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The purpose of this comparative study is to find out a philosophical trend
underlying the Upanisads and the Sutta-pitaka by analysing the concept “truth” (Skt. satfya,
Pali sacca).

Admittedly, the old Upanisads and early Buddhism have their own philosophical
backgrounds. A longing for the eternal (nitya), which is seen everywhere in the old
Upanisads, is not irrelevant to the theistic tendency inherited from the Vedic literatures. On
the other hand, early Buddhism has its origin among a new group of thinkers, called
“Sramanas/Samanas,” who are mostly atheists; some are materialists or sensationalists,
and some are sceptics.

However, this study concludes that, in regard to the pursuit of truth, early
Buddhism is an authentic follower of the old Upanisads: Firstly, in both of them, “intuitive
knowledge” (Skt. jAana, Pali parifid) is a clue to the pursuit of truth. Secondly, “intuitive
knowledge” is understood as “transcendental knowledge” or “universal knowledge,” namely,
this knowledge is that through which this whole ephemeral world is to be understood, or that
through which the whole existence of this ephemeral world is established. Thirdly, both of
them speak of the destruction of the world. When this ephemeral world is completely
destroyed, the true state of the world is revealed. Fourthly, ultimately the true knowledge or
the true intuitive knowledge must imply “becoming.” This must be a true meaning of “way”
(Skt. marga, Pali magga).

Besides, the Buddha is still a reformer of Indian orthodox philosophy, because his
teaching brings about a great influence in the world, showing the possibility of a new

philosophy through overcoming asceticism (samnyasa).
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CHAPTER 1
INTRODUCTION

This chapter mainly serves two purposes. The first is to clarify the question which
should be asked in this study. The second is to provide the features of this study; its target,

its limitations, its methodology, and so on.

Background of the Question

This study is a documentary research on the Upanisads and the Sutta-pitaka. The
name “Upanisad” is not given to a certain book. It stands for a group of Sanskrit texts
containing philosophical thoughts. For example, the Muktika-upanisad gives the list of one
hundred and eight Upanisads. However, in this study “the Upanisads” mean the old and
authentic ones. There are ten Upanisads, the most traditional and authoritative ones, which
are commented by Sankara; the Brhadaranyaka, the Chandogya, the Taittiriya, the Aitareya,
the Kena, the Katha, the /sa, the Mundaka, the Prasna, and the Mandikya. Traditionally,
thirteen Upanisads are thought as major, which are the above ten and the Svetasvatara,
the Kausitaki, and the Maitrgyaniya. These are the old Upanisads which this study has
within its scope.

The Sutta-pitaka is one part of the Pali canon or the Ti-pitaka, which is the earliest
collection of the Buddha's teachings. The texts are composed in Pali (a dialect of the
Magadha kingdom). The Pali canon or the Ti-pitaka has the three divisions; Vinaya, Sutta,
and Abhidhamma. Moreover, the Sutta-pitaka has five divisions called Nikayas; the Digha-
nikaya, the Majjhima-nikaya, the Samyufta-nikdya, the Arniguttara-nikdya, and the
Khuddaka-nikaya.

As for the date of the old Upanisads, although it is quite obscure as usual in the
ancient history of India, some old Upanisads, such as the Brhadaranyaka, the Chandogya,
the Taittiriya, the Aitareya, the Kausitaki, and the Kena are surely pre-Buddhistic, and
probably they belong to the eighth and seventh centuries B.C. On the other hand, there are
some old Upanisads, which are post-Buddhistic and even under the influence of the

Samkhya and the Yoga, and which possibly belong to about 400 or 300 B.C."

' See S. Radhakrishnan, ed. trans. The Principal Upanisads (India: HarperCollins, 1953), 22,
and S. Radhakrishnan, Indian Philosophy, vol. 2 (Delhi: Oxford University Press, 1989), 141-142.
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According to the Theravada tradition, the Buddha was born in 623 B.C. and
passed away in 543 B.C. Immediately after his death the first council was held to collect
and preserve his teachings. Then, the whole Pali-canon has been compiled probably

around the third century B.C., and was written down in the last century B.C.2

Statements of the Question

This is a philosophical study on the old Upanisads and early Buddhism. Generally
in ancient India, the people’s main interest lies in a religious practice and a spiritual
cultivation, not in a theoretical speculation. However, it does not necessarily mean that they
have no interest in the philosophical quest for the eternal, the Immortal. It must be one of
the issues which should be clarified by this study.

The philosophical themes put into question by the old Upanisads and early
Buddhism are still broad and multifarious. Then, this study focuses on one theme, “truth”
(Skt. satya, Pali sacca). The question how to understand and realise “truth” is verily to be
answered through this whole study. In the old Upanisads, the truth is called Brahma, which
is implied in such phrases as “through which the unheard becomes heard, the unknown
becomes known, and the unrecognised becomes recognised” (yenasrutam srutam bhavaty
amatam matam avijjfiatam vijiatam), “not this, not this” (nefi nefi), and “not gross not
minute” (asthdlam ananu). On the other hand, in early Buddhism, the truth is the Dhamma,
which is thought of as something “profound, difficult to see, and difficult to understand”
(gambhiro duddaso duranubodho) in the Mahapadana-sutta of the Digha-nikgya. Anyway,
what is called “truth” here as neither natural nor empirical. The truth is somehow beyond our
transitory and relative world.

By the way, in early Buddhism, some scholars often emphasise the refutation of
metaphysics, or the rejection of questions on what is beyond our experience. There is no
room for doubt that such a refutation is found even in the quite sophisticated form in the
texts of early Buddhism. But, there are two questions. The first question is whether such
refutation of dogmatic metaphysics is only found in early Buddhism. Is it more likely that
such refutation is already seen in the old Upanisads? The second question is whether this
refutation of metaphysics means the giving up of the philosophical pursuit of truth. Is it more
likely that it implies another question “how the philosophical pursuit of truth is possible even

under such refutation of metaphysics”? In regard to this second question, this study pays

2 See Oskar von Hinlber, A Handbook of Pali Literature (New Delhi: Munshiram Manoharlal,
2001), 88.



attention to the concept “transcendental,” which Paul Deussen indicates in his reading the
old Upanisads, whereas he sometimes reads the Upanisadic texts under the strong,
sometimes too strong, influence of a so-called transcendental philosophy. Admittedly, his
indication is highly suggestive, but this tendency is still to be understood in the context of
the Indian thought. This study supposes that this question is already asked by the

commentators of the old Upanisads and the Sutta-pitaka.

Significance of the Question

The truth, the theme of this study, is ultimately “one” (ekag) in both the old
Upanisads and early Buddhism. However, this truth is not questioned immediately as “one.”
In the old Upanisads, Brahma is first questioned as “conditional.” In early Buddhism, the
truth is often questioned in the twofold or fourfold way. There are two points to be
considered.

Firstly, it may be understood thus: the conditional truth (Pali sammuti-sacca) --- or
the empirical truth --- should be first questioned, and then the unconditional truth (Pali
paramattha-sacca) --- the absolute truth --- should be questioned. Such understanding is
not necessarily appropriate, if the division between the conditional and the unconditional is
supposed as something empirical or intellectual. Strictly speaking, the conditional truth
should be understood not as the empirical truth --- which may be unworthy to be called
“truth” in a philosophical point of view ---, but as the non-empirical truth to be understood
along with the empirical existence. In this point, this study refers to the concept
“transcendental,” as mentioned above. Secondly, the unconditional implies that it
transcends this worldly existence, although it does not necessarily mean that it stands
outside this world --- this primitive view is verily negated by the old Upanisads ---. The
unconditional or the Absolute --- called the Immortal in ancient India --- is still to be
questioned, based on the realisation of the truth which is understood along with the
empirical and ephemeral existence, and also based on the development of such realisation.
Moreover, there are two things to be questioned about the Immortal, “the destruction of the

world” and “way” (Skt. marga, Pali magga).

Goal and Objective

This is a comparative study on the old Upanisads and the Sutta-pitaka, focusing



on the theme “truth.” This study first admits that the old Upanisads and the Sutta-pitaka
have their own philosophical backgrounds. It also admits that they start with their own
questions, and that sometimes they seem to go forward in opposite directions. However,
this study’s purport does not consist in simply presenting different or similar philosophical
characteristics between them, much less, in disputing their relative superiority or inferiority.
This study’s ultimate aim is to find out a philosophical trend underlying the old Upanisads
and early Buddhism, through reading them in their respective context, according to some

”

phases of the pursuit of truth, such as “intuitive knowledge,” “dispassion,” “the destruction of
the world,” and so on, also with the help of their own traditional commentaries of the later
period. Additionally, this study mentions a small --- but perhaps significant --- difference

between them.

Scope or Delimitation of the Study

This study is a philosophical consideration on the concept “truth.” This study
focuses only on the texts which are suitable for our philosophical investigation --- in fact,
both the old Upanisads and the Ti-pitaka have quite many texts which should be
understood as literary or artistic expressions ---, because it is indispensable not to mix up
philosophical expressions and literary or artistic ones, although we admit that literary or
artistic expressions perhaps approach the truth more immediately and more directly than
philosophical arguments and they sometimes even describes the Absolute, the true view of
the world in the intuitive form.

The next limitation is related to Mahayana Buddhism. The texts of Sanskrit
Buddhism are not included in what is called “the early Buddhist texts” here. This study
regards the Pali canon or the Ti-pitaka as representative of the early Buddhist texts. In
general, Mahayana Buddhism is out of the scope of this study.

Moreover, the most important limitation is concerned with the primary sources of
this study, the old Upanisads and the Sutta-pitaka. As mentioned above, this study
considers the old Upanisads as thirteen principal Upanisads, and the Sutta-pitaka as five
Nikayas. However, this study intensively investigates the ancient prose Upanisads --- such
as the Brhadaranyaka, the Chandogya, the Taittiriya, the Kena, and so on --- among the old
Upanisads, and the Digha-nikdya and the Majjhima-nikaya among the Sutta-pitaka. In the
case of the old Upanisads, it is not that the whole old Upanisads would have a certain
consistency in the philosophical tendency. It is likely that philosophical investigations should

be done in each Upanisad, or perhaps even in each chapter. In regard to the theme “truth,”



this study should attach importance to the ancient prose Upanisads, considering the
difference in dealing with the theme “truth” between the ancient prose Upanisads and the
other old Upanisads. In the case of the Sutta-pitaka, it is doubtful that the Pali canon has no
transition under the passage of time. Surely Abhidhamma belongs to the later period, and
also very possibly even some parts of the Sutta-pitaka belongs to the comparatively later
period--- some are commentarial texts and some are literary texts---, whereas this study
can not be deeply involved in the investigation of the historical strata of those texts. Thus,
this study questions the concept “truth,” concentrating on the Digha-nikaya, the
Majjhima-nikdya, many Suttas of which indubitably belong to the most ancient part of the

Sutta-pitaka.

Methodology of the Study

This study is a documentary research and its primary sources are the old
Upanisads and the Sutta-pitaka. The most important secondary sources are Sankara’s
commentaries on the Upanisads and Buddhaghosa's commentaries on the Sutta-pitaka.
Sankara or Sankaracarya [the seventh or eighth century A.D.] is the first and well-known
commentator of the old Upanisads. As mentioned already, he commented ten principal
Upanisads. Buddhaghosa [the fourth and fifth centuries A.D.] is the first and the most
famous commentator of the early Buddhist texts. The following commentaries on the
Sutta-pitaka are attributed to him: Sumarigalavilasini(the commentary on the Digha-nikaya),
Paparicasddani (the commentary on the Majjhima-nikaya), Saratthappakasini (the
commentary on the Samyutta-nikgya), Manorathapdrani (the commentary on the
Aniguttara-nikaya), Paramatthajotika, Dhammapada-atthakatha, and so on.

There are mainly two reasons why this study consults these commentaries. The
first reason is the oldness of the primary sources. As mentioned above, some texts of the
old Upanisads belong to the eighth and seventh centuries B.C. Some teachings of the
Sutta-pitaka are preserved just after the Buddha-life. It is almost impossible to investigate
such ancient texts without the commentaries on them. The second reason is the specific
characteristic of these primary sources. The original texts in both the old Upanisads and
early Buddhism are formatted especially for recitation and memorisation. Therefore they
are not suitable for philosophical arguments at all. In the history of Indian philosophy, the
form of “commentary” (Skt. bhasya, Pali afthakatha) is a significant methodology to interpret
these texts from a philosophical or religious point of view and to hand down these

interpretations to posterity. Besides, this study tries to understand the traditional



interpretations about the original texts, through reading the commentaries on them. But it
also tries to understand a philosophical significance of these interpretations from the
viewpoint of modern philosophy, because these interpretations are not only traditional and

authoritative, but also philosophically suggestive even in our time.

Source Materials of the Study

The main source materials of this study are the old Upanisads and the
Sutta-pitaka (especially, the Digha-nikaya and the Majjhima-nikaya). As for the texts of the
old Upanisads, this study uses “Works of Sankaracarya in Original Sanskrit Vol. 1 - ten
Principal Upanisads with Sankarabhasya” (Srisarikaracaryagranthavall prathamo bhago -
[$adidesopanisadah Sarkarabhasyasametah) (Sankaracarya 1978), also referring to
“Eighteen Principal Upanisads” (Limaye, ed. 1958) and “The Principal Upanisads”
(Radhakrishnan, ed. trans. 1953). The following English translations are also consulted:
“The Principal Upanisads” (Radhakrishnan, ed. trans. 1953), “The Thirteen Principal
Upanisads” (Hume 1995), “The Sacred Books of the East Vols. 1 and 15 — the Upanisads
part | and II” (Miller 1975), and so on.

As for the texts of the Sutta-pitaka, this study is based on “Syama-ratthassa
Te-pitakam (qewsgadd 1w1lgA)” of Mahamakut Buddhist University (1ung)3193Meds ..
2523). The following English and Thai translations are also consulted: “Dialogues of
Buddha” (Davids, trans. 1995), “Ten Suttas from Digha Nikaya — Long discourse of the
Buddha” (Burma Pitaka Association, trans. 1984), “The Collection of the Middle Length
Sayings” (Horner, trans. 2004), “Phratraipidok Thai Translation: Royal Edition (Wiz"lmﬂgﬂ
M lne 21T UKa9)” (ATUMIMAU NTENTIANBITMT W.A. 2525), and so on.

Moreover, as for the texts of Sankara’s commentaries on the Upanisads, this
study is based on “Works of Sankaracarya in Original Sanskrit Vol. 1 - ten Principal
Upanisads with Sankarabhasya” (Sankaracarya 1978). As for the Buddhaghosa’s
commentaries on the Sutta-pitaka, this study uses “Wi$U],Gl’iﬂj;]ﬂﬂiiﬂﬂﬂ1-§ﬂ1ﬂﬁﬂﬂﬂuﬁilﬁﬂ§
BUDSIR/TT V.3 for Windows” (f11inneuiiames umInendeudiaa w.f. 2548).

To consider the philosophical tendency in the old Upanisads and early Buddhism,
this study refers to “Brahmasutra-sankarabhasyam with the Commentaries: Bhasyaratna-
prabha of Govindananda, Bhamati of Vacaspatimisra, Nyayanirnaya of Anandagiri” (Shastri,
ed. 1980), “Visuddhimagga of Buddhaghosacariya” (Warren, ed. 1950), “Die Philosophie
der Upanishad’s”
Buddhismus” (Oldenberg 1915), “Buddha — Sein Leben, Seine Lehre, Seine Gemeinde”

(Deussen 1920), “Die Lehre der Upanishaden und die Anfange des



(Oldenberg 1923), “Die philosophische Grundlage des alteren Buddhismus” (Walleser
1904), “A Buddhist Manual of Psychological Ethics” (C. Davids, ed. 1974), “Sakya; or
Buddhist Origins” (C. Davids 1978), “ailewynd mifuauysal> (Wnsmanny w.a. 2549),
“L’Atman-Brahman dans le Buddhisme Ancien” (Bhattacharya 1973), “Brahmasiitrabhasya
of Sankaracarya” (Gambhirananda, trans. 1983), “Indian Philosophy” (Radhakrishnan
1989), “Life and thought of Sankaracarya” (Pande 1998), and so on.

Review of Related Literature of Analysis or Previous Research

There are three books which are highly suggestive to this study.

Paul Deussen, “Die Philosophie der Upanishad’s” (Deussen 1920). Deussen’s
impressive analysis in this book provides a philosophical starting point for this study. Paul
Deussen is a scholar who first pointed out the philosophical significance of the old
Upanisads from the point of view of modern philosophy. As it is typically seen in his analysis
of the sixth chapter of the Chandogya-upanisad, his interpretation obviously surpasses
dogmatic metaphysics and theistic ontology. There is a key word, “transcendental.” This
study pays attention to this concept and considers its philosophical meaning. Besides,
Deussen sometimes reads the Upanisadic texts under the strong, sometimes too strong,
influence of a so-called transcendental philosophy. Therefore, this study tries to carefully
investigate this concept in the context of Indian philosophy, also referring to Sankara’s
commentaries on the Upanisads and so on.

Caroline A.F. Rhys Davids, “A Buddhist Manual of Psychological Ethics” (C.
Davids, ed. 1974). This book is a translation of a book in the Abhidhamma-pitaka,
Dhammasarigani. However, the introductory essay and notes by Caroline A.F. Rhys Davids
include interesting suggestions which are worthy of being considered philosophically. This
study pays a special attention to her analysis of dhamma or dhatu. In this analysis, the
concept “the absence of entity” (nissatfa) has an important meaning. Although this study
does not necessarily agree with her view that early Buddhism consists in
“non-substantialism” or “phenomenalism,” that concept “the absence of entity” is further
questioned in this study.

Kamaleswar Bhattacharya, “L’Atman-Brahman dans le Buddhisme Ancien”
(Bhattacharya 1973). This work leads this study to investigate a philosophical trend
underlying the Upanisads and the Sutta-pitaka. The most important point is that the
Dhamma in early Buddhism is not different from Brahma in the old Upanisads. In this sense,

this book is a support for this study to find out a common trend between the Upanisadic



thought and early Buddhism. Moreover, this work gives some suggestions on the absolute
aspect of “truth,” for examples, “the Absolute” (/’/Absolute) as something “void of all

objective content” (vide de tout contenu objectif), “becoming” (devenir) as true “knowing’

(connaitre), and so on.
Scheme of Transliteration
The original Sanskrit text in “Works of Sankaracarya in Original Sanskrit Vol. 1 -

ten Principal Upanisads with Sankarabhasya” (Sankaracarya 1978) is presented in

Devanagari script. But, this study uses the Roman script. The scheme of transliteration is

as follows:
Sanskrit

Vowels aaitudrrleaioau
anusvara m
visarga h

Consonants
gutturals kkhgghn
palatals cchjjhi
cerebrals tthddhn
dentals tthd dhn
labials p phbbhm
semi-vowels yrilv
sibilants $ (palatal sibilant)

s (cerebral sibilant)
s (dental sibilant)

aspirate h

Moreover, this study uses the Roman script also for the original Pali text in

“Syama-ratthassa Te-pitakam” (nwmqaﬁﬁwmﬁﬂ W.¢1. 2523) which is presented in Thai script.

Pali
Vowels aailuideo

niggahita m



Consonants
gutturals kkhgghn
palatals cchjjhi
cerebrals tthddhn
dentals tthd dhn
labials p ph b bhm
semi-vowels yrilv
sibilant s
aspirate h

Abbreviations

This study uses the following abbreviations for the Sanskrit names of the

Upanisads and Sarkara’s commentaries on them, and also for the Pali names of the

Nikayas, the commentaries on them, and so on.

AU.
AUB.
BU.
BUB.
BSB.
Cu.
CUB.

Aitareya-upanisad
Aitareya-upanisad-bhasya
Brhadaranyaka-upanisad
Brhadaranyaka-upanisad-bhasya
Brahmasttra-sarikara-bhasya
Chandogya-upanisad
Chandogya-upanisad-bhasya

Digha-nikaya

Digha-nikgya-atthakatha (Sumarigalavilasini)
Dhammapada

ISa-adi-desa-upanisadah Sarikara-bhasya-sametah
ltivutiaka

Isa-upanisad

[sa-upanisad-bhasya

Katha-upanisad

Katha-upanisad-bhasya

Kausitaki-upanisad

Kena-upanisad
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KeUB. Kena-upanisad-bhasya

M. Majjhima-nik3ya

MA. Majjhima-nikdya-atthakatha (Papaficasddani)
MaiU. Maitrayaniya-upanisad

MaKB. Mandikya-karika-bhasya
Mau. Mandikya-upanisad

MuU. Mundaka-upanisad

MuUB. Mundaka-upanisad-bhasya
PU. Prasna-upanisad

PUB. Prasna-upanisad-bhasya

S. Samyutta-nikaya

Su. Svetasvatara-upanisad

TU. Taittiriya-upanisad

TUB. Taittiriya-upanisad-bhasya

V. Visuddhimagga

.. ynnaime gaaiithe

.0. fAuiine aganm (guenadadil)
n.ah. Nwiime 1hgninn

. Autinig unnan

n.4. Nuilme FanyusInn

1.0, WG BTN ayagnil)
0.9. uyaiuime gilslaanan

RTR BAINHNY V¥sINYuaan

TRTR uyANIMe yauanan

Besides, citations from the Upanisads and the commentaries on the Upanisads
are indicated as in (IDUSB., 1) --- the number in the reference stands for “page” ---, based
on “Works of Sankaracarya in Original Sanskrit Vol. 1 - ten Principal Upanisads with
Sankarabhasya” (Srisarikaracaryagranthavall prathamo bhago - ISadidesopanisadah
Sankarabhasyasametah) (Sankaracarya 1978). The verses of the Upanisads and the
commentaries on the verses are indicated as in (BU. 1.1.1) or (BUB. 1.1.1) --- the three
numbers in the reference stand for “chapter,” “section,” and “verse” ---, or as in (KeU. 1.1)
or (KeUB. 1.1) --- the two numbers in the reference stand for “section” and “verse” ---, or as

in (1U. 1) or (IUB. 1) --- the number in the reference stands for “verse” ---. Citations from the
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Sutta-pitaka are indicated as in (11.d. 9/1/1) --- the three numbers in the reference stand for
“volume,” “item,” and “page” ---, according to “Syama-ratthassa Te-pitakam (qmmm’qa
1))’ of Mahamakut Buddhist University (y#1ung31Imenas w.a. 2523). Citations from
the Digha-nikaya-atthakatha and the Majjhima-nikgya-atthakatha are indicated as in (#i.a.
1/1) or (M.a. 1/1) --- the two numbers in the reference stand for “book” and “page” ---, based
on “wsz lasilgnessana-§matiuaeuiiumes BUDSIR/TT V.3 for Windows” (§11inAeuiianes

UHIIMeauNTiAa W.A. 2548).



