayo ti duvidh@ voharaniti ... yam
vedavidino inandamayo vinnanamayo ti dvidhi voharanti : Digha-

" 'Wikayatthakcthagika 1, pp. 487-48%). But there is here no criticism of

( Continued on the next page )
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The so-called ¢ negation of @tman” is usually expressed in

‘the Pali Canon as follows !

" What is impsrmanent ( anicca ) is painful (dukkha ).; what is

painful is anarta ; and of what is anattd one should llnd?ts;an.cl
.through right knowledge : *“ This is not mire, 1 :m'l not thls,; tpn;
_is not my atman . yad aniccam tam dukkhani ; yarn dukkham ta

- 0 ) . . ] na ”
anatta ;' yad anattd tam n’ etan mama, n' eso *ham asmi, no m

Hd 3,58
eso atta ti evain yathabhutani sammappannaya dai thabbam.>® .

There is here no negation of atman as such, but merely what

'is not atman is thought against the standard of the authentic

) A
@tman — as a great philosopher of our time, Karl Jaspers, salﬁl-f;

.M

( Continued from p. 18 ) S
the Upanisad itself, as the theories criticized represent fixed theories, whilo
in the Upanisad what is talked about is a progressuf)n fxom' one copqep(;
tion to another. the preceding — the more superficial — being suesrsede
in the following — the more profound. See K. Bhattacharya, L’Atman-
Brahman dans le Bouddhisme ancien, Pp. 27-28. . o

" On nibbanarm pannalti anattd ( Parivara ) — often 111cnrrect!3_¢_lq§er-
preted — and sabbe dhamma anattd See K. Bhattacharya, L'Atmdn-
Brahman dans le Bouddhisnie ancien, pp. 160-162 ; ** Some Thoughts

- on Atman-Brahman in Early Buddbhism ”, loc cit. (n. 3 al?ove ), p. J:}.’n.
12. In nibbana: pannatti anatti, anatta is an ad,!efu‘ve (b?h'!g‘hi
compound ) modifying panziasti, as the Vajirabuddhiikd on Bud ha-
ghosa'’s Samantapasidiki ( Burmese edition, 1960, p. 545, quoted. int tl.xe
article just referred to ) makes it clear. In the Nlkayas, by dhamma In
sabbe dhamma anattd only the © conditioned * ( samkhata) f”_’""’.'"""
are meant (K. Bhattacharya, L’Atman-Brahman dans le Bouddhisme
ancien, p. 161; cf. Nett«pﬁakarana-A;4hakath.ri. Colombo-, 192
‘Simon Hewavitarne Bequest 1X, p. 33). But this statement is some-
times said to include the ** unconditioned ” (asaiitkhata) dhamma, the
Nibbana, as well (thus Upasena, Saddhanimapbajjotiki i, p.:8).
This would be acceptable to the Upanisadic thinkers, fon: ,who_m the
brahman-Gtman is andtmya. niratmaka, the Gtman denied h:emg, of.

.. course, the so-called individugl gtman (K. Bhattacharya, .L’Atman-
-Brahman dans le Bouddhisme ancien, D. 7). )

52 See K. Bhattacharyn, L’Atman-Brahman dans le Bouddhisme mff-zm

."(n. 5 above), p. 12, n. 3. . oo

53 :(arl Jaspers, Die grossen Philosophen 1( Miinchen, 1957 ),-p: 139,
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‘ -’l.'here is, however, a difference of emphasis. While the Upa-
nisadic thinkers talk more about afman than about what is not
_a"",“",' the Buddha talks more about what is not @tman than
,;Bou’t @tman ; while the Upanisadic thinkers talk more about the
,:fbe?tit'u’de( ananda ) of the Infinite than about the misery of the
'ﬁlilte (ato *nyad artam, ** What is other than it [ the atman ]is

,hlﬂlserabl'e )¢ the Buddha talks more about the misery of the
finite than about the beatitude of the Infinite ( Nibbana : nibbanani
paramanm sukham ).5°