CHAPTER 2

CRITICAL SPIRIT AND PURSUIT FOR TRUTH

This chapter begins with surveying the philosophical backgrounds of the old
Upanisads and early Buddhism. It also considers the difficulties concerned with the

philosophical inquiry into truth in both of them.

Longing for the Eternal and Critical Spirit in the Old Upanisads

Heritage of the tradition

Obviously the old Upanisads inherit a longing for the eternal from the Vedic
literatures, namely, the Samhitas, the Brahmanas, and the Aranyakas. This longing for the
eternal is the very core of the Upanisadic thought. It is undeniable that the earnest longing
for the eternal is the very motif of the Upanisadic thinkers. In this point of view, they follow
their traditional line.

It will be very difficult to say that this longing for the eternal is unrelated to the
theistic tendency, which is also inherited from the ancient Vedic literatures. The arguments
of the old Upanisads are almost involved in the theistic or ritualistic themes. Most
Upanisadic thinkers are theists. Some are the teachers of the Vedic school, such as
Yajfiavalkya, Uddalaka Aruni, Bharadvaja, Gargya Balaki, Gargyayana, and so on. So are
the thinkers who have a dialogue with Yajiivalkya, the greatest thinker in the
Brhadaranyaka-upanisad. Usata (BU. 3.4), Khola (BU. 3.5), Gargr (BU. 3.8), Vidagdha
Sakalya (BU. 3.9), and so on. The Upanisadic thinkers, Pracinasala Aupamanyava,
Satyayajfia Paulusi, Indradyumna Bhalaveya, Jana Sarkaraksya, and Budila Aévatarasvi ---
together with Uddalaka Aruni ---, are called “great householder” (mah&asala) and “great
learned in the Vedas” (mahasrotriva) in the Chandogya-upanisad." Some of the
Upanisadic thinkers are the kings as the patrons of these teachers, who held religious
congresses for the philosophical discussions, such as Ajatasatru (BU. 2.1), Janaka (BU.
4.1-4), Pravahana Jaivali (BU. 6.2, CU. 1.8, 5.3), and so on. It is neither necessary nor
appropriate to immediately conclude that the Upanisadic thought consists in the theistic

absolutism, but it is to be admitted that the Upanisadic thought is born in the midst of the

1 See CU. 5.11.1. IDUSB., 493.
12
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Vedic literatures under the strong influence of the theistic tendency.

Ma&ya doctrine

In the old Upanisads this longing for the eternal has borne a philosophical fruit. It is
Maya doctrine, a kind of illusionism, only through which the old Upanisads can be
understood consistently. Just after having severely criticised the Samkhyas for their wrong
interpretation of the old Upanisads,2 Max Miiller says in the introduction of the translation of
the old Upanisads thus: “If we want to understand, what seems at first sight contradictory,
the existence of a God, a Lord, a Creator, a Ruler, and at the same time the existence of the
super-personal Brahman, we must remember that the orthodox view of the Vedanta is not
what we should call Evolution, but lllusion. Evolution of the Brahman, or Parinama
[parinamal, is heterodox, illusion or Vivarta is orthodox Vedanta.”

Besides, as for the word maya, except a verse of the Brhadaranyaka-upanisad
(BU. 2.5.19) --- where this word is used in the sense of creational power or illusional power
---, this word mdaya appears only in the Svetasvatara-upanisad and the Maitrayaniya-
upanisad* A verse of the Svetasvatara-upanisad, one of the later prose Upanisads, is a
typical example: “One should know that Prakrti is Maya and the Mahe$vara is Mayin”
(mayam tu prakrtim vidyan mayinam tu mahesvaram).5 This type of Maya doctrine, which
is often seen in the later prose Upanisads, and which is obviously connected to a kind of
theism, is not in this study’s focus, because this obvious tendency of theism is not useful
but rather confusing for investigating the fundamental thought of the ancient prose
Upanisads, such as the Brhadaranyaka-upanisad, the Chandogya-upanisad, and so on.

Considering that the contents of the old Upanisads are various and multifarious, this study

2 “Whatever Sankhya philosophers of a later date may have imagined that they could discover
in that Upanishad in support of their theories, there is not one passage in it which, if rightly interpreted, not
by itself, but in connection with the whole text, could be quoted in support of a dualistic philosophy such as
the Sankhya, as a system, decidedly is.” F.Max Miiller, ed. trans. the Sacred Books of the East, VVol. 15,
The Upanisads Part Il (Delhi: Motilal Banarsidass, 1975), xxxvi-xxxvii.

3 [bid., XXxVi.

4 “t is well known that, with the exception of the Svetasvatara [Svetasvatara] and the
Maitrayaniya, none of the chief Upanishads exhibits the word ‘maya.’ The term indeed occurs in one place
the Brhadaranyaka [Brhadaranyaka] ; but that passage is a quotation from Rk Samhitd [Rk Samhit3d] in
which maya means ‘creative power.” F.Max Miiller, ed. the Sacred Books of the East, \Vol. 34, George
Thibaut, trans. Vedanta-Sitra with the Commentary by Sarikaracarya (Delhi: Motilal Banarsidass, 1904),
cxviin. 1.

5 SU. 4.10. V.P. Limaye and R.D. Vadekar, ed. Eighteen Principal Upanisads (Poona: Vaidika
Samsodhana mandala, 1958), 293.
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does not link the Maya doctrine with the Svetdsvatara-upanisad and the Maitrayaniya-
upanisad. As Thibaut says in the analysis of Sankara’s Maya doctrine, this type of Maya
doctrine is not necessarily worthy for studying “the true unmixed doctrine of the
Upanishads.”®

What is here to be put into question under the topic of the Maya doctrine is not the
illusional power or the creational power of the Absolute, God, but the unreality of this world.
Max Miiller says in regard to a verse of the Chandogya-upanisad (CU. 6.2.1)7 thus: “... from
the philosophical standpoint of the Vedanta, what is really meant is that before the srish4
[srsti] (which is not creation, but the sending forth of the world, and the sending forth of it,
not as something real, but as a mere illusion), the Real alone, i.e. the Brahman, was,
instead of this, i.e. instead of this illusory world. The illusion was not, but the Real, i.e.
Brahman, was.”® Paul Deussen also says, referring to the chapters of the Brhadaranyaka-
upanisad, where Yajhavalkya expounds his view of the world (BU. 2.4, 3.1-9, 4.1-5): “We
will see how the teaching of the sole reality of the Atman and the voidness of a manifold
world outside of the Atman is propounded more decidedly in these chapters than anywhere
else.” Wir werden sehen, wie in diesen Abschnitten entschiedener als irgendwo sonst die
Lehre von der alleinigen Realidt des Atman und von der Nichtigkeit einer vielheitlichen Welt
auBBer dem Atman vorgetragen wird® What is to be questioned under the theme of Maya
doctrine is not the theistic view, but the view of the world --- or rather the two-world view; the

reality of the transcendental and the unreality of the temporal and manifold.

Critical spirit

The Upanisadic thinkers are the followers of their traditional thought, but some of
them become also pioneers of a new philosophical trend, which is not seen in the
pre-Upanisadic periods. This new trend implies the pursuit of the eternal under the
condition that the eternal should be discriminated from such a superstition as “the life after

death” and such dogmatism as “the absolute creator.” It is verily due to this new trend,

& “| cannot discuss in this place the Maya passages of the Svetasvatara [Svetasvatara] and the
Maitrayaniya Upanishads. Reasons which want of space prevents me from setting forth in detail induce me
to believe that neither of those two treatises deserves to be considered by us when wishing to ascertain the
true unmixed doctrine of the Upanishads.” Miller, ed. the Sacred Books of the East, vol. 34, George
Thibaut, trans. Vedanta-Sitra with the Commentary by Sankaracarya, cxxi n. 1. In regard to Thibaut’s
analysis of Sankara's Maya doctrine, see /bid., cxvi-cxxvii.

7 “In the beginning, Oh good one, this was Being alone, one only without a second ...” (sad eva
somyedam agra asid ekam evadvitiyam...) (CU. 6.2.1). IDUSB., 506.

8 Mdller, ed. trans. the Sacred Books of the East, vol. 15, The Upanisads Part Il, xix.

9 Paul Deussen, Die Philosophie der Upanishad's (Leibzig: F. A. Brockhaus, 1920), 206.
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which is brought about by some great Upanisadic thinkers, that the period of the old
Upanisads can be regarded as the true dawn of philosophy in ancient India.

By the way, an example of such a critical spirit is seen in the Chandogya-upanisad,
one of the most important old Upanisads. What is firstly to be questioned is “question” itself.
There are some questions which we can not answer. We do not have any intellectual
faculty to answer them. We have even no right to answer them. We must be silent about
those questions. According to the verses of the Chandogya-upanisad (CU. 5.3.1-5), when
Svetaketu, who is a son of Uddalaka Aruni -- one of the great thinkers in the old Upanisads
---, went to the assembly of the Paficalas, then Pravahana Jaivali, a king of Pafcala, put
several questions to him: “Where do men go from here?” (yad ito'dhi prajah prayanti), “How
do they return again?” (yatha punar avartante), “[\Where does] the path of the gods and the
path of manes separate?” (pathor devayanasya pitryanasya ca vyavartana), “How is not the
world full?” (yathasau loko na sampdryate), “How does water come to be called Purusa
after the fifth oblation?” (yatha paficamyam ahutav apah purusavacaso bhavanti) (CU.
5.3.2-3).70 To Svetaketu, who cannot answer those questions and becomes afflicted,

Uddalaka Aruni says in a verse of the Chandogya-upanisad (CU. 5.3.5) as follows:

Just as you asked me these [questions] at that time, so | do not know any of them. If | would
know these, why would not | tell you ?
yatha ma tvam (adaitan avado yathaham esam naikafi cana veda yady aham iman

avedisyam katham te navaksyam ....""

What Uddalaka Aruni tries to propound must be that “well, just as you do not know
these questions, so | do not know these either; this is the meaning (yatha tvam evariga etan
prasnan na janise tathaham apy etan na jana ity arthah) (CUB 5.3.5).”12 But, what is meant
by this is not that these questions are too difficult even for the great seer, Uddalaka Aruni, to
answer, but that they are rather inappropriate for the pursuit of truth --- or for the Upanisadic
inquiry into the eternal ---.

Besides, there is another form of criticism of metaphysics, in a verse of the
Brhadaranyaka-upanisad (BU. 3.6.1). It is a criticism of speculative thought. This verse is a
controversy between Gargl and Yajhnavalkya. While Yajiivalkya expounds Brahma as
“immediate and direct” (saksad-aparoksat) (BU. 3.5.1), Gargi asks Yajfivalkya about what is

more essential element (or deity) successively; earth, water, air, sky, the world of the

10 TDUSB., 476.
" Jbid, 477.
12 Jpid.
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Gandharvas, the sun, the moon, the stars, the world of gods, the world of Indra, the world of
Viraj, and the world of Hiranyagarbha. Yajfivalkya, the greatest thinker in the old Upanisads,
blaming such a speculative attitude which leads to infinite regress, says in a verse of the

Brhadaranyaka-upanisad (BU. 3.6.1) as follows:

Do not, Oh Gargi, question too far, lest your head should fall off. You verily question too far
about deity which is not to be questioned too far. Do not, Oh Gargi, question too far. ...
gargi matipraksir ma te mardha vyapaptad anatjprasnyam vai devatam atiprcchasi gargi

ma'tipraksih ..."3

Here and now

What is called the eternal in the old Upanisads --- namely Brahma --- is inquired
“here and now.” It should not be looked for after this life. It should not be searched for
outside of this temporal and manifold world. Although the Upanisadic thinkers seem to think
that we, human beings, have a certain faculty to transcend this temporal and manifold world
in a sense--- this issue will be discussed in the fifth chapter “Meaning of Dispassion” ---, it is
noteworthy that these thinkers do not quest for the eternal somewhere transcending this
world.

The Upanisadic thinkers express this principle “here and now” in several places,
but the most evident example is in regard to the concept “becoming Brahma”
(brahma-bhuta) --- this concept itself will be discussed in the seventh chapter “Becoming
Brahma and Becoming the Dhamma” ---. A typical example is seen in a verse of the

Brhadaranyaka-upanisad (BU. 4.4.6).

Then, man, not desiring, who is without desire, and who is freed from desire, becomes one
whose desire is satisfied, and whose desire is the Self. His pranas'4 do not depart. Being
but Brahma, he attains Brahma.

athakamayamano yo'kamo niskama aplakama atmakamo bhavali na tasya prana

utkramanti brahmaiva san brahmapyeti.\>

This text clearly expresses the central thought of the old Upanisads. The eternal

--- it is called Brahma in the Upanisads --- should be sought neither in the future nor beyond

13 TDUSB., 817.

4 In this context, the word prana perhaps should be translated as “sense organ.” However, it
originally means “breath” as one of the sense organs, and it also implies “life” and “vital force.”

5 [bid., 916.
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this world. It should be sought in this world and in this life. Sarikara makes a comment on
this text thus, “The wise, whose desires have been fulfilled, has become Brahma through
the desire of the Self in this very life” (sa ca vidvan gptakama atmakamatayehaiva
brahmabhdtah) (BUB. 4.4.6).16

Another example can be found in a verse of the Katha-upanisad (KaU. 2.6.15).

When all the knots of the heart are destroyed even in this life, then the mortal becomes
immortal. This is verily the instruction [of all the Upanisads].
yada sarve prabhidyante hrdayasyeha granthayah. atha martyo'mrto bhavaty etavad dhy

anusasanam.'”

Here in this citation, what must be destroyed is “ignorance” (avidyg) in the truest
sense. Therefore, even though the Upanisadic texts sometimes mention the eternal as
something to be attained, it should be attained not in the future, but “here and now.”
Sankara explains thus: “There is no going for the knower, whose knots such as ignorance
and so on are entirely destroyed through his realisation of the completely attributeless and
pervading Brahma-Atman, and who becomes Brahma even while living”
(nirastasesavisesavyapibrahmatmapratiprattya prabhinnasamastavidyadi granther jivata
eva brahmabhitasya vididso na gatir vidyate...) (KaUB. 2.3.16).18 However, strictly
speaking, it is not enough to understand that the eternal should be sought for even in this
life, not in the life after death. What is more important is that the eternal is not that which is
to be attained, but rather that which we have already attained, as it is said that there is no
“going” (gati) to the eternal. In other words, the eternal is what we already are and what we

should become --- but this issue will be investigated through this whole study ---.

Criticism of Maya doctrine

As seen just above, it is evident that in the old Upanisads there is a new
philosophical trend, which is a critical spirit overcoming superstitions and dogmatic believes.
Besides, it is to be noted that, if this critical spirit is understood separately from the longing
for the eternal as the core of the Upanisadic thought, this trend may be misunderstood as
crude empiricism, verily because it is difficult to understand the meaning of this trend. In
order to consider this issue, we want to see the arguments about Maya doctrine between

Hermann Oldenberg and Paul Deussen.

16 TDUSB., 917.
17 Jbid, 103.
18 Jpid.
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Against Deussen, Oldenberg says about “the Maya, that magical delusion which
calls up the void appearance of the world-existence” (die ,Maya“, jene zauberhafte
Vorspiegelung, die den leeren Schein des Weltdaseins erweckt) as follows: “Until the true
knowledge destroys the illusion, the apparent multiplicity sinks in its voidness before the
eternal One. It is definitely unlikely for me that the ancient age with which we are concerned
here would have reached such extreme point of the Atman-teaching.” Bis wahre Erkenntnis
den Trug vernichtet, die scheinbare Vielheit vor dem ewigen Einen in ihr Nichts versinkt.
Dal3 schon jenes Alferfum, mit dem wir uns hier beschéftigen, zu solch &dulerster
Zuspitzung der Atmanlehre gelangt sei, is mir durchaus unwahrsheinlich.® Oldenberg cites

a verse of the Brhadaranyaka-upanisad (BU. 2.5.15):

Just as all the spokes are held together in the nave and the felly of a wheel, so are all
beings, all gods, all worlds, all pranas and all these selves held together in this Self.
tad yatha rathanabhau ca rathanemau carah sarve samarpita evam evasminn atmani

sarvani bhatani sarve devah sarve lokah, sarve pranah. sarva eta atmanah samarpitah.2

Then he asks: “Are these statements evidences for the sole reality of the atman,
as it is strangely asserted?” Zeugen solche AulBerungen, wie man befremdenderweise

behauptet hat, fiir die alleinige Realitdt des Atman? 21 Again, he cites a verse (BU. 2.4.5):

Verily it is the Self (afman) that is to be seen, to be heard of, to be thought of, and to be
meditated on, Oh Maitreyl. Verily through seeing, hearing of, thinking of, and knowing this
Atman, this whole world is known.

atma va are drastavyah Srotavyo mantavyo nididhyasitavyo maitreyy atmano va are

darsanena Sravanena matya vijianenedam sarvam viditam.2

Again he asks: “Does it imply the denial of the world?” Schlie3t das Leugnung der
Welt in sich? 23 Oldenberg concludes that “the Maya teaching is alien to the old Upanisads,
or at least, it is not guaranteed by them at all” (die Mayalehre als den alten Upanishaden

fremd oder mindestens durch sie schlechterdings nicht gewahrleistet zu erweisen).2

9 Hermann Oldenberg, Die Lehre der Upanishaden und die Anfinge des Buddhismus
(Gottingen: Vandenhoeck & Ruprecht, 1915), 89-90.

20 TDUSB., 774-775.

21 Qldenberg, Die Lehre der Upanishaden und die Anfinge des Buddhismus, 93.

22 TDUSB., 760.

23 QOldenberg, Die Lehre der Upanishaden und die Anfange des Buddhismus, 93.

24 Ibid., 136.



19

As for the unreality of this manifold world, taking account of the fact that the old
Upanisads set a high valuation on our experience, it may seem that Oldenberg is correct in
saying, “the Upanisads here do not deny the reality of the manifold world.”25 Or, it may
appear that Thibaut is right in interpreting the phrases including the word /va of the
Brhadaranyaka-upanisad, such as yatra va anyad iva syat(BU. 4.3.31), yatra hi dvaitam iva
bhavati (BU. 4.5.15), dhyayativa lelayativa (BU. 4.3.7) thus, “Those passages no doubt
readily lend themselves to Maya interpretations, and it is by no means impossible that in
their author's mind there was something like undeveloped Maya doctrine. | must, however,
remark that they, on the other hand, also admit of easy interpretations not in any way
presupposing the theory of the unreality of the world. If Yaghavalkya [Yajfiavalkya] refers to
the latter as that ‘where there is something else as it were, where there is duality as it were,’
he may simply mean to indicate that the ordinary opinion, according to which the individual
forms of existence of the world are opposed to each other as altogether separate, is a
mistaken one, all things being one in so far as they spring from --- and are parts
of---Brahman.”¢ Thus, it does not seem that Thibaut finally agree with the Maya doctrine
as the thought of the unreality of the world.

However, this study can not find any reason to agree with Oldenberg’s conclusion
and Thibaut’s interpretation. Admittedly, the Upanisadic thinkers cannot disregard our direct
experience in this temporal and manifold world, verily because of their critical sprit. They
start their inquiry into the eternal with attaching importance to our experience in this
temporal and manifold world. However, it is not that this critical sprit and the high regard for
experience can be understood as crude empiricism. The Upanisadic thinkers first
investigate the true reality verily in the midst of this temporal world --- this issue will be
discussed in the third and the forth chapters in detail ---.

Moreover, however strange it sounds, ultimately through the quest for truth, the
Upanisadic thinkers face the Immortal, the truth of truth, which is revealed as a fundamental
experience along with the destruction of the ephemeral existence of this world --- it must be

a true meaning of Maya doctrine, but this issue will be discussed in the sixth chapter in

25 “|t seems to me that it is appropriate to remind us of Spinoza’s teaching of modi, according to
which the finite things are the affections and conditions of an infinite substance. It is clear that the
Upanisads here do not deny the reality of the manifold world, like Spinoza.” Man hat, mir scheint zutreffend,
an Spinoza’s Lehre von den Modi erinnert, wonach die endlichen Dinge Affektionen, Zustdnde der einen
unendlichen Substanz sind. Es ist klar, dal8 wie Spinoza so auch hier die Upanishaden der Vielheitswelt
die Realitét schlechterdings nicht abstreifen. Oldenber, Die Lehre der Upanishaden und die Anfénge des
Buddhismus, 88.

26 Miiller, ed. the Sacred Books of the East, vol. 34, George Thibaut, trans. Vedanta-Sitra with
the Commentary by Sarkaracarya, cxx.
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detail ---.27

Critical Spirit and Pursuit of Truth in Early Buddhism

The thought of Samanas

As seen above, the old Upanisads has a theistic tendency as their philosophical
background. On the other hand, it is obvious that early Buddhism’s background is extremely
different. Among the opponents in the dialogue of the Buddha in the Sutta-pitaka, some are
called “Brahmanas” --- who are not the Upanisadic thinkers, but are dualists, believing in
the eternal Ruler and the ephemeral world ---, some are called “Samanas.” Although the
word samana is also used for the Buddha and Buddhist, it originally indicates wandering
ascetics, non-Buddhist thinkers. It is sure that this type of thinker called “samana” has
another origin than the Vedic tradition. In the Samaririaphala-sutta (the Sutta about the fruit
of the life of a Samana), the six Samanas are mentioned: Purana Kassapa, Makkhali
Gosala, Ajita Kesakambali, Pakudha Kaccayana, Safjaya Velatthaputta, and Nigantha
Nataputta.28 In the Mahaparinibbana-sutta, they are also mentioned as the learned, the
famous, “teachers who have followers” (ganacariya), and “founders of school” (fitthakara).?®
Obviously they are atheistic, and they do not admit the Vedic authority. They are heretical.

Itis not necessarily true that all of them are so-called materialists, because, except
Ajita Kesakamball --- a materialist --- and Safjaya Velatthaputta --- a sceptic or a sophist ---,
the other four Samanas are ascetics and keep the deliverance of the soul as an important
theme. It means that they suppose the existence of the soul which is different from the
materials. From a philosophical point of view, however, we can say that they are at least
sensationalist or empiricist, because they do not admit any insight beyond empirical
knowledge, also because they do not admit the philosophical pursuit of truth. Therefore, this
study, having the concept “truth” as a central theme, is not directly interested in the detail of

these ascetics’ thoughts, but still admits their significant influence on early Buddhism in

27 This study supposes that the unreality of this manifold world does not imply only an
epistemological issue such as phenomenality or insubstantiality of objective things. If Deussen means just
“phenomenality of objective things” by the unreality of this manifold world, this interpretation is not
appropriate for the old Upanisads. In this point, Oldenberg’s claim against Deussen is perhaps correct.
“Deussen’s peculiar Kantian treatment of the problem for the Upanisads is not convincing” (Deussens ...
eigne kantianisierende Behandlung des Problems fiir die Upanishaden lberzeugt nicht). Oldenber, Die
Lehre der Upanishaden und die Anfange des Buddhismus, 345 n. 59.

28 See the Samariiaphala-sutta. W.8. 9/94-99/67-78.

29 f.u. 10/138/174.
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some points: Both these ascetics and early Buddhists keep the concept of impermanence

as a significant theme, and attach the extremely high importance to our direct experience.

Direct experience
As for early Buddhism, it is clear that it regards the principle “here and now” as
extremely important. A phrase of the Mahgparinibbana-sutta, which is one of the most

well-known phrases in the Sutta-pitaka, shows a high regard for experience as follows:

The Dhamma is well preached by the Bhagava.?° It is visible [or seen together]. It is
timeless [or without delay]. It is verifiable. It is leading towards [Nibbana]. It is to be
individually known by the wise.

svakkhato bhagavala dhammo sandifthiko akaliko ehipassiko opanayiko paccattam

It is indisputable that early Buddhism emphasises the significance of experience
--- but it is not correct that this text implies crude empiricism, as will be discussed later on ---.
It is correspondent to the fact that the texts of the Sutta-pitaka speak of “the silence of the
Buddha” with regard to metaphysical questions. |n the Potthapada-sutta, Potthapada asks
the Buddha about the metaphysical questions like this: “Is the world eternal?” or “Is the

world non-eternal?” The Buddha answers as follows:

Oh Potthapada, | do not declare that the world is eternal, and that this [view] is but truth
while the other [view] is false. ... Oh Potthapada, | do not declare that the world is
non-eternal, and that this [view] is but truth while the other [view] is false.

etampi kho potthapada maya abyakatam sassato loko idameva saccam moghamarifianti. ...

etampi kho pofthapada maya abyakatam asassato loko idameva saccam moghamarifianti.32

The silence of the Buddha

It is clear that early Buddhism has a tendency to regard our direct experience as
important. This tendency, combined with the high regard for magga (Skt. marga, literally
“way”; often understood as “practice” in early Buddhism), might be understood as a kind of
empiricism, or a kind of ethical empiricism. In this point of view, the Immortal, namely,

Nibbana in early Buddhism, might be considered as “nothing.” “It is true that the Buddha’s

30 |n this text, “Bhagava” is one of the epithets of the Buddha. This word consists of bhaga (a
noun, expressing “luck” or “fortune”) and vat (a suffix, expressing “similitude” or “possessing”).

31 .. 10/89/111.

32 §.8. 9/292/232.



22

discipline sees in this world a state of perpetual suffering, but this suffering awakes in him
only the feeling of compassion for those who still stay in the world; for himself he does not
feel sorrow or compassion, because he knows that he is near the goal which presents a
magnificent view toward him. Is this goal nothing? Perhaps [it is].” Der Jinger Buddhas
sieht freilich in dieser Welt eine Statte bestandigen Leidens, aber dies Leiden weckt in ihm
nur das Gefiihl des Mitleidens mit denen, die noch in der Welt stehen, fir sich selbst fiihlt er
nicht Trauer order Mitleid, denn er weild sich einem Ziele nah, das ihm tiber alles herrlich
entgegenblickt. Ist dies Ziel das Nichits? Vielleicht.33

In such a point of view, it is sometimes said that early Buddhism attaches
importance to our experience and practice, and rejects our philosophical inquiry into the
eternal. There is a text of the Brahmanimantanika-sutfa which would be cited as an

example of early Buddhism’s tendency against the inquiry into the eternal.

Oh Bhikkhus,3* at that period, the following false and groundless opinion occurs to Baka
Brahma, “This is eternal. This is constant. This is permanent. This is independent. This is
the imperishable Dhamma. Verily this is not born, does not decay, does not die, does not
leave, and is not reborn. Moreover, there is no higher liberation than this.” ... Surely Baka
Brahma is in ignorance.

fena kho pana bhikkhave samayena bakassa brahmuno evardpam papakam difthigatam
uppannam hoti idam niccam idam dhuvam idam sassalam idam kevalam idam
acavanadhammam idam hi na jayafi na jiyati na miyati na cavati na upapajjati ito ca

panannam uttarim nissaranam natthiti. ... avijjagato vata bho bako brahma ...3°

However, it is not true that these texts mean to reject the philosophical inquiry into
the eternal. What is rejected through these texts is our investigation of the non-eternal as
the eternal, not our investigation of the eternal. Therefore, the following texts are to be
added.

Surely Baka Brahma is in ignorance. Surely Baka Brahma is in ignorance, inasmuch as he
says that the non-eternal is indeed the same as the eternal, and that the inconstant is

indeed the same as the constant, and that the non-permanent is indeed the same as the

33 Hermann Oldenberg, Buddha — Sein Leben, Seine Lehre, Seine Gemeinde (Stuttgart und
Berlin: J. G. Cotta’'sche Buchlandlung Nachfolger, 1923), 249.

34 The word bhikkhu (Skt. bhiksu) is derived from a verbal root bhiks (literally, beg). It originally
means “beggar” or “religious mendicant.” In Buddhism, bhikkhu is a member of the Buddhist order called
“Sangha.”

35 a1.3). 12/552/590-591.
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permanent, ...
avifjagafo vata bho bako brahma avifjagato vata bho bako brahma yatra hi nama
aniccamyeva samanam niccanti vakkhati adhuvamyeva samanam dhuvanti vakkhati

assassalamyeva samanam sassatanti vakkhati ...3¢

It is also said that the Buddha does not answer any philosophical questions. This
silence is understood as rejection of the inquiry into the eternal, or rejection of philosophy
itself. Indeed, in some places of the Pali canon, the Buddha is said to reject various views,
such as eternalism, nihilism, and so on. The Buddha keeps silence about some questions
like “Is the world is eternal?” or “Is the world is non-eternal?” He explains the reason of this

silence in the Potthapada-sufta as follows:

“But why is not this expounded by the Bhagava?” “Oh Potthapada, because it is not
concerned with the good, because it is not concerned with the Dhamma, because it is not
concerned with the Brahmacariya,3” because it does not lead to disgust with worldly life,
nor to dispassion, nor to destruction [of this world], nor to calmness, nor to intuitive
knowledge, nor to enlightenment, nor to Nibbana. Therefore, this is not expounded by me.”
kasma panetam bhante bhagavala abyakatanti na hetam poftthapada atthasarihitam na
dhammasarihitam na adibrahmacariyakam na nibbidaya na virggaya na nirodhdya na
upasamaya na abhififidya na sambodhdya na nibbandaya samvaftati tasmatam maya

abyakatanti38

The answer of the Buddha

However, it does not mean that the Buddha rejects our philosophical investigation
of the eternal, the truth. First of all, it is to be noted that, when the Buddha rejects such
various speculative views, such as eternalism, nihilism, and so on, he says that these views
are not equal to his one, and that his view is higher than those views. It means that, in a
higher level, he investigates the philosophical truth. It is not that he denies the meaning of

philosophical investigation of truth. In the Pasadika-sutta, the Buddha says:

36 31.3). 12/552/591.

37 Brahmacariya corresponds to a Sanskrit word brahmacarya. In the Brahmanical tradition,
Brahmacarya means a stage in the life of Brahman. It is a life of unmarried religious students studying of
the Vedic scriptures at the house of teacher (guru). This life requires a strict celibacy. Although
Brahmacariya in early Buddhism is separated off from such a Brahmanical tradition, it is the same in point
of requiring a strict celibacy.

38 f.8. 9/292/233.
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Indeed in regard to the exposition of this [or that] view, Oh Cunda, | do not see any one who
is equal to me, not to say of one who is higher [than me]. It is verily | who am the highest
with regard to the exposition of the higher knowledge

imayapi kho aham cunda pannattiya neva attano samasamam samanupassami kuto bhiyyo

athakho ahameva tattha bhiyyo yadidam adhiparnfatti3®

It is definitely not that the Buddha rejects philosophical investigation of the truth,
but there remains a question what the words “not equal to me” (neva attano samasamam)
mean. As Buddhaghosa makes a comment: “ samasamam means ‘equal through equal

intuitive knowledge™ (samasamanti samena fianena samam)*° the Buddha rejects those
speculative views, not by the higher speculative view, but by the higher knowledge or the
higher intuitive knowledge. But this issue will be argued in the next chapter.

In other places of the Pali canon, the Buddha expounds the truth in higher
standpoint. The Buddha does not directly answer such speculative questions, but he does
answer verily through the Dhamma. The Dhamma, which is said to surpass the various
views expounded in the Brahmajala-sutta*' is repeatedly spoken of by the Buddha as

follows:

These, Oh bhikkhus, are indeed the Dhammas which are profound, hard to see, hard to
understand, tranquil, excellent, beyond the sphere of [worldly] logic, subtle, comprehensible
only by the wise, which the Tathagata4? has taught after having himself realised through
intuitive knowledge, and with regard to which one who rightly praises [the Tathagata]
according to the truth should speak.

ime kho te bhikkhave dhamma gambhira duddasa duranubodha santa panita atakkavacara
nipund panditavedaniya ye ftathagato sayam abhifina sacchikatva pavedeli yehi

tathagatassa yathabhuccam vannam samma vadamana vadeyyum.*3

In the Cdlamalurikyovada-suffa, having kept silence about Malunkyaputta’s

metaphysical questions, such as “Is this world eternal?” and so on, the Buddha explains his

39 fiah. 11/124/152.

40 fi.a. 3/106.

41 “The Tathagata knows these [views], and he also knows that [Dhamma] which surpasses

them.” farica tathagato pajanati tato ca uftaritaram pajanati ... N.&. 9/30/22.

42 The word fathagata literally means “thus come” or “thus gone.” It is a fact that this word is
used as an epithet of the Buddha, but it must originally mean “one who understands the four noble truths,”
“one who understands the Dhamma,” or “one who understand the highest truth.”

43 f1.8. 9/30/22.
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intention thus.

Therefore, Oh Malunkyaputta, it is said [by me] here thus, “hold (or understand) as the thing
not to be expounded what has not been expounded by me, and hold as the thing to be
expounded what has been expounded by me.”

tasmatiha malurikyaputta abyakatarica me abyakatato dharetha byakatarica me byakatato
dharethati*

The Buddha did not answer such speculative questions, because these questions are
beyond our intellectual capacity. These questions are something like an intellectual trap. To
avoid falling into this trap, we should question how to question, or question how to pursuit the
truth. In this point of view, it is true that the Buddha answered. What the Buddha has expounded
as the truth or the pursuit of truth is “the four noble truth,” as the commentator explains on the
citation above, “[The sentence] ‘fasmatiha ... means that those [views] are not expounded by
me, and the fourfold truth is expounded by me.” fasmatihati yasma abyakatametam,
catusaccameva maya byakatam, tasmati attho.4s

Besides, the Brahmajala-sutta expounds 62 views. If this Sutta’s purpose is to
enumerate and deny speculative theories about the world and the self to emphasise the
significance of practical problems, this understanding is obviously wrong. In the

Samarnifiaphala-sutta, the Buddha explains “the Tathagata” as follows:

He [the Tathagata], having realised this world [or these worlds] through intuitive knowledge
by himself --- the world of Devas, the world of Maras, the world of Brahmas, and the world
of human beings with Samanas and Brahmans, kings and men ---, teaches it [to others].

So imam lokam sadevakam samarakam sabrahmakam sassamanabrahmanim pajam

sadevamanussam sayam abhififid sacchikatva pavedeti*®

The direct experience of these worlds (or the several existence of the world) is
indispensable factor for the enlightenment of the Buddha, who is also called “knower the world”
(lokavidg).#” And in fact some of 62 views are evidently correspondent to such worlds to be
directly experienced --- but, this issue about the experience of the worlds will be argued in the
fifth chapter “Meaning of Dispassion” ---. Besides, if the 62 views in the Brahmajala-sultta are

expounded only as trifling theories to be denied, it must be strange that this expounding of

44 3.1, 13/152/152-153,

45 3.a. 3/106.

46 #.8. 9/102/82.

47 See #1.8. 9/92/64, 9/102/82.
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62 views is called brahma-jala (The net of Brahma) or dhamma-jala (The net of the
Dhamma) --- these names evidently suggest that these views ---or at least some of them ---
are to be estimated highly. Therefore, these 62 views --- or at least some of them --- are not
to be negated theoretically, but to be attained through fundamental experiences and to be

gone beyond.

The Immortal, Nibbana

It is Buddhaghosa who emphasises the importance of the inquiry into the eternal
or the Immortal in the midst of early Buddhism. Govind Chandra Pande says citing a text of
the Visuddhimagga thus: “Buddhaghosa describes Nibbana as ‘Santilakkhanam,
accutirasam assasakaranarasam va, animittapaccupatthanam nippaficapaccupatthanam
va." He vigorously combats the view that Nibbana is a non-Ens, or a mere absence or
annihilation of the passions etc.”8 Here, the eternal is Nibbana (Skt. nirvana), which is also
called “Nibbana realm” (nibbana-dhatu), “immortal realm” (amata-dhatu), or “signless
realm” (animitta-dhatu).

It is possible to interpret this eternal from a practical point of view. This view also
belongs to Buddhaghosa himself. In regard to the Dhamma, which is said to be “visible,”

LT

“timeless,” “verifiable,” “leading to towards Nibbana,” and so on, he explains the word

akalika (literally “not temporal”) thus: “It has no time with regard to giving its own fruit. This

is [meaning of the word of] ‘timeless,” namely ‘not subject to time™ (Affano phaladanam
sandhgya nassa kalo ti akalo, akalo yeva akaliko)*® However, in spite of this interpretation,
we should not understand that Nibbana (the eternal) should be searched for through our
practice. First of all, what does “fruit without delay” mean? Anyway, it is evident that such a
practice or such a fruit is beyond our loose understanding. Moreover, this interpretation is
only about “path” (magga), as is said; “this is said with regard to the path” (idam maggam
eva sandhgya vuftam).®0 In fact, just before this interpretation, Buddhaghosa says:
“Nibbana --- indeed the essence of which is eternal, immortal, refuge, shelter, and so on ---
is well expounded, because it is expounded according to its essence such as eternal and so

on. Nibbanam  sassatamalatanalenadi-sabhavam eva, sassatadisabhavavasena

akkhatatta svakkhatan 5" In other places, he also says thus: “Moreover, according to the

48 Govind Chandra Pande, Studies in the Origins of Buddhism (Delhi: Motilal Banarsidass,
1957), 445.

49 Henry Clarke Warren and Dharmananda Kosambi, ed. Visuddhimagga of
Buddhaghoséacariya (Delhi: Motilal Banarsidass, 1950), 178.

50 /bid., 178.

51 Jbid., 177.
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aforesaid reason, it is true that this [Nibbana] is indeed eternal; and it is artpa because it
transcends the essence of ripa.” Yathavutlayuttisabbhavato pana idameva niccam;
rapasabhavatikkamafo ardpam, ..52 “Namely, [Nibbana is] the complete dispassion, the
entire destruction, abandonment, renunciation, emancipation, no attachment, the
destruction of passion, the destruction of hate, the destruction of delusion, the destruction
of craving [literally “thirst’], no birth, attributeless, no support, no striving, no rebirth, no
proceeding, no going, no birth, no decaying, no disease, immortal, no grief, no lamentation,
no despair, no defilement, and so on.” seyyathidam, asesavirago asesanirodho cago
patinissaggo mutti analayo ragakkhayo dosakkhayo mohakkhayo tanhakkhayo anuppado
appavattam animittam appanihitam andydhanam apatisandhi appavatti agati ajatam ajaram
abyadhi amatam asokam aparidevam anupayasam asamkilitthanti adini.s3

Although it is correct that the truth should be ultimately questioned in regard to the
issue of “path” (magga), indubitably early Buddhism keeps the pursuit for truth or the

philosophical pursuit for the eternal truth as the core of its thought.

Circular argument

As for early Buddhism, there is another important issue to be considered. It is
“circular argument” which we must face, when we further investigate its core concepts, such
as “the four noble truths” and so on.

For example, “the right view” (sammaditthi) is the first in “the eightfold path”
(attharigiko maggo) which is correspondent to the fourth among “the four noble truths”
(cattari ariya-saccani), while this right view is said to know each of “the four noble truths.”
Similarly, “ignorance” (avijja; Skt. avidya) or “delusion” (moha)is said as unknowing each of
“the four noble truths,” while it is “delusion” as “intoxicant” (literary “that which flows out”
(asava, Skt. asrava which is derived from a verbal root sru or sru) whose destruction is “the
noble truth of annihilation of dukkha” (dukkhanirodho ariyasaccam).

Needless to say, this study has no intention to criticise these circular arguments as
vicious circles. Far from that, this study supposes that these circular arguments are
concerning with a central problem in early Buddhism, the Immortal or Nibbana. As this
issue must be answered in the whole following chapters of this study, there are two things
to be mentioned in advance. The first is that these circular arguments have a purpose to
dare to expound that which is immortal, signless, and inexpressible. Moreover, this
Immortal, which is mentioned even through these circular arguments, is the underlying

single truth, even though this truth is also spoken of in the twofold, fourfold, or manifold way.

52 Warren, ed. Visuddhimagga of Buddhaghosécariya, 432.
53 fi.a. 2/416.
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In a sense, “dhamma” spoken of as something manifold is not necessarily different from
ultimate “Dhamma,” Nibbana --- this issue will be considered in the next chapter ---.

The second is that circular arguments are concerned with the problem of
knowledge and practice. The issue of “practice” at first sight seems to be questioned only in
“the truth of the way of cessation,” but, in fact, the issue of “action” or “practice” is already
questioned in “the truth of dukkha” and “the truth of origin of dukkha.” Moreover, “the truth of
cessation” at first sight seems to be a kind of goal to be attained through “path,” namely, “the
truth of way of cessation,” but, in regard to “the cessation” (nirodha) ---- sometimes the same as
Nibbana ---, such expressions as “going out of cessation” (nirodha-vutthana) 54 or “having
gone out of cessation” (nirodha vuithaya) 5 are in the commentaries. Thus, this study
assumes that this issue of circular arguments give a warning not to loosely understand the

division between knowledge and practice.

Two Factors in the Philosophical Inquiry

Philosophical backgrounds are different

As to their philosophical backgrounds, there is a big difference between the old
Upanisads and early Buddhism. Obviously the old Upanisads inherit a longing for the
eternal from the Vedic literatures. The most of the Upanisadic thinkers --- some are the
teachers of Vedic school and some are the kings, the patrons of those teachers --- strongly
keep a theistic tendency. On the other hand, early Buddhism has its origin among a new
group of thinkers, called “Samanas” --- most of them are atheists, some are materialists or

sensationalists, and some are sceptics ---.

Two factors in the question of truth

As seen above in this chapter, it is notable that both the old Upanisads and early
Buddhism has a coincidence from a philosophical point of view, whereas it is not expressed
in the same way and sometimes explained in the reversed order. The old Upanisads
directly express a longing for the eternal. But the Upanisadic thinkers’ critical sprit does not
allow this longing to remain something imaginary, which simply transcends our experience.
They want this longing to be fulfilled along with our temporal existence here and now. On
the other hand, early Buddhism begins with emphasising the significance of direct

experience. Early Buddhism does not answer metaphysical questions, such as “Is this

54 3.a. 2/273.
55 fl.a.2/114.
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world eternal?” and so on. However, it does not mean that early Buddhism abandons the
philosophical pursuit of truth. The Buddha kept silence about the speculative questions, but
at the same time the Buddha verily presented “the four noble truths” as the right pursuit of
truth.

It is true that the old Upanisads and early Buddhism have their own philosophical
backgrounds, but it does not immediately follow from this that their philosophical thoughts
are incompatible each other. This study assumes that it is necessary to consider the two
factors seen in the philosophical investigation of both the old Upanisads and early
Buddhism: The first one is a critical spirit, which consists in attaching importance to our
direct experience in this temporal and manifold world. The second factor is the pursuit of

truth, the philosophical pursuit of the eternal truth.



CHAPTER 3

JNANA AND PANNA

This chapter has two purposes. The first is to survey the word “truth” (Skt. satya,
Pali sacca) in both the old Upanisads and early Buddhism. The second is to present

“intuitive knowledge” (Skt. jAana, Pali pariia) as a clue to investigate the concept “truth.”

Truth in the Old Upanisads

Truth, knowledge, and infinity

In the old Upanisads, the word “truth” has various meanings. Sometimes, it means
“righteousness” or “truthfulness in speech”. “I will speak of verily you, the immediate
Brahma. | will speak of the righteousness. | will speak of the truth” (TU. 1.1.1). fvam eva
pratyaksam brahma vadisyami. rlam vadisyami. satyam vadisyami' “Satya [means]
truthfulness in speech, ...” (TUB. 1.9.1). satyam salyavacanam.? Sometimes, it even
stands for the cosmic being: “The face of truth [Brahma in the solar orb] is covered by a
golden vessel. Oh Pisan [the Sun], open it, so that it will be seen by me who am the
performer of virtuous deed [or meditation]” (IU. 15). hiranmayena patrena satyasyapihitam
mukham. tat tvam puasann apavrnu satyadharmaya drstaye.?