: Apd this difference can be explained by the simple fact that
fgme 'than by the Upanigadic .thinkers emphasis is blaced by the
Buddha on Liberation. As the great ocean, says he, has one
ﬂ.avour, that of salt, so the doctrine and the discipline ’taught by
him have one flavour, that of Liberation. seyyathapi, bhikkhave
‘ .mqhﬁsamuddo ekaraso lonaraso evam eva kho, bhikkhave ayaﬁ;
dhammavinayo ekaraso vimuttiraso.’®* Now, when son;lebody
@ttgches himself to what is painful, saying : *“ This is mine, I am
*ﬂfis. this is my @tman ", can he understand his misery and l’it.erate
h!;qself from it? yo nu kho dukkham allino dukkhar upagato
dukkham ajjhosito dukkhan ‘ etain mama, eso ’ham asmi, eso

Ly . - ' '3 3 .
e-ana® ti samanupassati, api nu kho so samam va dukkhanm

parijaneyya  dukkhani va parikkhepetva vihareyya.!™ The

‘_Btjﬂdha’s purpose, therefore, is to liberate man from misery by

Jeading him to the realization of the truth that what is painful is
‘ot the atiman 8 ‘

P e

8  Brhadaranyaka-Upanisad 111, 4 |
4 1 - s »4,2; 5,1; 7,23, Sece also K. Bhatt
chatya, L’Atman-Brahma isme ] o).
‘ . 48-'5’“d At 0 dans le Bouddhisme ancien (.5 above),
5 K. Bhattacharya, L’Atman-Brahman d j
s aus le B 1
Shover 025 e Boudhisme ancien (n.5
‘:: gul‘l.m.:agga l)i, 1,4 (Vinaya, ed. Oldenberg, vol. 11, p. 239).
auhmm-l‘{zkaya I, p. 233. Sankara, commenting upon BrhadGran.
yaka-Upanisad 1V, 4,14 ( athctare duhkham evapiyanti), says: duh-
o kham eva hi ta Gitmatvenopagacchanti. '
See fxlso K. Bhattacharya, I’Atman-Brahman dans le Bouddhisme
: aneien (0. 5 above ), pp. 74-75, 138-139,
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There is one text that gives a somewhat different expression
to the doctrine of anatta. This is a passage of the Mahanidana-
sutta of the Digha-Nikaya’® on which much has been written.
Here is what the text says, in the words ‘of one of its latest
exponents : %

... after a long exposition of the teaching of
Dependent Origination, and a brusque dismissal. of
various ways in which men think to define 2 self, as
¢ having form’ or ¢ formless’, ¢ small’ or ¢ infinitely
large *,5! the Buddha asks how many ways are there in
which ( a man can) regard self 2°. His interlocutor,

" the monk Ananda, answers that there are three:
feeling is regarded as identical with self, in the words
‘feeling is my self’; or the self is regarded as
without feeling, ‘ my self is insentient’; or neither
of these things is the case but ¢ my self feels, my
self has the attribute of feeling’.

The Buddha declares that® it is ‘not fitting’> (na
kkhamati ) to regard the matter in any of these ways,
for the following reasons. In the first case, where
sclf and feeling are identical, he says that feeling is
of three types, pleasant, painful, and neutral. With
which is the self to be identified, since only one type
cin occur at any given time? All three types of
feeling are impermanent, causally conditioned pheno-
mena, so that in any case the sclf would have to be

m————e
——

5% Digha-Nikaya 11, pp. 66 ff.

60 8. Collins, Selfless persons (Cambridge, 1982), pp. 98-99.

81 According to the commentary, the different impressions as to the nature
of the G¢man are deductions from jhana experience. See Sumaigalavi-
tasini 11, p. 504 (cf. Rhys Davids, Dialogues of the Buddha 11, p. 61,
n.3). Similarly Sumangalavildsini 1, p. 119, on the Brahmajala-
sutta (Digha-Nikiyal, p.31). We need not follow the learned author
of the Tikd, who brings in, in these connections, the Upanisads and other
philosophical systems ( Dighanikayagthakathatika I, p. 22511, p. 141).




*'the same, subject to arising and decay. This is an
;: :idea so manifestly untenable for the Buddha as to:
" receive no comment. In the second ‘place, where
. -the self was held to be insentient, the Buddha asks,
- ‘where there is no feeling at all, is it possible tha; ‘.
“ one might say “Tam™?” Since this is not possible,
3 the view is again ¢not fitting’. In the third place
. where the self is held to feel, or have the attubuté
of feeling, he asks a similar question : * where feeling
;i completely absent ... might one be able .to say

.“ this (is what) Tam™ ?° Here also, since this is
not possible; the view is ¢ not fitting °.

In this text, too, the Buddha, while rejecting a theory concer-
ning the self; shows what a self or the self should be : feehng
(vedana ) cannot be a self because it is subject to the vicissitudes
peculiar to all empirical things : we do not find there an invariable
self.52 But all these theories relate to an individual self, to a self
that is the ¢ object of the notion of ¢1°” ( ahamkara- or aham-
pratyaya-visaya ) as will be said in later times. The third and
last theory, namely that the atman is not feeling, nor is it without
feeling; it feels, because it has feeling for its attribute ( vedana-
dha.mma ), is particularly interesting, as it recalls the later Nyaya-
Vaifesika theory — especially if we assume with Claus Oetke® that
vedand in this context does not designate the second khandha alone
but refers to all states of consciousness, to all psychic events. We

* need not follow the commentary, which attempts to bring all the

three alternatives into relation with the khandha-s somehow or
. other.,®

On the other hand, here is a good example of what is known
- %''a8 the “ Humean attitude > of the Buddha, Thus compare the

"Gfa_gous passage :
: 3=‘.=-_=-—‘_——_=__——

"6 Cf-o e. 8., Chachakka-sutia : Ma
5, ‘. ffhima-Nikaya 111 -
Op. cst. (n. 51 above), p. 149. a-Nikaya 111, pp. 282-283.

-0 Sumangalavilasini 11, pp. 505-506.
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" For my part, when 1 enter most intimately into
‘what I call myself, I always stumble on some parti-

_cular perception or other, of heat or cold, light or. .
shade, love or hatred, pain or pleasure. I never
can catch myself at any time without a perception,

" and never can observe any thing but the perception.,
When my perceptions are remov’d for any time, as
by sound sleep ; so long am I insensible of myself,
and may truly be said not to exist. And were all my
perceptions remov’d by death, and cou’d I neither
think, nor feel, nor see, nor love, nor bate after the
dissolution of my body, I shou’d be entirely annihi--
lated, nor do I conceive what is farther requisite to
make me a perfect non-entity. If any one, upon
serious and unprejudic’d reflection, thinks he has a
different notion of himself, I must confess 1 can
reason no longer with him. All I can allow him is,

~ that he may be in the right as well as I, and that we

" are essentially different in this particular. He may,
perhaps, perceive something simple and continu'd,
which he calls himself ; tho’ I am certain there is no
such principle in me,

‘ " But setting aside some metaphvysicians of this kind,
T may venture to affirm of the rest of mankind, that
‘they are nothing but a bundle or collection of dxﬁ'e~
rent perceptions, which succeed each other with an
inconceivable rapidity, and ar> in a perpetual flux
©*° and movement. 65

The Buddha says substannal]y the same, in his rejection of
the second and third aiternatives. However, this does not pre-
clude the possibility that the Buddha went farther than Hume,

65 David Hume, 4 Treatise on Human Nature, edited with preliminary

... dissertations and notes by T. H. Green and T. H. Grose, London, 1874,
yol. I, p. 534, : —
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And there are at least a couple of passages in thc Pali Canon

which prove that he did. Both these passages have long been

misunderstood by modera scholars.s I propose, therefore, to
consider them in soime detail,

In the Brahmanimantanika-sutta of the Majjhima-Nikaya, the
following words are attributed to the Buddha :

vififianarn anidassanani anantam sabbatopabham,'
tarm pathaviya pathavattena ananubhitani, @passa
dpattena ananubhiitan, tejassa tejattena ananubh@-
tain, vayassa vayattena ananubhitarn, bhutanam
bhttattena ananubhtani, devanam devattena ananu-
bhutawm ... sabbassa sabbattena ananubhiitan. s

V. Trenckner, while editing the first volume of the Majjhima-
Nikaya in 1888, was conscious of the fact that the idea expressed
in this passage is Upanisadic ; so he attributed these words — at
the risk of absurdity — not to the Buddha, but to his opponent,
the Biahma god Baka. In that he was followed by translators,t
as well as by the Japanese scholar Hajime Nakamura, who, in

1955, gave the following picture —not too glorious for the
Omniscient :

. According to the s#tra...the Buddha did not
attack the concept of vijfiana by polemics; he over-

powered Brahma in another way, namely by the use
of supernatural powers.”