But, there is a verse to which special attention should be paid in this study. Itis a

verse of the Taittiriya-upanisad (TU. 2.1.1). The text runs thus:

Om! The knower of Brahma attains the highest. It is said thus: “Brahma is truth, knowledge,
and infinity.” He who knows [Brahma] as placed in the hiding place and in the supreme
space, obtains all desirable things, along with Brahma, the wise.

om brahmavid gpnoti param. tad esabhyukia. satyam jAianam anamtam brahma. yo veda

nihitam guhayam parame vyoman. so’snute sarvan kaman saha. brahmana vipasciteti.*

The commentator Sankara explains the concept “truth” in this text. He admits that,

1 TDUSB., 260.
2 Ibid., 271.

8 Ibid, 11,

4 Ibid., 280.
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in the truest sense, Brahma, as “attributeless,” is not related to any empirical dealing, and
“destroying all distinction” --- therefore, Brahma as truth is definitely beyond empirical reality
---. On the same time, however, he maintains that, the truth as in “Brahma [is] truth” implies
“the external reality in general.”™

While the truth somehow indicates Brahma, which is the eternal and the
attributeless, as it is explained thus: “The sentence --- Brahma is truth, knowledge, and
infinity --- is expounded to indicate Brahma, ...” (safyam jAanam anamitam brahmefi
brahmano laksanartham vakyam ...)(TUB. 2.1.1),8 this truth is also “the external reality in
general” along with which Brahma is to be understood. Swami Gambhirananda says about
the sentence “Brahma is truth, knowledge, and infinity” thus: “... the words Truth etc., though
generally meaning empirical truth etc., imply here by a figure of speech a transcendental
entity which is Truth Itself.”7

This study assumes that the verse of the 7aittiriya-upanisad2.1.1 suggests one of
the important themes in regard to the concept “truth” in the old Upanisads: While obviously
the truth denoting “external reality in general” is concerned with this ephemeral world, it also
implies the eternal or the transcendental somehow. This is the theme to be investigated in

the third and forth chapters.

5 “Therefore, it is for the purpose of attaining the Self --- which is expressed in the text [of the
Taiffiriya 2.1.1], ‘Brahma is truth, knowledge, and infinity’ --- that [such attributes as] ‘becoming many,’
‘entering into the created world,’ ‘acquisition of rasa,’ ‘fearlessness,’ ‘attainment’ and so on are attributed to
Brahma, which is not related to any empirical dealing. But, in the truest sense, it is not possible to attribute
anything to Brahma, which is attributeless” (TUB. 2.8.5). fasmat satyam jAanam anantam brahmeti
yathoktalaksanatmapratipattyartham  eva  bahubhavanasargapravesarasalabhabhayasarikramanadi
parikalpyate brahmani sarvavyavaharavisaye, na tu paramarthato nirvikalpe brahmani kascid api vikalpa
upapadyate. IDUSB., 311. “Similarly, [Brahma is not characterized] even by the word satya, since Brahma
is by nature destroying all distinctions. It is the external reality in general that is characterized by the word
salya, as is said like ‘Brahma is truth,’ it is not that Brahma is to be spoken through the word satya” (TUB.
2.1.1). ftatha satyasabdenapi. sarvavisesapratyastamitasvardpatvad brahmano bahyasattasamanya-
visayena satyasabdena laksyate satyam brahmeti. na tu satyasabdavacyam eva brahma. Ibid., 285.

6 /bid., 282.

7 “.. Brahma is presented as the cause of the origin etc. of the universe. This is tatastha
definition of Brahma, where the characteristics mentioned are not an intrinsic part of the thing defined,
though they distinguish it from others for the time being. The svaripa definition is presented in such
sentences as, ‘Brahma is Truth, Knowledge, Infinite’ (TU. 2.1.1), where the words Truth etc., though
generally meaning empirical truth etc., imply here by a figure of speech a transcendental entity which is
Truth ltself.” Swami Gambhirananda, trans. Brahmasiitrabhdsya of Sankardcérya (Calcutta: Advaita
Ashrama, 1983), 18 n. 50.
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The word satya

As seen above, “truth” is not to be understood apart from this temporal and
manifold world. This is the starting point of investigation of “truth” in the old Upanisads.
There is a verse of the Brhadaranyaka-upanisad (BU. 1.6.3): “This [Brahma], the Immortal,
is covered by satya (truth). Prana is verily the Immortal, and name and form are truth. This
prana is covered by them.” fad etad amrtam satyena cchannam prano va amrtam
namardpe satyam tabhyam ayam pranas channah8 Such twofoldness of “truth” is also
indicated through an interpretation of the word safya in a verse of the

Brhadaranyaka-upanisad (BU. 5.5.1):

Salyais Brahma. ... This is [made of] three letters, such as sa, #; and yam. Sais one letter.
77 is one letter. Yam is one letter. The first and the last letters are truth. The middle is
untruth. ...

satyam brahma. ... tad etat tryaksaram satiyam iti sa ity ekam aksaram ftity ekam aksaram

yam ity ekam aksaram prathamottame aksare satyam madhyato'nrtam ...°

Referring to Brahma --- which is called “the first born” or “Satya Brahma” (safyam
brahma) --- in a verse of the Brhadaranyaka-upanisad (BU. 5.4.1), the commentator also
explains this twofoldness of the truth (safya) thus: “[It] is especially indicated as satya
indeed. [It is] Satya Brahma, or Brahma which is safand fyat, the gross and the subtle, or

that which is by nature [made of] the five elements. ... Thus, one who knows the great,

8 TDUSB., 714. This word prana here can not be understood as “breath” or “sense organ.” As it
is used as something implying Brahma, it implies something subtle --- in this point, this word has a similar
meaning to purusa ---, such as the Self of all, Brahma realised along with the limiting adjuncts, and so on.

9 /bid., 959. Besides, the similar expression is also found in a verse of the Chandogya-upanisad
(CU. 8.3.5): “These are verily three letters, namely, sa-fi-yam. That which is saf, is immortal. Then, that
which is #, is mortal. Then, that which is yam, is that by which both are sustained. [It is] that by which both
are sustained, therefore [it is called] yam. One who knows thus goes to the heavenly world everyday.” tan/
ha va elani triny aksarani satiyam iti tad yat sat tad amrtam atha yat i tan martyam atha yad yam tenobhe
yacchali yad anenobhe yacchati tasmad yam ahar ahar va evam vit svargam lokam efi. 1bid., 575.

By the way, the interpretations of the word safya here should not be understood from an
etymological point of view. Etymologically speaking, it is more appropriate to understand the word safya as
being derived from saf (verbal root as) by addition of suffix ya. Although those interpretations may be
regarded as “popular etymology” or “pseudo etymology,” this study supposes that those -— which are very
often seen in the old Upanisads, Sankara’s commentaries on those, Buddhaghosa’s commentaries on the
Sutta-pitaka, and so on --- are to be understood as philosophical interpretations, expressed in a form of the

analytical method of linguistic, which is a representative of well-established sciences in ancient India.
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honourable, first-born Brahma as the Self which is safya, conquers these worlds” (BUB.
5.4.1). ... visesato nirdisali --- satyameva. sacca lyacca mdriam camdirtam ca satyam
brahma, paricabhatatmakamityetal. ... evam satyatmanam brahma mahadyaksam
prathamajam veda sa jayatimamlilokan.'°

Moreover, the fact that this view of “truth” is a starting point of a philosophical
quest, and also the core of the Upanisadic thought, is also known from the interpretation of
the word upanisad. \n a verse of the Brhadaranyaka (BU. 2.1.20), the truth is spoken of as

the secret name upanisad.

As a spider ascends along the thread, and as small sparks go out from a fire into different
directions, so from this self all pranas, all worlds, all gods, and all beings go out. Its secret
name (upanisad) is the truth of truth. Pranas are verily truth, and it [the Self] is the truth of
that.

sa yathornanabhis tantu noccared yathagneh ksudra visphulinga vyuccaranty evam
evasmad atmanah sarve pranah sarve lokah sarve devah sarvani bhatani vyuccaranti

tasyopanisat satyasya satyam iti prana vai satyam tesam esa satyam."

What is firstly to be investigated is the view of truth, also called the secret name
upanisad --- its meaning is said to be “non-worldly” (a/aukika) ---, which is “that that which

nigamayatibrings us ypa near” to the highest truth, Brahma.2

10 TDUSB., 959.

" Ibid., 732.

2 “Upanisad is said to be a word expressing upanisad namely ‘[that which] nigamayati brings
[us] ypa near.’ On the authority of the scriptures, the peculiar meaning of this word is ascertained, namely,
the character of that which brings [us] near. It has been said, ‘What is this upanisad? It has been
answered, ‘It is] the truth of truth.” Moreover, this [upanisad]l has a meaning which is difficult to be
understood, because [this word] upanisad has a non-worldly meaning” (BUB. 2.1.20). upanisad upa
samipam nigamayatlily abhidhdyakah sabda upanisad ity ucatyate. sastrapramanyad efac chabdagato
visesovasiyate upanigamayitrtvam nama. ka'sav upanisad ity aha --- satyasya satyam iti. sa hi sarvatra
copanisad alaukikarthatvad durvijieyartha, ... Ibid., 733. The similar text is also found in the commentary
on the Taittiriya-upanisad (TUB. 1.1 Introduction): “Knowledge is meant by the word upanisad, because it
cuts off or ends such things as being born in a womb, old age, and so on for those who resort to it, or
because it brings [us] near Brahma, or because the highest state is lying near it.” upanisad iti vidyocyate.
tat sevinam garbhajanmajaradinisatanat tad avasadanad va, brahmano vopanigamayitrtvat,

upanisannam vasyam param sreya ifi. Ibid., 260.
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Truth in Early Buddhism

Truth and the Dhamma

This study assumes that, in early Buddhism, the truth (Pali sacca, Skt. salya) is
almost equivalent to dhamma (Skt. dharma). \n the Mahaparinibbana-sutta --- indubitably
one of the most important Suttas in the Sutta-pitaka ---, the Buddha speaks of the Dhamma

as follows:

Therefore, Oh Ananda, a bhikkhu [should let] himself be his support, and [should let]
himself, not anything else, be his refuge; [a bhikkhu should let] the Dhamma be his support,
and [should let] the Dhamma, not anything else, be his refuge.

evam kho ananda bhikkhu aftadipo viharafi afftasarano anarifiasarano, dhammadipo

dhammasarano anannasarano.'?

In the Mahaparinibbana-sutta, the Dhamma is also mentioned in the last words of
the Buddha.

... Oh Ananda, it may [come to the mind of] some among you: “The word lost its teacher.
Our teacher is no more.” But, Oh Ananda, it should not be thus considered. Oh Ananda, the
Dhamma and the Discipline, which are taught and laid down by me to you, are your teacher
when | am gone. ...

... 8Iya kho panananda fumhakam evamassa atilasatthukam pavacanam naftthi no saftthati
na kho panetam ananda evam datthabbam yo vo ananda maya dhammo ca vinayo ca

desifo paffatto so vo mamaccayena sattha ...

By the way, the word dhamma (or dhamma in the plural) is considered in several
meanings.’5 In regard to the sentence of the Brahmajala-sutta “There, Oh bhikkhus, are
indeed the other Dhammas which are profound, hard to see, hard to understand, tranquil,
excellent, beyond the sphere of [worldly] logic, subtle, comprehensible [only] by the wise ...”

(atthi bhikkhave anne va dhamma gambhira duddasa duranubodha sanfa panita

13 #i.u. 10/93/119.

4 ¥, 10/141/178.

5 The commentary explains also thus, “The word dhamma also appears in [meanings of]
teaching, truth, meditation, intuitive knowledge, original state, essence, voidness, goodness, attainment,
that which is to be known, and so on.” dhammasaddo pandyam pariyattisaccasamadhiparifiapakati-

sabhavasunnfatapunnapattifieyyadisu dissati. N.a. 1/18.
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alakkavacara nipuna panditavedaniyg),'¢ the commentator Buddhaghosa explains thus:
“Through the method ‘there are, Oh bhikkhus, other Dhamma, profound, hard to see’ and
so on, it began explaining the voidness (surirfats). There, the word dhamma means good
quality (guna), teaching (desan3g), texts (pariyafti), insubstantiality (nissaffa), and so on.”
‘atthi bhikkhave arifieva dhamma gambhira duddasa’ti adina nayena sufinatgppakasanam
arabhi. tattha dhammali gune desandyam pariyattiyam nissatteti evamadisu dhammasaddo
vattati?

Besides, after the citation above of the Brahmajala-sutta, the text continues as
follows: “The Tathagata expounds these [Dhammas] after realisation of these through
intuitive knowledge by himself.” ye fathagato sayam abhifinia sacchikatva pavedeti. Here is
a question. What are “Dhammas”? The commentator also asks the same question: “What
are these Dhammas?” He gives an answer by himself: “[It is] the intuitive knowledge of
omniscience (sabbafifiuia-iana)” Furthermore, he asks another question: “Why is it
described in the plural?” Again he answers by himself: “Because it takes multiple heaps of
consciousness and it takes multiple [kinds] of objects according to the successive arising.”18

This argument is extremely important for us to understand the meaning of the
Dhamma. Admittedly, it is a fact that the Dhamma is spoken of in twofold, fourfold, or
manifold way in the the Pali Canon, and that the Dhamma is sometimes used as plural. But,
as far as this Dhamma means the omniscient intuitive knowledge --- which implies “one” ---,
it must be carefully considered if we can easily understand the Dhamma (or the Dhammas)
spoken of in twofold way --- for example, the formed and the unformed --- according to our
empirical attitude. In other words, it must be questioned if it is appropriate to understand the
formed as something empirical, and the unformed as something beyond our experience.

Taking account of “the Dhamma as the omniscient intuitive knowledge,” the answer seems

6 #1.8. 9/26/16.

7 #i.a. 1/92.

8 “What are these Dhammas praised by the Tathagata? [It is] the intuitive knowledge of
omniscience (sabbarifiuta-nana). If so, why is it described in the plural? Because it takes multiple heaps of
consciousness and it takes multiple [kinds] of objects.” This [intuitive knowledge of omniscience] is
obtained in the four great functions of consciousness, which are endowed with intuitive knowledge. This
[intuitive knowledge of omniscience] does not take any Dhamma as its object, as it is said: ‘It knows
everything in the past, in the future, or at presence, thus it is the knowledge of omniscience. There is no
obstacle, thus it is the unobstructed knowledge,’ and so on.” katame ca pana te dhamma bhagavata evam
thomitati? sabbannutafianam. yadi evam kasma puthuvacananiddeso katoti? puthucittasamayogato ceva
puthuarammanato ca. tam hi catdsu fnanasampayuttamahakiriyaciftesu labbhati, na cassa koci dhammo
drammanam nama na hoti. yathaha ‘afitam ... andgalam ... paccuppannam. sabbam janafiti

sabbarifiutarianam, tattha avaranam natthiti anavaranafianan'ti adi. .a. 1/93
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to be negative. Besides, what is considered as the Immortal in the Pali Canon is Nibbana.
The commentator makes a comment on Nibbana, the Immortal, or the unborn: “Indeed,
Nibbana is one (ekam), but its names are manifold on account of the correspondence to the
names of everything formed.” ekameva hi nibbanam, namani panassa sabbasarikhatanam
namapatipakkhavasena anekani honti®

To return the topic, the word dhamma is also analysed in a treatise “Pali Dhamma
--- vornehmlich in der kanonischen Literatur” of Magdalena and Wilhelm Geiger. According
to this treatise, the word dhamma have four important meanings, namely, law (Gesetz),
teaching (Lehre), truth (Wahrheit), thing (Ding, Sache).2° However, since these meanings
do not necessarily stand for different things, this study assumes that the most important
meaning is “truth,” especially, “the truth” as the Immortal.

Needless to say, as it will be seen in this and next chapters, early Buddhism also
attaches importance to our direct experience in this temporal and manifold world. However,
it is never to be forgotten that what is consistently to be questioned in early Buddhism is the

Immortal, Nibbana.

Simile of Arrow

As seen in the sections above, the view of truth in ancient India has a common
characteristic. Namely, while desiring inquiry into the eternal or the Immortal, its starting
point should be found in --- or at least along with --- our direct experience in the temporal
and manifold world.

It is “intuitive knowledge” --- jiana (knowledge), prajia or prajiana (wisdom,
knowledge) in the old Upanisads, Aana (Skt. jAana), and parfia (Skt. prajia) in early
Buddhism --- that is a key in this view of truth. The commentator Sarnkara gives an
explanation about “intuitive knowledge” (jfiana) in the verse “Brahma is truth, knowledge,
and infinity” (TU. 2.1.1): “Knowledge, which is the nature of the Self, is not different from the
Self. Therefore, it is eternal indeed” (atmanah svardpam jAaptir na tafo vyatiricyate ato
nityaiva) (TUB. 2.1.1).2" “Since [Brahma] is not separated from the nature of being knower,
and since [Brahma] is not dependent on other instrumental like the sense-organs, it is well

known that Brahma, verily being by nature knowledge, is eternal” (vjjAatrsvargpavyatirekat

9 f.a. 2/416.

20 Wilhelm Geiger, Kleine Schriften; zur Indologie und Buddhismuskunde (Wiesbaden: Franz
Steiner, 1973), 104-109.

21 TDUSB., 284.
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karanadinimittanapeksatvac ca brahmano jiianasvardpatve pi nityatvaprasiddhih) (TUB.
2.1.1).22

By the way, there is a simile which indicates intuitiveness of this sort of knowledge.
It is a simile of arrow. The typical example of this simile is found in a verse of the Mundaka-
upanisad (MU. 2.2.3). In regard to the imperishable Brahma (aksaram brahma), which is
explained thus, “That is this truth, that is immortal, that is to be penetrated” (fad efat satyam
tad amrtam tad veddhavyam) (MuU. 2.2.2),23 this simile of arrow (Sara) is expounded as

follows:

“Having taken the bow, the Upanisads’ great weapon, one should place [in it] the arrow
sharpened through meditation. Having drawn [the bow], Oh good one, hit (viddhi) the target,
the imperishable [Brahma], with the consciousness which has attained that state.”

dhanur grhitvaupanisadam mahastram Saram hy upasanisitam sandadhita. dayamya

tadbhavagatena cetasa laksyam tad evaksaram somya viddhi?*

Here is expressed the oneness of Brahma, the typical dogmatic theme of the old
Upanisads, as is explained like “one should become [one with Brahman] just like an arrow”
(saravattanmayo bhavetf) (MuU. 2.2.4).25 But, what is to be noted here is “piercing,”
“penetrating,” or “hitting” itself --- veddhavya (to be pierced) and vidadhi (shoot; imperative,
the second person, singular) are derived from a verbal root vyad or vidh ----. This
expression “piercing” or “penetrating” does not only imply “oneness,” but a peculiarity of
intuitive knowledge in the old Upanisads. The commentator gives an explanation about the
word veddhavyam thus: “That is to be penetrated’ (fad-veddhavyam) means that it is to be
hit by the mind. It means that the mind should be concentrated on it"” (MuUB 2.2.2). fad
veddhavyam manasa tadayitavyam. tasmin manahsamadhanam kartavyam ity arthah.?6
“The target, Brahma, is to be penetrated (veddhavya), without being intoxicated (gpramatta),
without any intoxication of thirst (#rsna)to obtain the external objects, without any passion at
all, with the sense-organs controlled, and with the concentration of mind (ekagracittay

(MuUB 2.2.4). gpramattena bahyavisayopalabdhitrsnapramadavarjilena sarvato viraktena

22 TDUSB., 285.

28 /bid., 159.

24 [bid., 160.

25 “The mystical syllable om is the bow. The Self is verily the arrow, and Brahma is called that
target. It is to be penetrated without intoxication. One should become one with that [Brahma] just like the
arrow” (MuU. 2.2.4). prapavo dhanuh saro hy atma brahma tal laksyam ucyate. apramattena veddhavyam
saravat tanmayo bhavet. Ibid.

26 /bid..



38

Jitendriyenaikagracittena veddhavyam brahma laksyam.2’

JAana

The word jAana, which is derived from a verbal root j/ig (to know), literally means
“knowledge.” However, in the old Upanisads this word jAigna --- or vidya --- usually stands
for “intuitive knowledge,” while the words vijjiana, samjfa, and buddhi usually mean
empirical or individual knowledge --- this empirical knowledge is rather bodily function, and
it belongs to internal organ, which is called buddhi (intellect), manas (mind), or cit
(consciousness) ---.28 Besides, in the old Upanisads the usage of the word vjjiana is not
always consistent. This word is sometimes used instead of jiana as “intuitive knowledge,”
while in many cases it stands for empirical knowledge.

There is a famous dialogue between Yajfiavalkya and Maitreyi in a section of the
Brhadaranyaka-upanisad (BU. 2.4). There, one of the topics is related to two expressions

vijiana-ghana (literally mere knowledge)?® and samjig-abhava (literally absence of

27 TDUSB., 161.

28 |n the Katha-upanisad, while the Self (Gfman) is compared to the lord of chariot (rathin),
intellect (buddhi) and mind (manas) are compared to charioteer (sarathj) and reins (pragraha) respectively
--- besides body (Sarira) is compared to chariot (ratha) and senses (indriyani) to horses (hayah)---. See
KaU. 1.3.3-4. /bid., 79-80. Moreover, in the Chandogya-upanisad, mind (manas)is just regarded as one of
the five pranas (organs), namely breath (prana), speech (vac), eye (caksus), ear (srofra) and mind
(manas). See CU. 2.7.2. Ibid., 391.