9 It appears to me strange that neither Pérez-Remdn (n. 17 above) nor
Oetke (n. 51 above ) says a word about either of these passages. On Coll-
< .. ins’ treatment of one see below.
.87 On the reading sabbatopabharm see K. R, Norman, *“ An Epithet of
" Nibbana ”, in Sramana-Vidya (see n. 34 above ), pp. 23-31 (= Colle-
" cted Papers [see n. 18 above ] 111, 1992, pp 183-189).
Majjhima-Nikaya ¥, pp. 329-330.
6 Including 1. B. Horner.
* 10 " Hajime Nakamura, Upanisadic Tradition and the Barly School of

Vedanta as noticed in Buddhist Scripture ”, Harvard Journal of Asia,
tic Studies 18. p. 79,
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Here is, however, what we actually read in the text :

Brahm# Baka claims that the condition of Brahmis :s th:l
highest 1eality, pamanent ( micca), stable (dhuvat),mewe::d
( sassata ), absolute (kevala ). 1tis not born, docs not g o “;
does not die; it does pot disappear and d?es not rea"aﬁ)
existence ( na jayati na jiyati na miyati na’cavzji .na upqp; J:,;ssa:
There is no other issue beyond this ( ito pan® afiiam uttarim o
ranam n’ atthi). To this pretention of Baka the Budd:}a repli er:
The condition of Brahmas is only a phenomenal rea uy,d ;;:‘;:’a)
manent ( anicca ) and not permancnt ( nicca ) unstabl::l .( a. Ny
and not stable ( dhuva) ... It is born, gro.\ivs o}d a:md oles ,a:’ g
appears and returns 10 existcnc.e (jayati jiyati .nu ya?:-z- :c.ztvu :mf,',,;
pajjati ). There is another issue beyond .thls (fa r;‘ nempirical
nissaranarn ), which surpasses the perception 0 z: . o
realities whatsoever ( sabbassa sabbamfna ananubhu'tam )‘.‘] o
you do not perceive it by eany means, su:- » retorts Baka, }vei !
not be for you merely empty and vain” ( sace kho,.mar ,sm:
sabbattena ananubhtitam, ma I’ eva te rittakam eva ahosz. tu;c :
"kam eva ahosi). No, says the Buddha;. for the R.eahtg.y teth.e
‘speaking of is the vinfianam anidassanan ... At this pou.x , b
Brahma, having no answer to offer, Proposcs to :;(CI'CISC oo
supernatural powers and disappear, but is not able todd;: $0. e
Buddha, however, does it. In other v‘vords, the Buddha 1; oves
his superiority both in knowledge and in the use of sqpern

powers.

In the Kevaddha ( Kevatta )-sutta of the Digha-Nikdya we
‘read : '
o vinfidnan anidassanatn anantan sabbatopabham™
ettha @po ca pathavi tejo vayo na gadhati [

ettha dighan ca rassan ca anurn-thilam subhdsubhan
ettha ndman ca ripaf ca asesaii uparujjhati ||

e ———————
e st

11 See n. 67 above.

09~4
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vifinanassa nirodhena etth’ etam uparujjhati |2

Hefe the occurrence of the word vififidna twice has posed a
!)roblem to modern interpreters. The great master of Buddhology
ih the 19th century, Eugéne Burnouf, identified the two viifiana sg'”'
l?i 1896, Henry Clarke Warren translated : e

- . 1 consciousness invisible
- And infinite, of radiance bright,
O there doth water, there doth earth

. And fire and wind no footing find. ,

" And there doth long, and there doth short

And fine and coarsé and good and bad ,

. ‘And there do name and form both cea;e
‘ * And utter nothingness become. ’
And then, when consciousness hath ceased
- This all hath turned to nothingness.” ’

. As we shall see later, there are still scholars who identify the
vao vifinana-s. But there have been scholars, since Bumzuf’s
slme, who have perceived their difference.’s 6nly they have not
.always grasped the meaning of the passage. Thus, in 1976, the