29 The word ghana can be also interpreted as “mass” or “multitude.” But this word is not to be
confused with “aggregate” which stands for the individual beings in this temporal and manifold world. Here
this word is to be understood as “mere” or “nothing but,” as the commentator explains thus: “The word
ghana denies something belonging to a different species, like ‘a gold ingot’ or ‘a mass of iron.” (BUB.
2.4.12). ghanasabdo jatyantarapratisedharthah. yatha suvarnaghano'yoghana iti. Ibid., 766. Moreover,
VijAiana-ghana is originally that which is to be expressed as prajiia-ghana or prajfiana-ghana, and it is
something closely related to prajia, prajia-netra, and jAana. It is to be discriminated from empirical
knowledge such as vjjiana, samjia, or buddhi See BU. 4.5.13 about the expression prajfiana-ghana. See
AU. 3.3 and AUB. 3.3 about prajia or prajia-netra. “All this is that which has that prajia (intuitive
knowledge) as netra (leader or eye). [It is] situated in [this] prajAa. [This] world has that which has prajiia as
netra (leader or eye). Prajfidis the ground (pratisth3). Brahma is prajigd (AU. 3.3). sarvan tat prajianetram
prajiiane pratisthitam prajfianetro lokah prajia pratistha prajiianam brahma. Ibid., 348. “Prajfia is [intuitive]
knowledge (prajriapti), that is verily Brahma. Nefra is that by which one is guided. [Therefore] prajia-netra
(the eye of intuitive knowledge) means that which has [intuitive] knowledge (prajiia) as a guide” (AUB. 3.3).
prajfiaptih prajiia tac ca brahmaiva, niyate neneti nefram, prajfia netram yasya tad idam prajfianetram. 1bid.,
349.
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knowledge). Yajfiavalkya explains “the Immortal” --- the highest Self --- to Maitreyi in a

verse of the Brhadaranyaka-upanisad (BU. 2.4.12) as follows:

“This great being, endless, boundless, is pure knowledge indeed. Having come out from
these beings, one vanishes with these. After attaining [the Self], there is no [empirical]
knowledge. This is what | say, Oh [my dear].

idam mahad bhidtam anantam aparam vijnanaghana eva. etebhyo bhitebhyah samuftthaya

tany evanuvinasyati na pretya samjfastity are bravimi3°

Then, about this explanation, Maitreyl makes a reasonable complaint like this:
“Verily here, you, Bhagavat, have bewildered me: [You say,] after having attained [the Self],
there is no [empirical] knowledge.” (atraiva ma bhagavan amdamuhan na pretya sarjfiasti)
(BU. 2.4.13).3" Her confusion is concerned with the contradictory qualities “pure
knowledge” (vijiana-ghana) and “absence of knowledge” (samjfia-abhava), as it is said in
the commentary, “Having first said that [the Self] is pure knowledge indeed, now, [you,
Yajhavalkya, say that] after attaining [the Self], there is no [empirical] knowledge” (pdrvam
vijfianaghana eveti pratijfidya punar na pretya sanjiasti) (BUB. 2.4.13).32

For this question, Yajfiavalkya gives his answer in a verse of the Brhadaranyaka-
upanisad 2.4.14. But this study dares to postpone the consideration about this answer ---
this answer will be argued in the sixth chapter ---, because this Yajfiavalkya’'s answer --- the
concerning explanation in the commentary as well33 --—- is too difficult to consider
immediately. What is sure here is that there are two kinds of knowledge to be discriminated,

such as intuitive knowledge --- or pure knowledge --- and empirical knowledge. What is to

% TDUSB., 765.

31 bid., 767.

32 Ibid.

33 The concerning explanation in the commentary is as follows: “When the individual [or
uncultivated] existence of the Self, which is brought up by ighorance (avidya) and is connected with body
and organs, is destroyed by knowledge (vidy3), then the particular [or empirical] knowledge, which is
caused by it and is connected with body and so on and is characterised by the view of difference, is
destroyed on the destruction of the limiting adjuncts [such as] the aggregates of body and organs. It is
because there is no ground. It is just as, since the support such as water and so on is destroyed, the
reflection of the moon and so on and the light and so on --- caused by it --- [are destroyed]” (BUB. 2.4.13).
yas tv avidyapratyupasthapitah karyakaranasambandhi atmanah khilyabhavah, yasmin vidyaya nasite
tannimitta ya visesasarjia sariradisambandhini anyatvadarsanalaksana, sa karyakaranasarighatopadhau
pravilapite nasyati hetvabhavad udakadyadharanasad iva candradipratibimbas tannimitas ca prakasadih.
Ibid., 767-768.
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be questioned next is “intuitiveness.”3* What does “intuitive knowledge” (jidna, vidya)
means? Then, this study further investigates this type of knowledge in regard to two points.
The first point is the concept “knower” (jAatr). The second one is the concept “consisting of

empirical knowledge” (vijiana-maya).

Jiatr is not ‘knower”

As for jAana as “intuitive knowledge,” it is noteworthy that this knowledge is
discussed in a close relation with the words “knower” (jAatr), “knower” (vijiatr), and “seer”
(drastr). In a sense, such a word “knower” or “seer” itself implies the specific characteristic
of this intuitive knowledge, as seen in the expression “the nature of being the knower”
(vijaatrsvardpa) (BUB. 2.1.1). For example, in a verse of the Brhadaranyaka-upanisad (BU.
4.3.23):

Verily, [in the state of deep sleep, when it is said that] he does not see, it means that he
does not see, while he [still] sees indeed: For there is no disappearance of the seer of
seeing, because of its imperishability. But, there is not a second that he could see. [There is
no] other things separated from him.

yad vai tan na pasyati pasyan val tan na pasyati na hi drastur drster viparilopo

vidyate'vinasitvat. na tu tad dvitiyam asti tato’nyad vibhaktam yat pasyet.35

Grammatically, it is obvious that the words jAafrand drastrare derived from verbal
roots jAa and dars by addition of suffix #. Therefore, it is quite appropriate to understand
these words as implying a certain kind of “doer” (kartr). Moreover, according to our natural
attitude, it is also normal to understand these words as implying subjectivity in cognition or
action.

However, in a philosophical point of view, such a loose understanding is far from
what the Upanisadic texts mean. The commentator explains evidently thus: “Jiiana means
understanding or knowledge --- the word j/igna denotes the concept (or the state) [of
knowledge], but not the doer of knowledge; because it is the attribute of Brahma together
with truth and infinity” (jAdnam jhAaptir avabodho --- bhavasadhano jAanasabdo na tu

[Adanakartr, brahmavisesanatvat satyanantabhyam saha) (TUB. 2.1.1).36

34 In modern philosophy, sometimes “intuition” is understood as “unity of subject and object.”
But such understanding is not appropriate for “intuitive knowledge” in the old Upanisads and early
Buddhism.

% TDUSB., 896.

36 Jbid., 283.
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There is another example in regard to “knower” or “seer” in a verse of the

Brhadaranyaka-upanisad (BU. 3.4.2):

“Explain to me Brahma which is immediate and direct, and which is the Self within all.” “This
is your Self that is within all.” “Which is within all [things], Yajiavalkya?” “You cannot see
the seer of seeing. You cannot hear the hearer of hearing; you cannot think the thinker of
thought; you can not know the knower of knowledge. This is your Self that is within all;
everything else but this is perishable.”

yad eva saksad aparoksad brahma ya atma sarvantaras tam me vyacaksvely esa ta atma
sarvantarah katamo ygjiiavalkya sarvantarah. na drster drastaram pasyer na sruteh
srofaram srnuya na mater mantaram manvitha na vijfiater vijiataram vijaniyah. esa ta atma

sarvantaro’fo’nyad artam ...37

Here also the commentator speaks of non-agency of “seer” (drastr), negating such
an interpretation as “the seer of seeing is the doer of seeing” (drster drasta drsteh kartg)
(BUB. 3.4.2). The wrong interpretation of this expression presupposes “the seeing” (drsti)
as something to be done or something done and “the seer” as a doer.38 The first reason
why this interpretation is to be negated is that, if this word “seer” is understood as agency,
the expression drster drasta would be redundant (adhikya). “[It becomes] meaningless to
hold the word drsti with the genitive case-ending there ... The word drsfeh becomes
meaningless, because [drastr,] having #r as a suffix, [is already enough] to stand for ‘the

I

agency of seeing.” fatra drster iti sasthyantena drstigrahanam nirarthakam ... trjantenaiva
arsti- kartrtvasya siddhatvat drster iti nirarthakam.3® The second reason is that there is a

word “revealer” (prakasayitr). It has a suffix #;, but does not necessarily indicate “doer.”40

%7 TDUSB., 807.

38 “[According to the wrong interpretation,] ‘[you can] not [see] the seer of seeing’ means that
you cannot see the seer of seeing, [namely,] the doer of mere seeing, without discriminating the seeing
(drsti). The genitive case [as in drsfeh (of seeing)] is used in the meaning of accusative. That drs#/ (seeing)
is [something] to be done and [something] done, like jar. The agency of drsti (seeing) is spoken of by the
suffix # of the word drast’’ (BUB. 3.4.2). na drster drastaram drsteh kartaram drstibhedam akrftva
arstimatrasya karlaram na pasyer iti. drster iti karmani sasthi. sa drstih kriyamana ghatavat karma bhavati.
drastaram iti trjantena drastur drsti kartrivam acaste. 1bid., 808.

39 /bid.

40 “As it is seen that the words having the suffix # are used with regard to the doer of the
temporal actions, such as chetir (cutter), bhettr (breaker) and gantr (goer), is this [word] drastr also [to be
considered] in the same way? No, [it is not necessarily so, for example,] prakasayitr (revealer)” (BUB.
4.3.23). nanu anityakriyakartrvisaya eva trcpratyayantasya sabdasya prayogo drstfo yatha chetta bhetta
gantefi, tatha drastely atrapiti cen na, prakasayiteti drstatvat. 1bid., 897.
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However, while, as the commentary says, the seer as in “the seer of seeing” is not
to be understood as a perceiver or an epistemological subject --- in the same way, the
seeing is not to be understood as something perceived or an epistemological object ---, this
expression “the seer of seeing” still implies “essence” or “the own nature” (svardpa), which

is to be discriminated from empirical cognition. This issue is still to be questioned.

Vijnana-maya

As for the word vijjfiana-maya (literally “consisting of knowledge”),*' vijfidna here
does not mean “intuitive knowledge.” It is clear, also because another expression mano-
maya (literally “being consisting of the mind”) (BUB. 4.3.7) is used instead of it. However,
this word is still a key for considering “intuitive knowledge” (jiana). A verse of the
Brhadaranyaka-upanisad (BU. 4.3.7), one of the most important verses in the old

Upanisads, runs as follows:

What is the Self? Purusa, which is full of the mind [or identified with the intellect] among the
organs, is the light in the heart. Being similar to it [the intellect], it [Purusa] moves between
the two worlds; it thinks, as it were, it shakes, as it were. Having become the dream [or
having identified with the state of dream], it [Purusa] transcends this world --- the forms of
death.

katama atmeti yo'yam vijianamayah pranesu hrdy antarjyotih purusah sa samanah sann
ubhau lokav anusaricarati dhyayativa lelayafiva sa hi svapno bhdtvemam lokam atikramati

mrtyo rapani*?

Evidently the word vjjiana is here considered as “intellect” (buddhi), “mind”
(manas), or “heart” (hrdaya) --- which is also called “internal organ” (antahkarana) (BUB.
2.1.16) ---.43 Then, what is to be considered in the word vijfiana-maya is rather the meaning

of -maya. The argument here begins with a verse of the Brhadaranyaka (BU. 2.1.16):

41 There are the concepts anna-maya (consisting of food) and ananda-maya (consisting of
bliss), which are spoken of along with vjiAdna-maya in the later Vedanta system. However, Sankara
considers anna-maya and dananda-maya as modification (vikara). In this point, Sankara’s view is obviously
different from the trend of the later Vedanta system. See TUB. 2.5.1. TDUSB., 294.

42 Ibid., 867.

43 As the word “dream” is used, what is to be questioned here is not necessarily the Immortal
itself, but “intellect.” Besides, “intellect” --- as moving between two worlds (this world and the next world) ---
will be considered in the fifth chapter, and the Immortal will be considered in the sixth and seventh

chapters.
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Ajatasatru said, “When this purusa [namely, Brahma], consisting of the [empirical]
knowledge, was thus asleep, where was it at that time, and whence did it thus come?”
Gargya did not know that.

sa hovacgjatasatrur yatraisa etat supto'’bhdd ya esa vijianamayah purusah kvaisa

tadabhdt kuta etad agad ifi tad u ha na mene gargyah.*4

According to the commentator Sarkara, the word -maya in vijjiana-maya should
not be understood in the sense of “made of” or “consisting of.” Neither should it be
understood in the sense of “resembling.” It is verily because the Self (afman) --- which is
here called vjjiidna-maya --- is never known to be an effect or a modification, while these
interpretations “made of,” “consisting of,” or “resembling” imply an effect or a modification.
The commentator says: “[The word] -maya [in] vijiana-maya [is used in the sense of] ‘being
full of” (tanmayas tatprayo vijianamaya). Again, what is meant by “being full of* (praya)?
“[It means] being perceived in it [empirical] knowledge (vijfiana)], being perceived along
with it, and being perceiver [along with it]” (fasminn upalabhyatvam tena copalabhyatvam
upalabdhrtvam ca). Furthermore, in regard to the meaning “being full of knowledge,” there
is @ more important thing; it implies “something already well known” or “something already
familiar.” The commentator says: “It is also because [Brahma] is repeatedly spoken of as
something already well known, as it is said, ‘that which is full of [empirical] knowledge’ ...”
(va esa vijiianamayah’ iti ca prasiddhavad anuvadat ...) (BUB. 2.1.16).45 The similar idea
in regard to the concept vijjiana-maya is also expounded in a verse in the
Chandogya-upanisad (CU. 3.14.2): “[Brahma is] that which consists of mind, the body of
which is prana, the form of which is splendour” (manomayah pranasariro bhargpah)+® The
commentator here explains thus: “[Brahma] is that which consists of the mind, that which is
full of the mind. [Here] the mind means that along with which one thinks. Through its own
function, it is engaged in objects. [Brahma] is full of this [mind], [namely Brahma is realised]
along with this [mind]. Thus, [Brahma] is engaged in [the objects] along with it [the mind], as
it were, and is detached from [the object], as it were” (CUB. 3.14.2). manomayo
manahprayah. manute'neneti manas tatsvavrilya visayesu pravrttam bhavati tena manasa
tanmayah. tatha pravrtta iva tatprayo nivrtta iva ca 4’

Although the question why the intuitive knowledge is called “essence” or “the own

nature” (svardpa) --- or why the intuitive knowledge is called “the seer of seeing” in spite of

44 TDUSB., 726.
45 Jbid.

46 /pid., 428.

47 Ipid., 429.
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the ambiguity of the expression --- is not answered yet, at least it is sure that this intuitive
knowledge, also called the pure knowledge or the knowledge of Brahma, is to be
discriminated from the empirical knowledge, and that this intuitive knowledge is first
obtained along with the empirical knowledge, and that this intuitive knowledge is something

already known along with the empirical knowledge.

Parfna
The four noble truths and panna

In early Buddhism, there is also “knowledge” which is implied by “a simile of
arrow.” It is panna (intuitive knowledge; Skt. prajia) or Aana (intuitive knowledge; Skt.
JAana) --- Aana is a synonym of pannia in the Pali Canon ---. An example of “a simile of
arrow” is found in the Visuddhimagga of Buddhaghosa: “Non-delusion has the
characteristic of penetrating [things] according to [their] essence, or it has the characteristic
of infallible penetration, as the penetration of an arrow shot by a skilful archer.” Amoho
yathasabhavapativedhalakkhano, akkhalitapativedhalakkhano va kusalissasakkhitia-
usupativedho viya, ...*8 In the Pali Canon also, paftivijhati (pierce, penetrate, Ski;
prati-vidhyati --- its verbal root is vidh or vyadh) is used as closely related to pajanati (know
intuitively), as will be seen in the citations below in this section.

A Thai Buddhist, Buddhadasa, emphasises the importance of “intuitive
knowledge” in regard to the Dhamma as follows: “Rational thinking is neither intuitive
knowledge nor what is called ‘seeing the Dhamma.’ One can not see the Dhamma through
rational thinking. But one can know it intuitively through a true inner realisation.” M3
f‘hmmmwé’ﬂm@;wagu iy maiuuds ed1eiiGend afussswr . mafusssuiaiomziiu
1&&msfnn luanmana; uadeutiuudidreniuddnmeluiiufasa .

Traditionally, pafra (intuitive knowledge) is said to mean “knowing the four noble

truths.” For example, in the Mahavedalla-sutta:

What does one know intuitively? One knows intuitively that this is dukkha, and one knows
intuitively that this is the arising of dukkha, and one knows intuitively that this is the
cessation of dukkha, and one knows intuitively that this is the way of cessation of dukkha.

kifica pajanati idam dukkhanti pajanati ayam dukkhasamudayolti pajanati ayam

48 Warren, ed. Visuddhimagga of Buddhaghosacariya, 393.
49 wnsndfiina, qflanyme atffuauysel (nsamw: gunanwia, w.d. 2549), 49-50.
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dukkhanirodhoti pajanati ayam dukkhanirodhagamini patipadati pajanati ...%°

Parina and vifinapa
As for this parra, what is to be understood carefully is that this intuitive knowledge

is first only possible along with empirical knowledge (or rational knowledge), and that this is
not related to a certain blind subjectivism. There is no possibility of this kind of “intuitive
knowledge,” if there is no “empirical knowledge.” The Pofthapada-suttaruns thus:

It is, Oh Potthapada, empirical knowledge (sarifia), that arises first, and after that intuitive

knowledge (fiana) [arises]. And intuitive knowledge arises because of the arising of the

[empirical] knowledge. And thus one recognises: “It is truly from this condition (/dapaccaya)

that intuitive knowledge (/iana) has arisen to me.”

safifia kho potthapada pathamam uppajjati paccha rfanam sanfuppada ca pana

Aanuppado hoti so evam pajanati idappaccaya kira me Aanam udapaditi s

By the way, let us avoid concluding easily that this text maintains a kind of
empiricism, namely a doctrine which regards our empirical sense perception in this
temporal and manifold world as the only source of our knowledge. What is meant by this
text is not so simple. It is far from our natural or ordinal attitude. The Mahavedalla-sutta

speaks of these two kinds of knowledge thus:

“That which is intuitive knowledge (parifia), Oh friend, and that which is empirical
knowledge (vifinana), these states (dhamma) are associated, not dissociated, and it is not
possible to lay down a difference between these states, [even] through having separated
repeatedly. What one knows intuitively (pajanati), Oh friend, is what one knows empirically
(vifanati), and what one knows empirically is what one knows intuitively ...

ya cavuso parifia yarica vifinanam ime dhamma samsattha no visamsattha na ca labbha
imesam dhammanam vinibbhujitva vinibbhujitva nanakaranam parnfiapetum yarica avuso

pajanati tam vijanati yam vijanati tam pajanati ...52

Parina is fo be developed
For the time being, what this intuitive knowledge (parifig) stands for philosophically
here is not clear yet. But, although these texts emphasise the importance of intuitive

knowledge, it is to be noted that this knowledge is only possible along with empirical

50 3., 12/494/536-537.
51 {i.8. 9/288/230.
52 31.3). 12/494/537.
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knowledge.53 Besides, there is a text of the Mahavedalla-sutta which expresses the

difference between these two kinds of knowledge.

That which is intuitive knowledge, Oh friend, and that which is empirical knowledge, these
states are associated, not dissociated. [But] intuitive knowledge (parifia) is to be developed
(bhavetabba), empirical knowledge (virifiana) is to be known fully (parififieyya). This is the
difference between them.

ya cavuso parfifia yafica vifinanam Iimesam dhammanam samsatthanam no

visamsatthanam panna bhavetabba vinnanam parififieyyam idam nesam nanakarananti.*

Moreover, as seen from this text above, although this intuitive knowledge is not
necessarily manifold in the truest sense, it is that which is to be developed. The
Mahavedalla-sutta again explains this knowledge --- also called “the eye of intuitive

knowledge” (parnria-cakkhu), through which the Dhamma is to be known --- like this:

“But through what does one know the Dhamma, which is to be known, Oh friend?” “Oh
friend, through the eye of intuitive knowledge one knows the Dhamma, which is to be

» o

known.” “But what is intuitive knowledge for, Oh friend?” “Oh friend, intuitive knowledge is
for magga-insight, and for full understanding, and for abandonment.”

neyyam panavuso dhammam kena janatiti. neyyam kho avuso dhammam parifiacakkhuna
Jjanatiti. parina panavuso kimatthiyati parnina kho avuso abhifiiattha parifinattha

pahanatthatiss

The intuitive knowledge is something which is to be developed along with some

kinds of action --- such as “knowing fully,” “abandonment,” and “magga-insight” ---. The

commentator explains this issue in regard to the four noble truths in the commentary on the

53 In the commentary, pariiais also explained as “one knows [intuitively] as it is (yathabhitam
pajanati) or “one knows [intuitively] according to the essence” (yathasabhavato pajanati).” “As to the words
‘This is the dukkha’ (so idam dukkham) and so on, it implies that one knows [intuitively] even all the truth of
dukkha (sabbam-pi dukkha-saccam) as it is through penetrating the characteristic along with essence thus,
‘Dukkha is this much, it is no more than this.”” so idam dukkhantiadisu "ettakam dukkham, na ifo bhiyyo"fi
sabbampi dukkhasaccam sarasalakkhanapativedhena yathabhdtam pajanatiti attho. f.a. 1/202. “There,
the words ‘one knows [intuitively] in reality that this is the dukkha’ means that one knows [intuitively]
according to the essence that this is the dukkha, namely [knows intuitively] the Dhammas in three spheres,
except craving.” faftha idam dukkhanti yathabhdtam pajanatiti thapetva tanham tebhumikadhamme "idam
dukkhan'ti yathasabhavato pajanati, ... i.a. 2/412.

54 3.3). 12/494/537.

55 2.3). 12/496/539.
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Mahasatipatthana-sufta thus: “The four [noble] truths are penetrated through a single
penetration, and are known intuitively through a single intuition. [Namely,] the dukkha is
penetrated through penetration [along with] full understanding, and the origination is
penetrated through penetration [along with] abandonment, and the cessation is penetrated
through penetration [along with] realisation, and the way is penetrated through penetration

[along with] development (or manifestation).” cattari saccani ekapativedhena pativijhati,

ekabhisamayena abhisameli. dukkham parififigpativedhena pativijjhati, samudayam
pahanapativedhena, nirodham sacchikiriya-pativedhena, maggam bhavana-pativedhena
pativijjhatis®

In early Buddhism, “intuitive knowledge,” which is only the way to the truth, the
Dhamma, is not the same as the empirical knowledge, whereas the former is not possible
apart from the latter. This type of thought is extremely similar to what we have seen in our
consideration about the old Upanisads. Since the philosophical meaning of this intuitive
knowledge is not clear enough yet, this study can not yet say any philosophical relation
between the old Upanisads and early Buddhism, but hopefully this study will be able to
approach their core thoughts verily through further studying the concept “truth” focusing on
“intuitive knowledge” as a clue of this study. Thus, in the next chapter, Being and Dukkha,
which are the most important themes in regard to the concept “truth” in the old Upanisads
and early Buddhism respectively, is to be investigated, considering the meaning of “intuitive

knowledge.”