‘most prestigious Buddhologist of our time, Etienne Lamotte, cited

this passage to explain a view — recorded in the Mahaprajfia-

paramitasastra ( UpadeSa ), preserved only in Chinese — which is

TR

:; Digha-Nikaya 1, p. 223.
" E!:’_Bcurg‘;lg. Le Lotus_de la Bonne Los ( Paris, 1852 ), pp. 514-516
ik .Camb e;, Buddhism in Translations ( Harvard Oriental Sc;‘ics
m e ridge, I\:iass, 1896), pp. 312-313. Cf. H. Oldenberg, Rades
Bes uddha (M.n'nchen, 1922), pp. 144-145. In his famou; book
5 t“ddm“t (first ;;htul)’n, Berlin, 1881, p.234), Oldenberg — after Bumoul:
oc. cif., D. above ) — found here a reference t
- - 73 above) i o the *“el »
§3 d,;'l:a't;)w?; l;::naga raised high above the other elements *’ ;!::anltso
. , s } . . . . - )
1953 . 203, 232.0 hichte der indischen Philosophie 1 ( Salzburg,
Thus Rhys Davids, Dialogues of
vids, the Buddha 1 (1899), pp. -
and, more explicitly, F. L. Woodward, Some Say(ings Zf :)I':a isjdii‘:;

(1925; The World’s Classics 483, Lond : i
fed), pp. 321-322 (cf. n. 30n p. 321), ndon, 1939 several fimes reprin-

%
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similar to one attributed to the ekacca-sassatika ekacca-qsassatika
(p. 17 above ) in the Brahmajala-sutia of the Digha- Nikaya.™.

However, Buddhaghosa is quite explicit. As in the passage
of the Brahmanimantanika-sutta he interprets vifindna as Nibbana,
$0 in the Kevaddha ( Kevatta)-sutta passage, he interprets the first
vififiana as a * name for Nibbana » ( nibbanassa naman ). The
second vifiiana, he says, is the phenomenal conscicusness carl-
makavifiiianani pi abhisamkharavinianarm pi ).""

The late Professor Nalinaksha Dutt drew attention to these
passages with Buddhaghosa’s commentaries.” But, contrary to
what he believed, Buddhaghosa does not at all say that Nibbéna
is “infinite consciousness . Rather, aware of the fact that the
doctrine set forth in the two passages is Upanisadic, Buddhaghosa
seeks to isolate Buddhism from the Upanisadic tradition and thus
gives the following interpretation of vifiiana : vinifiatabban ti
vifiianam, or vifinianan ti vijanitabbarm. Nibbana is named vififiana
because it is “to be pre-eminently known >, or, as the Tika on
the Sumarigalavilasini puts it, itis * to be known through a pre-

< eminent means”, “i e. by direct perception through the best of

all knowledges — the knowledge of the Noble Path > ( visitthena

% E.Lamotte, Le Traité dc ia Grande Vertu de Sagesse IV (Louvain,
1976 ), p. 2079. See my review of C. A. Scherrer-Schaub, Yuktisasti-

.. p@vrtti, in Jouwrnal of Indian Philosophy (Dordrecht, Holland) 22
(1994), p. 392.

11 Paparicasidani 1L, p. 413 Sumaingalavil@sini 11, pp. ~93-3%4.

78 N, Dutt, Aspects of Mahiyina Buddhism and its Relation to Hina-
yana (London, 1930), pp. 148-149. Unjust criticism, based on mis-
apprehension, in Mrs Rhys Davids, The Birth of Indian Psychology
and its Development in Buddhism (London, 1936). p. 246. Dutt, on
the other hand. inspired Schayer fer bis * precanonical * Buddhism (see
below ), and was literally followed by H. Giinther, Der Buddha und
seine Lehre nach dey Uberlieferung der Theravidins ( Zirich, 1956 ),
pp. 451-452.
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Hatabban, sabbanGputtamena ari i
; yamagganianena pacc
Jjanitabban ti attho )." paccakkhato

i '1:0 an impartial reader, however, it will appear that the
‘gfloctnne put forward, especially in the Kevaddha ( Kevatta )-sutta
is the same as that of Ydjfiavalkya in the B,rhadﬁram;aka-Upa:
aisad. In the universal and absolute Consciousness, ail the empi-
rical realities, including individuality, cease to exist, and they

~ cease when the empirical consciousness has ceased. One may

recall the passeges of the Brhadaranyaka where Yijfiavalkya
f,ap.eaks of the atman as a ““ homogeneous mass of consciousness
twuh_out inside and outside ” (anantaro ’bahyah krtsnah prajfia-
-naghana [ vijnanaghana)] eva ) and at the same £ime .says that

. after Liberation there is no consciousness ” (na pretya samjaa-

8ti )20 By sanijfia here is to be understood, as Sainkara makes it
clear, visesasainjiia or visesavijiana, ‘ particular (individual)

.consciousness ”’,

I Qo not see why these passages of the P&li Canon should be
telegat?d to a hypothetical ** precanonical ”* or * pre-Hinay#nistic *
-Buddbism, as St. Schayer did ;5! for, so faras I can sce, there is

‘nothing in the Canon that contradicts the doctrine they set forth.