5% fl.a. 2/417. The more detailed explanation is found in the commentary on the
Mahavedalla-sutta. “In time of the way, the four [noble] truths are penetrated through a single penetration,
and are known intuitively through a single intuition. The dukkha is penetrated through penetration [along
with] full understanding, and the origination [of the dukkha] is penetrated through penetration [along with]
abandonment, and the cessation [of the dukkha] is penetrated through penetration [along with] realisation,
and the way [of the cessation of the dukkhal] is penetrated through penetration [along with] development (or
manifestation) [through the way]. The dukkha is known intuitively through intuition [along with] full
understanding, and the origination is known intuitively through intuition [along with] abandonment, and the
cessation is known intuitively through intuition [along with] realisation, and the way is known intuitively
through intuition [along with] development. One penetrates the three truths along with actions, and
[penetrate] the cessation as the object.” maggakkhane caftari saccani ekapativedhena pativijjhati,
ekabhisamayena abhisameti. dukkham parififigpativedhena pafivijjhati, samudayam pahanapativedhena,
nirodham sacchikiriygpativedhena maggam bhavanapativedhena pativijhati. dukkham
parifinabhisamayena abhisameti, samudayam pahanabhisamayena nirodham sacchikiriyabhisamayena
maggam bhavanabhisamayena abhisameli. so fini saccani kiccato pativifjhati, nirodham arammanato. \.a.
2/247.



CHAPTER 4

BEING AND DUKKHA

This chapter aims at further considering the concept “truth” focusing on “intuitive
knowledge” --- jiigna in the old Upanisads and parifig in early Buddhism, as seen in the
previous chapter --- as a clue of this study. As for “truth,” the old Upanisads and early
Buddhism have their own crucial themes, namely, Being and Dukkha respectively. Being is
the most important theme to consider what “truth” means in the old Upanisads. On the other
hand, Dukkha is the first truth to be known intuitively in early Buddhism. Through
investigating these two themes, this study clarifies the meaning of “intuitive knowledge” in

the old Upanisads and early Buddhism.

Being

Being in the Chandogya-upanisad

As is mentioned in the second chapter, this study assumes that the Upanisadic
thought is a true dawn of philosophy in ancient India. One of the reasons for this
assumption is found in the sixth chapter of the Chandogya-upanisad. A verse of this
Upanisad (CU. 6.2.1) runs like this: “In the beginning, Oh good one, this was Being alone,
one only without a second” (sad eva somyedam agra asid ekam evadvifiyam)." However,
what is to be questioned here is not what the origin of the world. Neither is it a metaphysical
question, such as “Is this world eternal or not?” As it is explained in the fifth chapter of the
Chandogya-upanisad, such dogmatic questions can not be answered. Moreover, strictly

speaking, it is not that this verse is involved with the ontological problem.2

' TDUSB., 506.

2 First of all, the following verses should be taken into account. Evidently they are contradictory
to the concerning verse of the Chandogya-upanisad (CU. 6.2.1), if these verses are understood as
implying the origination of the world: “In the beginning, this [world] was non-Being alone. It was Being that
became into existence ...” (asad evedam agra asit. tat sad asit tat samabhavat) (CU. 3.19.1). /bid., 439. “In
the beginning, this [world] was but non-Being. From there verily Being was originated” (asad va idam agra
asit. tato vai sad ajayata) (TU. 2.7.1). Ibid., 302. Besides, Sankara sometimes blames Buddhist for being
“devilish party of nihilist” (asadvadi-paksam-asuram), but it is not necessarily because he considers that
the philosophy of the old Upanisads consists in the theistic ontology. See KaUB. 2.6.13. /bid., 102. This

issue will be argued in the seventh chapter.

48
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What is questioned here is our experience, our knowledge itself. Our experience is
possible only along with temporal, spatial, and causal relations. Our experience is not
possible apart from this temporal and manifold world. On the other hand, our experience
can not be established only through temporal, spatial, and causal relations. There is
something eternal prior to our empirical knowledge.3 This is what is questioned under a

theme “Being.”

Neither the known nor the unknown
First of all, intuitive knowledge (jfiana) is neither known nor the unknown, as a

verse of the Kena-upanisad (KeU. 1.4) speaks of Brahma thus:
That [Brahma] is verily different from the known, and it is above the unknown. Thus have
we heard from the ancients who have explained it to us.

anyad eva tad viditad atho aviditad adhi. iti susruma purvesam ye nas tad vyacacaksire.*

The commentator Sarikara also emphasises that the intuitive knowledge (Aana)

3 This problem is also asked in a question “discrimination of the eternal and the non-eternal.” In
such a question, the eternal is to be searched in the non-eternal. “There is the eternal among the
ephemeral, the consciousness among the conscious, and the one among many, which bestows the
desired objects. There is the eternal peace for the wise who sees the one as abiding in the Self, but not for
others” (KaU. 2.5.13). nityo'nityanam cetas cetananam eko bahanam yo vidadhati kaman. tam atmastham
ye'nupasyanti dhirds tesam santih sasvati netaresam. IDUSB., 96. “Having thought of the Self, as the
bodiless among the bodies, as the stable among the unstable, as great and all-pervading, the wise man
does not grieve” (KaU. 1.2.22). asariram sariresv anavasthesv avasthitam. mahantam vibhum atmanam
matva dhiro na socati. Ibid., 77. However, “searching the eternal in the non-eternal” does not mean that the
eternal is to be searched in this temporal and manifold world.

4 Ipid., 20. The similar explanation is also found in the Brahmasitra-sarkarabhasya (BSB.
1.1.4). “It is not that Brahman has entered into [the sphere of] the effects by [its] being an object of act of
knowledge. ‘That [Brahma] is verily different from the known and is above the unknown’ (KeU. 1.4). Thus
this passage denies that it [Brahma] is an object of act of knowledge. Another passage also says, ‘How
should one know that by which one knows all this’ (BU. 2.4.14)? In the similar way, it is also denied that
[Brahmal] is an object of act of meditation. As it is said, ‘[Brahma is] that which is not expressed by speech,
but that by which speech is expressed’ (KeU. 1.5), it is explained that Brahma is not an object to be
meditated [or worshipped], and then it is said thus, ‘Let you know verily this Brahma, not that which is
worshipped’ (KeU. 1.5).” na ca vidikriyakarmatvena karyanupraveso brahmanah, 'anyad eva tad viditad
atho aviditad adhi" iti vidikriyakarmatvapratisedhat, "venedam sarvam vijanati tam kena vijaniyat" iti ca.
tathopastikriyakarmatvapratisedhopi bhavati -- "vad vacanabhyuditam yena vag abhyudyate” ity
avisayatvam brahmana upanyasya, "fad eva brahma tvam viddhi nedam yad idam upasate” iti. J.L. Shastri,

ed. Brahmasiitrasankarabhasyam (Delhi: Motilal Banarsidass, 1980), 78.
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--- the knowledge of Brahma (brahma-jiana, brahma-vidya) or the knowledge of the Self
(atma-jniana) --- is neither the known nor the unknown. “What is known is trifling, mortal,
and full of duhkha in essence. And thus it is to be rejected. Therefore, when it is said that
Brahma is different from the known, it should mean that it is not a thing to be rejected. In the
similar way, when it is said that [Brahma] is above the unknown, it should mean that it is not
a thing to be admitted. ... As it is said that [Brahma] is different from the known and the
unknown, [Brahma] is denied as an object to be admitted or to be rejected. Since [Brahma]
is not different from one’'s own Self, the disciple’s desire of knowledge concerned with
Brahma should be abandoned” (KeUB. 1.4). yad viditam tad alpam martyam
aduhkhatmakam ceti heyam. tasmad viditad anyad brahmetly ukte tv aheyatvam uktam syat.
tatha'viditad adhity ukte'nupadeyatvam ukftam syat ... viditaviditabhyam anyad iti
heyopadeyaprafisedhena svatmano'nanyatvat brahmavisaya jijjfiasa sisyasya nivartita
syats

It is unbelievable that the Upanisadic thinkers would enjoy a speculative sophism.

Therefore, it is to be further questioned what “neither the known nor the unknown” means.

The extraordinary thing
Let us return to our theme “Being.” In regard to the arguments about Being, the

most important thing is mentioned in a verse of the Chandogya-upanisad (CU. 6.1.3):

“[Oh Svetaketu], have you asked about that instruction, through which the unheard
becomes heard, the unknown [becomes] known, [and] the unrecognised [becomes]
recognised?” [Svetaketu asked,] “How, Oh Bhagavat, is the instruction [possible]?”

uta tam adesam apraksyah yenasrutam Srutam bhavaly amatam matam avijiiatam

vijnatam iti katam nu bhagavah sa adeso bhavatiti.b

Paul Deussen, a scholar who first pointed out the philosophical significance of this
verse, translates Uddalaka’s question in the citation above thus, “Have you then asked
about that instruction, through which [also] the unheard becomes an [already] heard, the
ununderstood an understood, and the unrecognised a recognised?” Hast du denn auch der
Unterweisung nachgefragt, durch welche [auch] das Ungehdrte ein [schon] Gehdrfes, das
Unverstandene ein Verstandenes, das Unerkannte ein Erkanntes wird? 7 It is evident that

he intends to show what is questioned here as something non-temporal, by inserting the

5 TDUSB., 20.
6 /bid., 504.
7 Paul Deussen, Die Philosophie der Upanishad's, 40-41.
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words “also” (auch) and “already” (schon). The commentator expresses this question ---
which is “extraordinary” (adbhuta) (CUB. 6.1.3) --- thus: “How does something become
known through the knowledge of the other thing --- this is not well known fact? ...” katham
nv etad agprasiddham anyavijianenanyad vijiatam bhavati ...8 Through this intuitive
knowledge the unknown becomes known. Through it we come to know something. This
knowledge is preceding our experience or our empirical knowledge.

Besides, “Being™ is also spoken of as karana (cause, reason, or ground) or mdla
(root or ground). This k&rana --- or mila --- does not mean “temporal cause.” “Being” as the
root (sanmdlam)is the ground of the world (jagafo mulam). “All beings have ‘Being’ as their
root, as their support, or as their ground” (sanmdalah .... imah sarvah prajah sadayatanah
satpratisthah), and “those have Being as their ground” (satkaranah).’® What is meant by
this Being as their ground --- or the ground of the world --- is not different from the meaning
of the “all this [world] is Brahma” (sarvam khalv idam brahma) of the Chandogya-upanisad
(CU. 3.14.1). The commentator explains thus: “Thus, [this world] in the three states is not
different from Brahma-Atman, because it [this world] is not understood without that
[Brahmal]. Therefore, this world is that [Brahma] indeed. Furthermore, in the sixth [chapter
of the Chandogya-upanisad), we will explain in detail how this [world] is verily that [Brahmal],
one, without a second” (CUB. 3.14.1). evam brahmatmalaya trisu kalesu avisistam
tadvyatirekena agrahanat. atah tad eva idam jagat. yatha cedam tad eva ekam aavitiyam

tatha sasthe vistarena vaksyamah.' Therefore, the intuitive knowledge is preceding our

¢ TDUSB., 504.

9 Strictly speaking, it must be Being as the knowledge of Brahma, not simply Being, as it is
under discussion here.

10 See CU. 6.8.4 and CUB. 6.8.4. /bid., 524-525. As to “cause,” “ground” (karana), or “material
cause” (upadana-karana, upadana-hetu), ultimately it means the knowledge of Brahma (brahma-vidya),
which is the ground of the world or the cause of Liberation (moksa-karana). But sometimes ignorance
(avidya), desire (kama), activity (karma) are also called “cause” or “material cause.” For example, “material
cause” (upadana-hefu) is explained in the introduction of the commentary on the T7aittiriya-upanisad 1.1
thus: “The Liberation is the state in the own Self, when the material cause of ignorance, desire, and action
is ceased” (avidyakamakarmopadanahetunivrifau svatmany avasthanam moksa ifj, ...) (TUB. 1.1
Introduction). /bid., 259-260. The commentator, however, does not mean that Brahma or the Liberation
would be merely the absence of ignorance, desire, activity, and so on. “Even if desire is said to be the root
[of bondage], [in the truest sense] it is said that ignorance, opposed to the ground of the Liberation, is the
ground of bandage.” (yady api kamo mualam ity uktam, tathapi moksakaranaviparyayena bandhakarapnam-
avidyely etad apy uktam eva bhavati) (BUB. 4.4.7). /bid., 920. Besides, as to “ignorance” (avidy3) and
“knowledge” (vidya) --- the knowledge of Brahma --- which are opposed to each other, they will be
discussed in the sixth chapter.

" Ibid., 428.
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experience not temporally, but logically. This is a meaning of “intuitiveness” of this type of
knowledge. In this point of view, Radhakrishana is correct in saying: “The logical priority of
Brahman to the world is brought out by the statement that Being alone was this in the
beginning.”2 In the sense of the logical priority, it is perhaps possible for us to call Brahma

--- as the ground of the world --- as “the transcendental” or “transcendental ground.”

The transcendental knowledge

This study concludes that what is to be questioned under the theme of Being is the
intuitive knowledge. This knowledge is the logical ground of our actual recognition, namely,
that through which our empirical knowledge is established.

It is an undeniable fact that what we can experience is the individual and temporal
things --- but, it is not reasonable to conclude from this that everything we can experience is
the empirical ---. While they still firmly keep a longing for the Immortal, the Upanisadic
thinkers with a critical spirit, such as Yajfiavalkya, Uddalaka Aruni, and so on, must begin
with accepting this fact. This is the very starting point of the Upanisadic thought. As the
intuitive knowledge --- the knowledge of Brahma --- is called “consisting of [empirical]
knowledge” or “full of [empirical] knowledge” (VjjAana-maya), it is perceived in empirical
knowledge, or it is perceived along with it.’3 Moreover, this knowledge is not necessarily
that which is to be obtained. It is something already known along with our empirical
recognition. In short, the intuitive knowledge is the transcendental ground of empirical
knowledge, and the empirical knowledge is limiting adjuncts of the intuitive knowledge.
The eternal --- here intuitive knowledge --- is first to be investigated verily in our empirical
knowledge, or along with it. It must be investigated something already known in our
empirical knowledge. It must be the logical ground, or the essence (svargpa)through which
the individual and temporal knowledge is established. Moreover, verily because this
knowledge as the logical ground or the essence is prior to empirical knowledge, Brahma ---
or the knowledge of Brahma --- can also be called sarvajia (the omniscient or the
universal),* namely, it means that this knowledge is that through which everything
established through this knowledge is understood. As it is seen in the arguments of Being,
this intuitive knowledge is the logical ground or the essence of our recognition of this world,
but neither the temporal cause as the originator of the world, nor the substratum of the
objects. Moreover, although it is called jAafr (literally, knower), the Self is the

epistemological transcendental ground, but not the subject of act of knowing.

12 Radhakrishnan, ed. trans. The Principal Upanisads, 448
13 See BUB. 2.1.16. TDUSB., 726.
4 For example, see PU. 4.11. /bid., 128.
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This study concludes that this very knowledge is the consistent theme spoken of
through the following statements: “Have you asked about that instruction, through which the
unheard becomes heard, the unknown [becomes] known, [and] the unrecognised
[becomes] recognised?” (CU. 6.1.3); “How does something become known through the
knowledge of the other thing --- this is not well known fact ---?” (CUB. 6.1.3); “[It is] that
which is not expressed by speech, [but] that by which speech is expressed; you must know
that alone to be Brahma, not that which one worships” (yad vaca'nabhyuditam yena vag
abhyudyate. tad eva brahma tvam viddhi nedam yad idam upasate) (KeU. 1.5).15 “[Brahma
is] verily speech of speech” (vaco ha vacam) (KeU. 1.2).7¢ “When speaking, [Brahma is
called] speech” (vadan vak) (BU. 1.4.7)."7 “He who controls the speech from within” (yo

vacam antaro yamayafi) (BU. 3.7.17).18

Dukkha

The truth of Dukkha

To ask the question of truth in early Buddhism, what is firstly to be considered is
dukkha (Skt. duhkha).’® Dukkha is one of the most important concepts in early Buddhism.
The truth is first questioned as the truth of dukkha, which is the first truth of the four noble
truths --- the most important teaching in early Buddhism ---. A text of the Mahaparinibbana

Suttaruns thus:

Oh bhikkhus, the noble truth of dukkha is recognised and known intuitively. The noble truth
of the origin of dukkha is recognised and known intuitively. The noble truth of the cessation

of dukkha is recognised and known intuitively. The noble truth of the way of cessation of

's TDUSB., 21.

6 /bid., 17.

7 Ibid., 654.

8 Jbid., 823. Besides, according to the commentator, Brahma, which is different from the known
and the unknown --- here in this study it is considered as something to be attained through intuitive
knowledge ---, is spoken of also through the following statements: “This Self is Brahman” (ayam atma
brahma) (BU. 2.5.19, 4.4.5). /bid., 780, 913. “That Self which is untouched by sin” (ya atmapahatapapma)
(CU. 8.7.1). /bid., 583. “The Brahma which is immediate and direct, the Self which is within all” (yat saksad
aparoksad brahma ya atma sarvantarah) (BU. 3.4.1). /bid., 806. See KeUB. 1.4. /bid., 20-21.

9 The word dukkha literally means “pain,” “sorrow,” suffering,” and so on. But here in this study
it is not translated, because it means something inherent in existence, so to speak, a state of existence

where we first finds ourselves, as it will be discussed from here on.
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dukkha is recognised and known intuitively. When the craving for the existence is
eradicated and what leads to the existence is destroyed now, then there is no more
existence.

fayidam bhikkhave dukkham ariyasaccam anubuddham patividdham dukkhasamudayo
ariyasaccam anubuddham patividdham dukkhanirodho ariyasaccam anubuddham
patividdham dukkhanirodhagamini  patijpada ariyasaccam anubuddham patividdham

ucchinna bhavatanha khina bhavanetti natthidani punabbhavoti 20

Besides, what does dukkha mean? For example, in the Mahasatjpatthana-sufta,

dukkha is explained as follows:

Oh bhikkhus, what is the noble truth of dukkha? Birth is dukkha. Decaying is also dukkha.
Death is also dukkha. Grief, lamentation, pain, distress, and despair are also dukkha. To
associate with those whom one does not love is also dukkha. To be separated from those
whom one loves is also dukkha; Inability to obtain what one desires is also dukkha; in brief,
the five aggregates which are [the objects of] clinging are dukkha.

katamarica bhikkhave dukkham ariyasaccam. jatipi dukkha jarapi dukkha maranampi
dukkham sokaparidevadukkhadomanassupayasapi dukkha appiyehi sampayogopi dukkho
pivehi vippayogopi dukkho yampiccham na labhati tampi dukkham sarikhittena
pancupadanakkhandha dukkha.'

“The five aggregates are dukkha.” As the destruction of the five aggregates
ultimately means “death”22 --- therefore these aggregates mean “body,” “bodily existence in
this world,” or “the world as bodily existence” ---, what is called dukkha here is beyond
physical pain and mental anguish. Dukkha as the truth is not a particular characteristic of
the individual things. “Ten Suttas from Digha Nikaya — Long Discourses of the Buddha” of
Burma Pitaka Association gives a note on the word dukkha thus: “Dukkha as a Noble Truth
is left untranslated. ‘Suffering’ and ‘ilI' are inadequate rendering. Dukkha is inherent in
existence. The five Aggregates which are the objects of Clinging therefore embody dukkha.
Dukkha has connotations of impermanence, insubstantiality, unsatisfactoriness, emptiness,
imperfection, insecurity, besides the obvious one of suffering, physical pain and mental

affliction.”23 It is neither physical pain nor mental anguish. It must be essentially concerned

20 #i.u. 10/86/107.

21 fl.u. 10/294/340-341.

22 This issue of “the destruction of the aggregates” will be argued in the sixth chapter.

23 Burma Pitaka Association, trans. Ten Suttas from Digha Nikdya — Long Discourses of the
Buddha (Rangoon: 1984), 331.
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with our existence itself. It must be a common state of our existence. It must be something
universal. Otherwise, the purpose of dukkarakiriya (asceticism or penance) --- through
which the Buddha himself is said to look for the Liberation in a certain period --- can not be
understood, because it must mean nothing but overcoming dukkha which is beyond

physical pain and mental anguish, through mortifying one’s own body and mind.

Dukkha is nissalla

By the way, in regard to our recognition of this external world, early Buddhism
speaks of “the Dhammas” (dhamma), such as the five aggregates (khandha), eighteen
elements (dhatu), twelve bases (Gyafana), and so on. What is to be noted here is that these
concepts are always presented to negate any substratum in the temporal and manifold

things. The Alagaddipama-sutta speaks of riipa thus:

Therefore, Oh bhikkhus, here in regard to whatever is rupa --- in the past, in the future, [or]

at present, internal or external, gross or subtle, low or excellent, distant or near ---, all ripas

should be seen thus by right [intuitive] knowledge as it is thus: This is not mine, | am not this,
this is not my self.

tasmatiha bhikkhave yarikifici ripam atitanagatapaccuppannam ajjhattam va bahiddha va
olarikam va sukhumam va hinam va panitam va yam ddre santike va sabbam rdpam netam

mama nesohamasmi ha meso attati evametam yathabhitam sammappannaya datthabbam.?*

The Chachakka-sutta also speaks of rlipa thus:

If someone would say, “Eye is the Self,” it is not possible. For both the origination and the
decaying of the eye are known [intuitively]. ... If someone would say, “Rupas are the Self,” it
is not possible. For both the origination and the decaying of the rupas are known
[intuitively].

cakkhu aftati yo evam vadeyya tam na upapajjati. cakkhussa uppadopi vayopi parifidayati. ...

rapa attati yo vadeyya tam na upapajjati. rapanam uppadopi vayopi pafindyati.s

It is quite appropriate to understand that what these texts mean is to negate our
vain search for “entity” or “substratum” --- the eternal as a support of the individual things ---
in this temporal and manifold world. Moreover, it is also appropriate to understand that the

word dhatu (element) --- or dhamma --- implies “lifeless” (nifjiva) or “soulless” (nissatita).

24 3.3). 12/284/276.
25 3.q. 14/818/512.
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What is just supposed or postulated as the eternal can not be transferred in this temporal
and manifold world. This is a rigid principle of early Buddhism.26 “The fundamental
importance in Buddhist philosophy of this Phenomenalism or Non-substantialism as a
protest against the prevailing Animism, which, beginning with projecting the self into objects,
saw in that projected self a noumenal quasi-divine substance, has by this time been more
or less admitted.”?”

However, it does not follow from this principle that the concept dhamma --- or
dhatu --- in Early Buddhism is to be interpreted from the viewpoint of empiricism,
sensationalism, or phenomenalism. Needless to say, negating the transfer of the supposed
or postulated substratum into this ephemeral world does not necessarily mean the view of
the world of “materialist” or “sensationalist” --- including a scientific view of the world ---. On
the contrary, early Buddhism is consistently against such views, which belong to our natural
and ordinary attitude. What should be considered here is intuitive knowledge, through

which the Dhamma --- or the Dhammas (dhamma) --- is to be understood.

The words dhamma and dhatu

As for the word dhamma (Skt. dharma), it is derived from a verbal root dhr ---
which means “hold,” “bear,” or “keep” ---. Buddhaghosa explains this word thus: “dhamma
means causing to bear the own character” (attano lakkhanam dharentiti dhamma) in the

commentary on the Majjhima-nikgya.2® |n the Visuddhimagga, he also explains thus: “The

26 “Moreover, dhatu is verily a term for the lifeless (njiva) of the self (atfa). Thus, as it is said,
‘Oh Bhikkhu, this man has six dhatus,’ the Bhagava taught about dhatu that the life (jiva), the aggregate of
[empirical] knowledge, is not the self. Therefore, this is the exposition to be known in such a meaning as is
already said, [namely], in the following meaning: It is an eye and that is dhatu. It is the eye-dhatu. ... It is
mind-consciousness and that is dhatu. It is mind-consciousness-dhatu.” Ap/ ca, dhatd
nifjivamattass’evetam adhivacanam. Tatha hi Bhagava "Chadhaturo ayam bhikkhu puriso” ti adisu
Jivasafifidasamuhananattham dhatudesanam akasi ti. Tasma yathavuttena atthena, cakkhu ca tam dhatu ca
cakkhudhatu . . . pe . . . manovifiianan ca tam dhatu ca manovifiianadhatd ti evam tavettha atthato
vedjtabbo vinicchayo. Warren, ed. Visuddhimagga of Buddhaghosacariya, 412.

“Once more the Cy. [commentary] points out ... the significance of the affix -dhatu (element), as
meaning the absence of entity (nissatta), the ‘emptiness’ or phenomenal character of the ideational
faculty.” Caroline A.F. Rhys Davids, ed. A Buddhist Manual of Psychological Ethics (London and Boston:
P.T.S., 1974), 119-121 n. 3.

27 Ibid., xlii.

28 y.a. 1/18. The similar explanation is found in the Visuddhimagga: “The Dhammas mean that
[they] cause to hold [their] own characteristic.” Affano lakkhanam dharayanti ti dhamma. Warren, ed.

Visuddhimagga of Buddhaghoséacariya, 408.
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Dhammas mean the essences” (Dhamma ti sabhava),?® “Here again pariia has the
characteristic of penetrating the essence of the Dhamma” (eftha pana, dhammasabhava-
pativedhalakkhana panna).30

As for the word dhafu (element), it sometimes means “distributing” like this: “Thus
each Dhamma among such as ‘eye’ and so on, as it comes into existence, is called a dhatu
in regard to such a meaning as, ‘it distributes, it is laid out” /ti cakkhadisu ekeko dhammo
means “the essence”: “But these are the dhatus, as it is said that they cause to hold the
own essence.” Efa pana, attano sabhavam dharenti ti dhatuyo.32 Here is a question. How
should we understand the Dhammas or the dhatus which are said to be the essences?

Mrs. Rhys Davids, who radically interprets early Buddhism as non-substantialism
or phenomenalism, explains the Dhamma as the essence thus, “.. He [Buddhaghosa] gives
a more positive expression to this particular meaning by saying that dhammo, so employed,
signifies ‘that which has the mark of bearing its own nature’ (or character or condition ---
sabhava-dharano); i.e. that which is not dependent on any more ultimate nature. This, to us,
somewhat obscure characterization may very likely, in view of the context, mean that
dhammo as phenomenon is without substratum, is not a quality cohering in a substance.”s3
Needless to say, Mrs. Rhys Davids is right. Early Buddhism is against the prevailing
animism, and rejects the projection on the Self into the ephemeral and individual objects. It
must be appropriate to the word dhatu as “the absence of entity” (nissatfa). Buddhaghosa
explains the Dhammas and the Dhatus thus, “Again, they are dhatus, because they hold
their own characteristic, and because they hold dukkha, and because they lay down dukkha,
and because none of them are beyond the characteristic of the dhatu. They are the
Dhammas, because they hold the conformity to the momentariness; [they] are non-eternal
in the sense of destruction, and are dukkha in the sense of fear, and are non-self in the
sense of having no essence (rasa)” Salakkhanadharanafo pana dukkhadanato ca
aukkhadhanato ca sabba pi dhatulakkhanam anatitatta dhatuyo, salakkhanadharanena ca
attano khananurdpadharanena ca dhamma,; khayatthena anicca, bhayatthena dukkha,
asarakatthena anatta3* It is sure that it is the most rigid principle in early Buddhism not to

transfer the eternal --- which is substratum --- in this temporal and manifold world.

2% Warren, ed. Visuddhimagga of Buddhaghosécariya, 242.

30 /bid., 370.

31 Jbid., 411.

32 pid., 411.

33 C. Davids, ed. A Buddhist Manual of Psychological Ethics, xI.
3 Warren, ed. Visuddhimagga of Buddhaghoséacariya, 308.
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However, Mrs. Rhys Davids seems to be still irresolute in interpreting the concept
dhamma. Why must she say “this somewhat obscure characterization™? This study
assumes that it is still not reasonable enough to understand the Dhamma as “bearing the
essence” only from the viewpoint of non-substantialism. In that case, how should we

understand the Dhamma as “holding the essence”? This is the next question.

The Dhamma of change as the universal knowledge
Let us return to the topic “dukkha” as something universal. It is notable that dukkha
is often considered as something closely related to “impermanence” (aniccalg), as it is seen

in the text of the Alagaddipama-sutta:

“Oh bhikkhus, how do you think of this: Is rlpa eternal or non-eternal?” “Non-eternal, Oh
venerable sir.” “Again, is that which is non-eternal dukkha or sukkha (happy)?” “Dukkha, Oh,
venerable sir” “Again, is it proper to regard that which is non-eternal, is dukkha, and has the
Dhamma of change (viparinama-dhamma), as ‘This is mine, | am this, this is my self?"” “No,
venerable sir.”

fam kim marifiatha bhikkhave rdpam niccam va aniccam vati. aniccam bhante.
yampananiccam dukkham va tam sukham vati dukkham bhante. yampananiccam
dukkham viparinamadhammam kallam nu tam samanupassitum etam mama esohamasmi

eso me attati. no hetam bhante.3%

As this text assumes that a ground of dukkha is “non-eternality” (aniccatg), dukkha
is first “the state of dukkha of change” (viparinama-dukkhata). This state of dukkha of
change, as something non-particular, is here called the Dhamma of change
(viparinama-dhamma).36

In the Salayatanavibhariga-sutta, rupa (visible object) --- together with sadda

(object of hearing), gandha (object of smelling), rasa (object of tasting), photthabba

35 31.3). 12/284/275-276.

36 The word viparinama-dhamma is not to be interpreted as “changing Dhamma,” but “the
Dhamma of change” or “the Dhamma on changing things” --- in plural, “those which have the Dhamma of
change” ---. As for the word dhamma or dhamma, in some cases it is used in the meaning of “thing” or
“things” as object of consciousness (Vvififiana, mano-vififiana), but, needless to say, it is to be discriminated
from the Dhamma as the truth, which is under discussion. Therefore, the expressions viparinama-dhamma,
khaya-dhamma, vaya-dhamma, virodha-dhamma, or sarikhata-dhamma mean rather “the Dhamma on

changing things,” “the Dhamma on decaying things,” “the Dhamma on aging things,” “the Dhamma on

ceasing things,” and “the Dhamma on formed things” than “changing Dhamma,” “decaying Dhamma,”

“aging Dhamma,” “ceasing Dhamma,” and “formed Dhamma” respectively.
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(tangible object), and dhamma (object of consciousness) --- mentioned thus: “However, one
has known the impermanence of ripas, [their] change, the dispassion [from them], and
[their] destruction, seeing as it really is through the right intuitive knowledge, ‘Formerly and
now all these rupas are impermanent, dukkha, those which have the Dhamma of change.”
rapanam tveva aniccatam viditva viparinamaviraganirodham pubbe ceva rgpa etarahi ca
sabbe fe rdpa anicca dukkha viparinamadhammati evametam  yathabhdtam
sammapparinaya passato ...37 What is here to be noted is that the Dhamma of change is
realised for “all” ripas and so on. Generally speaking, the probability of our knowledge is
increased through our empirical knowledge. But the necessity of our knowledge never
comes from our empirical knowledge. Similarly, the universal proposition --- such as
proposition including “all” or “everything” (sabba, Skt. sarva) --- never comes from our
empirical knowledge. Although early Buddhism never changes the idea that such universal
statements is to be realised along with empirical knowledge in this ephemeral world ---
otherwise the statement is possibly empty in content ---, it is evident that this statement as
universal proposition requires something beyond empirical knowledge. What is required for
it is the intuitive knowledge, as it is said in the Alagaddipama-sutta. “Therefore, Oh bhikkhus,
here in regard to whatever is rlpa --- in the past, in the future, [or] at present, internal or external,
gross or subtle, low or excellent, distant or near ---, all ripas should be seen thus by right
[intuitive] knowledge as it is.” It is the intuitive knowledge, the intuitive knowledge of the
Dhamma, which is also called “omniscience” or “the universal knowledge”

(sabbariniuta-iana).38

The truth of dukkha as intuitive knowledge
To further consider “intuitive knowledge,” let us focus on a word cakkhu (literally,
“‘eye”). Cakkhu is mentioned in regard to a topic “guarding the sense-faculties”

(indriva-samvara) in the Samarinaphala-sutta thus:

And how, Oh great king, does a bhikkhu have the door [well] guarded against
sense-organs? Here, Oh great king, having seen rupa with his eye, the bhikkhu grasps
neither phenomenal characters nor the supplementary attributes. ...

katharica maharaja bhikkhu indrivesu guftadvaro hoti. idha maharaja bhikkhu cakkhuna

rdpam disva na nimittaggahi hoti nanubyafijanaggah ...

37 3.q. 14/626/402.
38 See #i.a. 1/93.
39 f.8. 9/122/93.
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The commentary explains the word “eye” in the sentence above thus: “[The word
‘eye’] here stands for ‘pure eye’ (pasada-cakkhu) when it is said, ‘Dependent upon eye,
there are ripas.’ But here this [word] stands for eye-consciousness according to the
popular usage of ‘pure eye. [Therefore,] here it means ‘seeing rupa through
eye-consciousness.” ‘cakkhurica paticca rape ca'li ettha pasadacakkhumhi vattati. idha
panayam pasadacakkhuvoharena cakkhuvifiiane vattati, cakkhuvififianena rgpam disvati
ayameltha attho.*® To be sure, when “eye” is interpreted as “eye-consciousness,” not as
the physical organ or “eye of flesh” (mamsa-cakkhu), then, this interpretation does not
belong to our ordinary attitude according to which the existence of “the eye of flesh” and
“the external thing” is already supposed.4’ However, considering that “eye-consciousness”
is originally that which should be called “pure eye” --- which is spoken of along with “the eye
of Buddha” (buddha-cakkhu), “the universal eye” (samanta-cakkhu), “the eye of the
Dhamma” (dhamma-cakkhu), “the eye of intuitive knowledge” (parifia-cakkhu), “the divine
eye” (dibba-cakkhu) in the commentary ---, it is not enough that this argument can not be
understood as non-substantialism or phenomenalism. What is to be considered is again
“intuitive knowledge” (pariia). The pure eye, through which the Dhamma is to be
understood --- verily along with our empirical consciousness seeing the external objects ---,

is this intuitive knowledge.4?

The truth of dukkha and viparinama-dhamma
The truth of dukkha, the Dhamma of dukkha (dukkha-dhamma), or the Dhamma of
change (viparinama-dhamma) is understood only along with our empirical knowledge

(parifing) about individual things in this temporal and manifold world. It is a fact that the

40 1i.a. 1/165-166.

41 See C. Davids, ed. A Buddhist Manual of Psychological Ethics, 159 n. 1. “Cakkhu, which
stands for vision, sense of sight and eye. ‘Eye,” however, is always in the present work to be understood
as the seeing faculty of visual sense, and not as the physical organ or ‘eye of flesh (mamsa-cakkhu).”

42 |n the Visuddhimagga, the eye-consciousness is explained as something closely related to
“intuitive knowledge”: “But, the ancients have said: ‘The eyes do not see ripa, because it has no mind. The
mind does not see [rupa], because it has no eyes. But, when the door and the object encounter each other,
one sees [rupa] through the consciousness which has pure eye (pasada-cakkhu) as its ground. Again,
such discourse as ‘He shoots with his bow’ and so on is called sasambharakatha. Therefore, what is meant
in this case is this: ‘Having seen ripa with eye-consciousness.” Porana pan'ahu: “Cakkhu rdpam na
passati  acittakatta, ciffam  na  passali  acakkhukatia; — dvararammanasarighatfe  pana
cakkhupasadavatthukena ciffena passati. idisi pan‘esa dhanuna vijjhati ti adisu viya sasambharakatha
nama hoti. Tasma cakkhuvifiianena rdpam disva ti ayam ev'ettha attho’ti. Warren, ed. Visuddhimagga of

Buddhaghosécariya, 17.
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Dhamma is originally a concept or an idea, as it is also considered as object of
consciousness. However, it should not be a fanciful concept. As it is seen in the examples
of the five aggregates or the six elements, the Dhamma --- or the truth --- is first to be
understood only along with the temporal and manifold existence, “as it is [in this ephemeral
world]” (yathabhdtam) or “as it is according to the essence [along with ephemeral
existence]” (vathasabhavato). But still the Dhamma is that which is to be grasped through
“intuitive knowledge” (parifia)--- “universal knowledge” (sabbarifiuta-nana)---. Therefore, it
is not appropriate to understand the truth of dukkha only from the viewpoint of empiricism or
sensationalism. This truth of dukkha or the Dhamma of change (viparinama-dhamma) is
something to be understood through intuitive knowledge. In other words, this intuitive
knowledge is that through which we can know, or, that through which we have already

known this world.

Meaning of Intuitive Knowledge

Historical backgrounds are different

In the two previous sections, we have considered the view of truth in the old
Upanisads and early Buddhism, focusing on Being and Dukkha respectively. Admittedly
these two philosophical themes have their own philosophical backgrounds, as is mentioned
in the second chapter. The old Upanisads begins with inquiring the eternal --- Being ---. On
the other hand, early Buddhism consistently negates our vain search for the eternal in this
ephemeral world. It may be interpreted roughly thus; the former might be classified as
theistic ontology, while the latter might be regarded as materialistic or sensationalistic

ethics.

Intuitive knowledge as universal knowledge

As seen in the previous chapter and this chapter, from the viewpoint of knowledge
--- especially “intuitive knowledge” ---, this study concludes that there is a strong
philosophical trend common to these two. There are three points to be understood with
regard to “intuitive knowledge.”

Firstly, this intuitive knowledge is, in this stage, not possible apart from our
empirical perception. As to early Buddhism, which originally attaches high importance to
our experience, this fact is almost self-evident. On the other hand, although the old
Upanisads starts with the inquiry into the eternal, still this inquiry is only possible along with

the temporal and manifold world, as we have already seen in our arguments about “Being.”
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The eternal is to be inquired as something immediate and direct. Intuitive knowledge is not
such a blind subjective intuition as would be imagined to be realised through denying our
empirical perception.

Secondly, this intuitive knowledge is a kind of transcendental or universal
knowledge. Whereas “Being” is considered as a ground (karana), it does not mean a
temporal cause, but a logical reason or ground. Shortly, “Being” is the transcendental
concept, that through which this entire ephemeral world is to be understood. “Being” is prior
to this world. But it is prior in a logical sense. On the other hand, evidently, early Buddhism
does not agree that the eternal is to be supposed in this ephemeral world. It emphasises
the transitoriness of this temporal world. But, it is still not appropriate to consider early
Buddhism as a kind of empiricism, such as non-substantialism, phenomenalism, or
sensational ethics. As seen in this chapter, the Dhamma is also regarded as that which
bears --- or causes to bear --- “the own nature” or “the essence” (sabhava, Skt. svabhava).
Since it is extremely clear that this “essence” can not be understood in the sense of
“substratum” in the ephemeral sphere, this “essence” must be the logical reason or ground,
that through which this entire ephemeral world is to be understood. Verily through this
intuitive knowledge --- the universal knowledge or the omniscience --- as “the state of
dukkha of change” (viparinama-dukkhata) or “the Dhamma of change”
(viparinama-dhamma) ---, this entire ephemeral world is known. Besides, the universality of
this intuitive knowledge should be discriminated from the empirical probability or the
empirical generality, because, however high the empirical probability is, this probability can
not be a ground for the knowledge of the entire world. As far as it is considered in regard to
the truth of Dukkha, “intuitive knowledge” (parifig) in early Buddhism is also this type of
knowledge --- which is first found in the old Upanisads ---. Very because they have their
own philosophical backgrounds, the points of argument are quite different between the old
Upanisads and early Buddhism. But at least, in regard to this intuitive knowledge, which
should be considered as the core thought in both of them, early Buddhism is an authentic
follower of the old Upanisads.

Thirdly, this intuitive knowledge is concerned with the view of the world. Brahma in
the old Upanisads is often called “cause” or “ground” (karana) of this ephemeral world, but
Brahma is not the substratum in the ephemeral world. The Dhamma in early Buddhism is
often called “the essence” or “the own nature,” while it is emphasised that there is nothing
eternal in this ephemeral world. Thus, this intuitive knowledge also implies a fact that, while
we live in this temporal and manifold world, we are able to have the universal knowledge
through which this entire world is to be understood --- however, the universal knowledge as

a cause or a ground can not be found in this ephemeral world ---. Namely, we are abiders of
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two worlds. But this view --- so to speak, the two-world view --- is not to be confused with
the primitive “two-world view” like this world and the heaven. We are abiders of two worlds
“here and now.” This two-world view is indispensable step to attain the ultimate view of the
world, even though this view is not the ultimate view of the world.43 As to the old Upanisads,
this view is perhaps the first meaning of Maya.44 As for early Buddhism, the truth of dukkha
--- which is understood as the universal knowledge and the two-world view --- is the first
truth in the four noble truths, and therefore this intuitive knowledge is still to be developed.

This issue will be discussed in the following chapters.

43 See the section “The Right View” in the next chapter.

44 Sankara makes a comment on the word m3y& in a verse of the Brhadaranyaka: “It is said,
‘Why does it [Brahma] come to reveal in forms?’ Those [forms] of it is for its appearance and its
manifestation. If name and form are not developed, the attributeless form of the Self --- called ‘pure
knowledge’ --- should not become known. When, however, name and form are developed as the body and
organs, its form should become known” (BUB. 2.5.19). kim artham punah pratirdpam agamanam tasyety
ucyate. fad asyatmano rdpam praticaksanaya pratikhyapanaya. yadi hi namardpe na vyakriyete tada
asyatmano nirupadhikam rdpam prajfianaghanakhyam na prafikhydyeta. yada punah karyakaranatmana
namaripe vyakrte bhavatah. tadasya rdpam pratikhyayeta. TDUSB., 780. Moreover, Govind Chandra
Pande uses the concept “transcendental” in a close relation with “illusion” or “ignorance” thus, “This illusion
or ignorance, called avidya does not have an origin in time. It is the precondition of the world of time and
duality. It may, thus, be described as ‘transcendental’, in the sense that it is the innate condition of the
empirical self and the world of phenomena in which it finds itself placed. Being the uniform precondition of
phenomenal experience, Avidya remains neutral as far as the phenomenal distinction of truth and falsity is
concerned. In other words, although false from the noumenal point of view, avidya is not false from the
phenomenal point of view. Avidya, thus, is beginningless or ‘transcendental’, empirically real but
noumenally false.” Govind Chandra Pande, Life and thought of Saﬁkarécérya (Delhi: Motilal Banarsidass,
1998), 209. In this point of view, ‘ignorance” (avidya) or “illusion” (maya) is not not-knowing in an

epistemological sense, but the state of existence where human beings should firstly find themselves.



CHAPTER 5

MEANING OF DISPASSION

This chapter begins with questioning “dispassion” (viraga), the most important
theme in the practical field of both the old Upanisads and early Buddhism. And then, it
further questions its philosophical significance, also taking account of the concept “right

view” (Skt. samyagdarsana, Pali sammaditthi).

Dispassion in the Old Upanisads

Dispassion as means

A verse of the Chandogya-upanisad (CU. 2.23.1) speaks of three kinds of virtue
(dharma). “There are three divisions of virtue” (frayo dharmaskandhah). The first one is
sacrifice (yajfia), study (adhyayana) of the Vedas, and charity (dana).’ The second one is
austerity (fapas) --- penance or severe meditation ---. The last one is celibacy
(brahmacarya). Besides, the first kind of virtue is related to “householder” (grhastha).
Austerity (fapas) means physical penances, such as candrayana (a fast regulated by the
moon), and so on. One who has austerity is called igpasa or parivrgi (mendicant).
Brahmacarya is to live in the teacher’s house and to keep celibacy .2

Generally speaking, in the old Upanisads all of these three kinds of virtue are

considered as means (sadhana) to attain Brahma, the Absolute. But, what is argued here

' See a verse of the Chandogya-upanisad (CU. 2.23.1): “There are three divisions of virtue
(dharma). The first one consists of sacrifice (or meditation), study of the Veda, and charity. The second is
verily austerity (or severe meditation). The third is the Brahmacarin, living in the house of the teacher,
dedicating oneself completely in the house of teacher. All these become the virtuous worlds. [But] one who
is established in Brahma attains the Immortality.” frayo dharmaskandha yajfiio'dhyayanam danam iti
prathamas tapa eva avifiyo brahmacaryacaryakulavasr trfiyo'tyantam atmanam &caryakule'vasadayan
sarva ete punyaloka bhavanti brahmasamstho'mrtatvam eti TDUSB., 404. Also see a verse of the
Brhadaranyaka-upanisad (BU. 4.4.22): “The knower of Brahma wishes to know this [Self] through the study
of the Vedas, sacrifice, charity, austerity, and fasting. Having known it, one becomes a Muni (an
ascetic).” ... tam efam vedanuvacanena brahmana vividisanti yajfiena danena tapasa’nasakenaitam eva
viditva munir bhavati. Ibid., 929.