W Sumaigalavilasini 11, p. 393 ; Papaiicasiidani 1, p. 413; Dighani-

fiﬁ"ﬁl?kag‘a‘ﬁka 1, p. 512. The Majjhimanikayatshakathasika
dited in Burma and recently in India) is not ilable thi
(edited ) ‘available to me at this
Bg’héd'iira-ttyaka-UﬁanQad 1V, 5,13; 11, 4,12. Ifind a great deal of
confu§|on in K. R. Norman’s paper * Aspects of early Buddhism *, in
. Earliest Buddhism and Madhyamaka (see n. 26 above), p. 24 (=
C:t__lec@ed Papers {see n. 18 above ] 1V, 1993, p. 124). See K. Bhatta-
charya, L’Atman-Brahman dans le Bouddhis ]
e T me ancien (n. 5 above ),
On pretya here_— *« after Liberation ”, and not ** after death — see K,
Bhattacharya, L";\.tman-Brahmap dans le Bouddhisme ancien, pp. 50-
.5]. Also Suresvara, Brhaddranyakopanisadblhisyavirttika (sec n.
45 abqve ), p- 1106, st. 437; Parthasirathimisra on Kumirila's Stoka-
va@rétika, Atmavada lf7 (ed, Tailanga, Chowkhamba, 1898-1899 ),
,St-lgtl:hayer, ** Precanonical Buddhism ”, Archiv Orientdini VII (1935)
p: (= On Philosophizing of the Hindus, Selected Ra i
s, Se Raper
by M. Marek, Warsaw, 1988, p. 480 ). ' 1”" s‘..e dted
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Let us now see how the youngest of the British scholars men-
tioned above interprets the Kevaddha ( Kevatta )-sutta passage. As
in the case of the statement that occurs several times in the Canont
so anattantapo aparantapo ditthe va dhamme nicchato nibbuto siti-
bhuto sukhapatisanivedi brahmabhiitena atiand viharati,®® he inter-
prets this passage in such a way as to exclude all coonection with
the Upanisads

Although an enlightened man’s consciousness is a
karmic result, it is not limited by usual samsaric
constraints. It is  indescribable, infinite, radiant on
every side’. We should not misinterpret this kind of
consciousness as a ¢ cosmic comsciousness *, in the
manner of the Veddnta picture of ultimate reality as

52 See references, e. g., in Magdalene und Wilhelm Geiger, Pali Dhamsma?
vornehmlich in der kanonischen Literatur (Abhandlungen der
Bayerischen Akademie der Wissenschaften, Philosophisch-philogi-
sche und historische Klasse, XXXL 1, Minchen, 1920), p,77 (= Wilhelm
Geiger, Kleine Schriften, herausgegeben von Heinz Bechert, Wiesbaden,
1973 [ Glasenapp-Stiftung 61.p. 176). Steven Collins ( 0p. cét. [ n. 60
above ], p. 74 ) writes:

When an individual reaches nirvana, for the rest of his lifetime he lives
« Without craving, quenched, become cool, experiencing bliss, having
become himself like Brahmz *. The Pali of this last phrase is brahma-
bhiltena attand, which could bear the literal translation © with self be-
come brahman', asif in Upanisadic style. In fact, in Pali the prefix
brahma- often simply means -excellent’. If we 'wish to look for
an interpretation which includes a reference to some « divine® state, it is
best here to see an analogy with the ¢ Divine Abidings ’ ( brahma-vihara),
-those meditative states where the monk suffuses himself and the rest of the
universe imaginatively with loving-kindness, compassion, sympathetic
joy, and equanimity. By doing this, the monk can become equal to the
gods of the Brahma-heaven in happiness, for as long as the meditation
lasts. When a liberated saint * becomes himself like Brahma', he attains
such happiness throughout the rest of his life, as a continuous state of
personality rather than temporarily acquired * experience ",

To me at least, the inconsistencies involved in this imaginative inter-
‘pretation are glaring. See L’Atman-Brahman dans le Bouddhisme
ancien (n. 5 above), especially ch. 117 Some Thoughts on Atman-
Brahman in Early Buddhism”* (n. 3 above ). : . ’
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sat-cit-ananda, ¢ Being-Consciousness-Bliss ’. Rather, .
like the *widespread, far.reaching, immeasurable *
mind with which the monk experiencing the Divine -
-Abidings is endowed, and like the ‘immeasurable
‘mind ’ of a monk in the fourth meditative stage, and
like the sphere of Infinite Consciousness attained at
the seventh stage, this consciousness will cease, at
final nibbana. When final nibbana is attained, every-
thing ceases, even those states and virtues which
Buddhism itself holds dear. The passage I quoted
earlier which spoke of the destruction of construction-
‘consciousness by a stream-winner, says in the case
of the Arhat : through the cessation of the last
consciousness of an Arhat who is dying into final
nibbana-without-substrate, wisdom, mindfulness, and
_(all) name-and-form cease’. This ‘last consci-
ousness * is said to be a constructed-consciousness,
‘and it is through the cessation by non-arising, in
virtue of the non-arising * of this constructed-consci-
ousness that nibbana becomes final ... 83

A similar interpretation had been given by the Singhalese

‘scholar O. H. de A. Wijesekera.8! What is really novel here is that

Collins appeals to the Tradition to support his interpretation. He

_quotes the Sumarigalavilasini :

Carimaka-vififianam pi abhisanikhara-vififianam pi
(DA. IL. 393, commenting on the * indescribable, in-
finite, radiant consciousness’ of D. I. 223 ... )5

Under their apparent lucidity, these observations contain

-some gross confusions. For our present purpose, it should suffice

88  Collins. op. cit., p. 207.

8¢ 0. H. de A. Wijesckera, “ The Concept of Viiifiana in Theravada Bud-

dhism”, Journal of the American Oriental Society 84 (:1964),
Pp. 258.

85 Collins, op. cit., p. 296, n. 22 to p. 207.
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to state the following. For Buddhaghosa, the first wor({‘ vifiidna
in the passage does not mean * consciousness » at all, * constru-

cted” or not; it is 2 * name for Nibbana ” in a special sense, as we
bave seen. Buddhaghosa clearly distinguishes l.)ethecn the. tw_o
vifinana-s, and he does not say carimaka-viﬁﬁﬁna-m pi abh.lsar.nkha-
ra-viii.ﬁb'nani pi to comment upon the first vifxﬁana, which is ani-
dassana anantani sabbatopabham. He says 1t to commeqt upon
the sacond viAiiana. It is when this phenomenal consciousness
has ceased that all the empirical realities — the four elements, the
antinomies, individuality — cease in Nibbana :
... tattha vinfatabban ti vififidnam. nibbanassa tan
namanm ...
ettha @po ci ‘ti ettha nibbane. idam nibbﬁnani.
agamma sabbani etarn apo tiéding nayena v.uttar?
upadinnaka-dhammajatanm nirujjhati appavattam hoti,
idani tassa nirujjhanupayar dassento vifiﬁﬁg.assa
nirodhena etth’ etam uparujjhatiti aha. tartha vu’ji‘i-
nan ti carimaka-vifiianam pi abhisamkhara-vinna-
nam pi ... ¢
An author may have the right to say what he wishes ; but

certainly he has no right to distort a text to found his own opi-
nion (assuming that he has bezn able to nnderstand the text ).

For my part, 1 shall conclude these lectures with the canoni-

cal words : . .
yassa n’ atthi idatn me ti paresani vapi kificanam |

. . . "
mamattarn so asamvindarii n’ atthi me ti na socati [[®

8 Sumangalavildsini 11, pp. 393-394. At the end Bufldhagh?sa rgeag l::t
the Mahaniddesa, which may be an error for Cullaniddesa se.e Io Im 3
op. cit,, pp. 206, 707 with the notes 15 and 21 (pp. 295, 296); also ha{
review of Scherrer-Schaub (n. 76 above). Note that, contra'ry to W ha
Ccllins says, abhisamlkhara-viniina is not .a gloss of farzmaka-v.m:
swana, but refers to a different type of consciousness — “‘ consgructive
consciousness *’ !
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