2 See CUB. 2.23.1. /bid., 404-405. Besides, as the commentator speaks of “perpetual religious
student” (naisthika), for him, this celibacy should be kept to the end of life.

64
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under the topic “dispassion” is almost only “austerity” and “celibacy.” It is because
“dispassion” already implies renunciation of the householder's life. When Yajhavalkya
renounces the life of householder and wants to be a mendicant, he explains the reason for
this renouncement to his wife, Maitreyl, in a verse of the Brhadaranyaka-upanisad (BU.

2.4.5) as follows:

He [Yajnavalkya] said, “Verily, the husband is dear not out of desire for the husband, but
the husband is dear out of desire for the Self. ... Verily, the Self, Oh Maitreyi, should be
seen, should be heard of, reflected on, and meditated upon. ...”

sa hovaca na va are patyuh kamaya patih priyo bhavaly atmanas fu kamaya patih priyo

bhavati. ... atma va are drastavyah srotavyo mantavyo nididhyasitavyo maitreyi ...3

The commentator Sarkara explains; “Wishing to indicate dispassion (vairagya) as
a means to immortality, he [Yajfiavalkya] gives rise to dispassion (virdga) for wife, husband,
sons, and so on, in order to abandon them” (BUB. 2.4.5). amriatvasadhanam
vairagyamupadidiksuh jayapatiputradibhyo viragam utpadayati tatsamnyasaya.* While we
will argue from now on about the virtue focusing on “dispassion,” what is to be questioned
here is “dispassion” (virgga) or “renunciation” (samnyasa) beginning with abandoning the
worldly life. “Knowing this Self, the Brahmanas abandon the desire for sons, for wealth, and
for the worlds, and live the mendicant’'s life” (BU. 3.5.1). efam vai tam atmanam viditva
brahmanah putraisandyas ca vittaisangyas ca lokaisanayas ca vyutthayatha bhiksacaryam
caranti® Therefore, the so-called worldly virtues are not to be questioned here.

It is evident that austerity (fgpas) or meditation (upasana) is considered as a
means to the Immortal or the Absolute, as it is said: “He practised meditation [or
concentration]” (sa tapo’tapyata) (TU. 3.1.1).6 “To him [Bhrgu] he [his father Varuna] said;
‘Wish to know Brahma through meditation [or concentration]; meditation is Brahma.” He
practised meditation. Having practiced meditation, he ...” (TU. 3.1.2). fam hovaca. tapasa
brahma vifinasasva. tapo brahmetli. sa tapo’tapyala. sa tapas laptva.” The commentary
explains also “meditation” (fapas) thus: “This fapas (meditation) is the concentration of the
external and internal organs, because it is the door to attain Brahma, as it is said by a Smrti

(Mbh. $a. 250.4), ‘The concentration of mind and senses is the highest meditation (tapas).

3 IDUSB., 759-760.
4 Ibid., 760.
5 Jbid., 809.
6 Jbid., 313.
7 Ibid., 314.
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Since it is higher than other virtues (dharma), this virtue is called the highest™ (TUB. 3.1.1).
tac ca lapo bahyantahkaranasamadhanam, taddvarakatvad brahmapratipatteh. ‘manasas
cendriyanam ca hy alkagryam param tapah. taj jyayah sarvadharmebhyah sa dharmah
para ucyate” iti smrteh.8

In a verse of the Mundaka-upanisad (MuU. 2.2.3), this meditation is mentioned in a

close relation with the intuitive knowledge --- which is compared to “arrow” --- as follows:

“Having taken the bow, the Upanisads’ great weapon, one should place [in it] the arrow
sharpened through meditation. Having drawn [the bow], Oh good one, hit (viddhi) the target,
the imperishable [Brahmal], with the consciousness which has attained that state.

dhanur grhitvaupanisadam mahastram Saram hy upasanisitam sandadhita. ayamya

tadbhavagatena cetasa laksyam tad evaksaram somya viddhi®

It is sure that virtue --- especially, meditation --- is a means to attain Brahma, the
Absolute. On the other hand, the commentator Sankara insists that Brahma can be attained
only through knowledge;° because Brahma, the Absolute is not that which is to be attained
in a literal sense,’" and also because action is contradictory to knowledge.'2 Although this
issue will be argued in detail later on in the seventh chapter, here we want to investigate the

philosophical meaning of virtue --- especially, meditation ---. Anyway, how should we

¢ TDUSB., 314.

9 /bid., 160.

10 “Therefore it is established that the highest state of emancipation is [achievable] through
knowledge alone” (atah kevaldya eva vidyayah param sreya iti siddham) (TUB. 1.11.1-4). /bid., 278.

1 “No, because the Emancipation is eternal. The Emancipation is desired, because it is eternal.
It is well-known in the world that the results of actions are non-eternal. If the Emancipation would be due to
the actions, it would be non-eternal. And this is undesirable” (TUB. 1.11.1-4). na. nityatvan moksasya. nityo
hi moksa Isyate. karmakaryasya canityatvam prasiddham loke, karmabhyas cec cchreyo nityam syat tac
canistam. Ibid., 276. “Therefore the Emancipation is not to be attained. What is to be attained by a goer s a
place, which is different from himself. Because it is not [a fact] that the very place, not different from a man,
is attained by himself’ (TUB. 1.11.1-4). afo napyo moksah. gantur anyad vibhinnam desam prati bhavati
gantavyam. na hi yenaivavyatiriktam yat tat tenaiva gamyate. Ibid., 277 .

2 “The co-existence of knowledge and karma is not possible, because of their [mutuall
contradiction. Knowledge is related to the true state, where [all] distinctions of instrumentals, such as the
agent, disappear, and [this knowledge] is contradictory to the accomplishment of action through
instrumentals, which is contrary to it [the true state]” (TUB. 1.11.1-4). virodhac ca vidyakarmanoh
samuccayanupapattih. pravilinakartradikarakavisesatattvavisaya hi vidya tadviparitakarakasadhyena
karmana virudhyate. Ibid., 277. “In regard to the Emancipation, knowledge does not depend on action,
verily because of contradiction” (TUB. 1.11.1-4). virodhad eva ca vidya moksam prati na karmany apeksate.
Ibid., 278.
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understand that virtue --- especially, meditation --- is a means to Brahma, although it is
repeatedly emphasised that Brahma, the Absolute, can be attained only through

knowledge?

Purification and the virfuous worlds

Sometimes the old Upanisads speak of virtuous actions (sacrifice or meditation)
as something related to “purification.” For example, a verse of the Chandogya-upanisad
(CU. 4.16.1) speaks of them thus:

That which purifies [or blows] is verily sacrifice. This, moving through, purifies all this.
Wherever it moves through, it purifies all this. Therefore it is indeed sacrifice. Mind and
speech are its paths.

esa ha val yajiio yo'vam pavata esa ha yann idam sarvam punali yad esa yann idam

sarvam punati tasmad esa eva yajnias tasya manas ca vak ca vartani.'3

Also, a verse the Mundaka-upanisad (MuU. 3.1.8) speaks thus:

One’s nature [becomes] pure through the purity of knowledge. Then one sees the
Indivisible through meditation.

JAanaprasadena visuddhasattvas tatas tu tam pasyate niskalam dhyayamanah.'*

Moreover, this purification (visuddhi, samskara, or prasada) seems to be related to
“destruction” (ksaya) of accumulated sins as hindrance” (upacitaduritapratibandha). “But,
in the attainment to the one’s Self, the obligatory karmas become the ground for knowledge
in way of removing the obstacle of piled sins in the past.” svaimalabhe tu pdrvopacita-
duritapratibandhapanayadvarena vidyahetutvam pratipadyante karmani nityaniti (TUB.
1.11.2-4).15 After this purification --- throwing away of those sins ---, knowledge emerges,
and the cessation of ignorance and the entire destruction of the world follow. “The rise of
knowledge [can] not be imagined for one who has accumulated sins as obstacles. When
[these obstacles] are destroyed, there may be the rise of knowledge; and then, [there may
be also] the cessation of ignorance and the entire destruction of this ephemeral existence”
(TUB. 1.11.2-4). upacitaduritapratibandhasya hi vidyofpattir navakalpate. tatksaye ca

vidyotpalttih syat tatas cavidyanivritis tat atyantikah samsaroparamah.'6

13 TDUSB., 462.
14 Jbid., 169.

15 Jpid., 278.

16 Jbid.
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However, although obligatory actions (dharma) --- sacrifice or meditation ---
removes these accumulated sins, these actions never directly lead to the Absolute. It leads
to only the virtuous worlds (punyalokah) or “the world of gods” (devaloka) as the worlds
which are produced: “Because the [virtuous] worlds and so on are products of dharma and
so on” (dharmadikaryatval lokadinam) (CUB. 2.2.1).77 Even the mendicant's virtuous
actions --- such as “austerity” (fapas) and “celibacy” (brahmacarya) --- lead to only these
virtuous worlds, not Brahma, the Absolute, which is “the world that is Brahma,” and which is
spoken of like, “Oh good one, they verily told you the worlds. But | shall tell you that, to the
knower of which a sinful act does not cling, as water does not cling to a lotus leaf” (CU.
4.14.3). Jokan vava kila somya te'vocann aham lu te tad vaksyami yatha puskarapalasa apo
na slisyanta evam evam vidi papam karma na slisyate.'® --- but this issue will be argued in
the following chapters ---. Anyway, “All these [the three kinds of dharma] become the
virtuous worlds” (sarva ete punyaloka bhavanti) (CU. 2.23.1).18

By the way, these virtuous worlds are in facts the states of existence, and they are
sometimes compared to “body” (sarira).2° This body is said to be “subtle” (amadrta),
“undefined” (#yat), or “relating to the gods” (adhidaivata)in opposition of the “gross” (mdrta)
and “defined” (sat), and “relating to the [gross] body” (adhyafma)2' The commentator
explains adhyatma and adhidaivata thus: “They explain the division of the gross and subtle,
which is expressed by the word satya [sat and tyat], and which is the limiting adjunct of
Brahma, and which is relating to the [gross] body and relating to the gods as the division of
the body and the sense-organs” (BUB. 2.3.6). brahmanana upadhibhitayor mdrtamdriayoh
karyakaranavibhagena adhyatmadhidaivatayor vibhago vyakhyatah  salyasabda-

vacyayoh.??

Intellect has pseudo transparency
Moreover, the old Upanisads speak of devaloka. As it is considered as one of the
external worlds, this world (or these worlds) is not necessarily beyond this transitory world.

In the commentary, the concept deva is explained in regard to the words devasurah (CU.

7 TDUSB., 388.

8 /bid., 459-460.

9 Jbid., 404.

20 “|t is true that good deed and bad deed, preceded by desire and so on, are the cause of
taking a body. Thus, being driven by desire, a man accumulates these good and bad deeds (karma) (BUB.
4.4.5). satyam kamadipdrvake punyapunye sariragrahanakaranam, tathapi kamaprayukfo hi purusah
punyapunye karmani upacinoti. Ibid., 915.

21 As to the concepts “gross” and “subtle,” see BU. 2.3.1-6.

22 pid., 752.
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1.2.1) as follows: “Devasurah, devas and asuras: The word deva is derived from the verbal
root divin the sense of shining, and devas are the functions of the sense organs, which are
illumined by the scriptures. Asuras, opposed to them [devas], are verily natural and dark [or
ignorant] functions of the sense organs (svabhavikyas tamatmika indriyavrttayah), because
of enjoyment of their own lives, different objects, and animating functions” (CUB. 1.2.1).
devasura devas casuras ca. deva divyater dyotanarthasya sastrodbhasita indriyavrttayah.
asuras tadvipariiah svesv evasusu visvagvisayasu prananakriyasu ramanat svabhavikyas
tamatmika indriyavrttaya eva.?3

What has a close relation to “virtuous action” and “activities of organs which are
illuminated by the scriptures” is “intellect” (buddhi) --- also called “mind” (manas) or
“empirical knowledge” (vijiana) ---.

First of all, “intellect” is the basis of all actions. The word brahma-pura is explained
in the commentary like this: “In truth, however, the city of Brahma (brahma-pura) is that
which is Brahma, because it is the basis of all empirical dealing. Therefore, all desires,
brought about by the external things, are located in the city that is Brahma, implied by the
word ‘lotus,” [namely,] in this very own Self. Therefore, you must follow the means for
attaining it. You must give up the thirst (#rsng) for external things. This is its meaning” (CUB.
8.1.5). salyam tu brahmapuram etad eva brahma. sarvavyavaharaspadatvat, ato'smin
pundarikopalaksite brahmapure sarve kama, ye bahirbhavadbhih prarthyante, te'sminn eva
svatmani samahitah. alas tatpraptyupdyam evanutisthata bahyavisayaltrsnam tyajatety
abhiprayah.2* “The city of Brahma” here means ‘“intellect” (buddhi) --- “mind” (manas), or
“heart” (hrdya) ---.25 This is the basis of all actions. This is that through which all thirst for
external things are given up.

What is to be questioned here is, so to speak, the pseudo-transparency of intellect.
In the old Upanisads “transparency” is an expression implying Brahma, the Absolute --- this
issue will be argued in the seventh chapter ---, but “intellect” snatches this transparency
from the Absolute. A verse of the Brhadaranyaka-upanisad (BU. 4.3.7) speaks of “intellect”
thus:

What is the Self? Purusa, which is full of the mind [or identified with the intellect] among the

organs, is the light in the heart. Being similar to it [the intellect], it [Purusa] moves between

23 TDUSB., 357.

24 Ibid., 569.

25 “Therefore the phrase [vjiidna-maya] means ‘full of the internal organ [the intellect],” which
has the nature of decision, indecision, and so on. Because Purusa dwells in the city” (BUB. 2.1.16). fasmat

sarikalpavikalpadyatmakam antahkaranam tanmaya ity etat. purusah puri sayanat. Ibid., 726.
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the two worlds; it thinks, as it were, it shakes, as it were. Having become the dream [or
having identified with the state of dream], it [Purusa] transcends this world --- the forms of
death.

katama atmeti yo'vam vifianamayah pranesu hrdy antarjyotih purusah sa samanah sann
ubhau lokav anusaricarati dhyayativa lelayativa sa hi svapno bhdtvemam lokam atikramati

mrtyo rapani.?s

The intellect is the basis of all actions, which includes “austerity” and “celibacy” in
“the life of mendicant” after “abandoning the human world.” Moreover, the intellect has a
kind of transcendence, but it leads to just the virtuous world --- but it is not the Absolute ---.
The commentator says: “Being transparent and proximate [to the Self], the intellect, indeed,
becomes the reflection of the illumination of the consciousness of the Self” (BUB. 4.3.7).
buddhis tavat svacchatvat anantaryacca atmacaitanyajyotihpraticchaya bhavati.2?

In the old Upanisads virdga (dispassion) is a practical way to attain the Absolute
--- which is also called the Liberation ----, although the commentator Sankara denies
consistently that virdga (dispassion) is the cause of attaining the Absolute, and that the final
attainment to Brahma, the Absolute, is possible only through knowledge. In regard to this
entangled argument about “dispassion” and “knowledge”, three points are sure: Firstly,
“dispassion” means “throwing away the thirst for external thing,” --- such as desire for sons
and so on ---, but indeed it means also the actual renouncement of the worldly life.
Secondly, after having abandoned the worldly life, through the virtuous deeds --- such as
“austerity” and “celibacy” ---, one attains the virtuous world (the world of gods), but this
world is again to be abandoned. Thirdly, when we attain the virtuous world, we are apt to fall
in the fallacy of the pseudo-transparency of intellect, so that we would wrongly believe the
virtuous world as the Absolute.

However, the philosophical meaning of dispassion here is not clear yet. This issue
is further to be questioned in the section “The Right View,” also taking account of the

arguments about dispassion in early Buddhism.

Dispassion in Early Buddhism

Alobha

“Non-greed” (alobha) or “dispassion” (viraga) is spoken of in regard to the problem

26 IDUSB., 867.
27 Ibig., 868.
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of “abandonment” (pahana, caga) Non-greed is one of the three good roots
(kusala-mdalani) --- the other two are non-hate (adosa), non-delusion (amoha)---. First of all,
this “non-greed” should be understood as “the abandonment of the household life.” In the
Samafifiaphala-sutta, a householder or a householder's son, who wants to become a

bhikkhu, speaks of the worldly life as follows:

The household life is full of obstacles. It is a way of impurities. The ascetic life (pabbajg) is
[free like] the open air. It is not easy for house-dwellers to practice Brahmacariya (celibacy),
which is extremely fulfilled, extremely pure, and bright like a conch-shell. Let me cut off hair
and beard, [let me] clothe myself in the yellow robes, [and let me] leave the household life
into the homeless state.

sambadho gharavaso rajgpatho abbhokaso pabbajja nayidam sukaram agaram
ajjhavasata ekantaparipunnam ekantaparisuddham samkhalikhitam brahmacariyam
caritum yanndnaham kesamassum oharefva kasayani vatthani acchadetva agarasma

anagariyam pabbajeyyanti.8

What is questioned through “greed, hate, delusion” (lobha-dosa-moha,
raga-dosa-moha) is not different from what is questioned through “craving” (fanha). It must
be “the noble truth of the origin of dukkha” (dukkhasamudayo ariyasaccam), as it is said in
the Mahasatipatthana-sutta: “It [the origin of dukkha] is the craving, which causes new
existence, which is accompanied by pleasure and passion, and which finds a great
pleasure in this or that existence.” ydyam tanha ponobhavika nandirdgasahagata tatra
tatrabhinandini2®

Besides, what does the word samudaya mean? The word samudayais sometimes
interpreted as “cause” or “reason.”30 However, it is not good enough to understand it as the
cause which produces the suffering in this ephemeral existence. It is to be noted that what
is spoken of as craving here, evidently, includes the craving for the eternal. It is not enough
to think that annihilating such cravings --- as causes --- results in the annihilation of dukkha.

LT

For example, the word samudaya seems to also mean “collection,” “multitude,” “heap,” or

“aggregation.” According to the Abhidhanappadipika (Gathas 629, 630, 631), samudaya is

28 .8 9/102/82-83.

29 #i.u. 10/295/343.

30 For example, Buddhaghosa explains this word: “The word sam implies connection, as in the
words samagama (meeting with), sameta (connected with), and so on. The word v implies arising, as in the
words uppanna (arising), udita (rising), and so on. The word aya implies a ground (karapa)” Sam iti ca
ayam saddo, samagamo sametan fi adisu samyogam dipefi; u iti ayam, uppannam uditan i adisu uppattim.

Ayasaddo karanam dipeti. Warren, ed. Visuddhimagga of Buddhaghosécariya, 420.
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one of the words standing for “aggregation”; samdho ganasarighata samudayo ca saficayo
sandoho nivaho ogho visaro nikaro cayo. kayo khandho samudayo ghata samiti samhatf
rasi punijo samavayo pudgo jatam kadambakam. bydha vitanagumba ca kalapo jala
mandalam.3' Therefore, although the word samudaya means the ground (karana), it is to
be understood as “existences” (bhava) or “the states of existence” --- also called “bodies,”
which are usually considered as something like “aggregation” or “heap” ---. Moreover,
although “craving” is something deeply related to /obha-dosa-moha as “not-good-roots”
(akusala-mdlani), it is to be understood as “craving” for such an existence.

As “craving” is often spoken of as something threefold like “craving for desire”
(kama-tanha), “craving for existence” (bhava-tanhg), and “craving for non-existence”
(vibhava-tanhg);32 it is to be noted that these three kinds of “craving” are correspondent to
“existence (or state of existence)” (bhava), “realm” (avacara), or “world” (loka), such as
“existence of desire” (kama-bhava), “existence of rlpa” (rdpa-bhava), “existence of ariipa”
(aripa-bhava)and so on.

The point is: The origin of dukkha is “craving,” but it by no means follows that
“craving” as samudaya is simply to be abandoned, much less that this “craving” is
theoretically to be negated. In this case, the abandonment necessarily presumes the
fundamental experience of such states of existence, and then these states of existence are

to be abandoned.

Adosa

As it is said just above, “non-greed” already implies the abandonment of the
worldly life. However, the abandonment of the worldly life is not based on a pessimistic view
of life. Rather, it intends to attain the higher state of existence. This higher state of

existence is closely related to “non-hate” (adosa).

31 waznundulay e, ANfAiSaAismITIUT (NFINWNKIUAS: TIIRNNSISNENT. W.d. 2542),
758-761.

32 "Here, fanha is threefold like this: Rdpa-tanha means craving having rlpa as its object,
namely, craving in ripa. When one enjoys ripa through the state of ‘passion’ (kama-raga), this
[rdpa-tanha) results in kama-fanha (craving for desire). When one enjoys [ripa] [thinking] that rapa is
eternal, stable, permanent, through the state of desire born together with externalism, this [rdpa-tanha)
results in bhava-tanha. When one enjoys [rupa] [thinking] that rapa is destroyed and lost — namely rupa
will not exist after death --- through the state of desire born with nihilism, this [rdpa-ftanh2] results in
vibhava-tanha.” eftha ca rdparammana tanha, rgpe ftanhati rdpatanha. sa kamaragabhavena rdpam
assadenti pavaftamana kamatanha. sassatadifthisahagataragabhavena rdpam niccam dhuvam sassatanti
evam assadenti pavattamana bhavatanha. ucchedaditthisahagatardgabhavena ripam ucchifjati vinassati

pecca na bhavissatiti evam assadenti pavafttamana vibhavatanhati evam tividha hoti. 1.a. 1/234.
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While “hate” (dosa) or “anger” (vygpada) comes from “thinking not based on
intuition” (ayonisomanasikara), 33 “non-hate” is related to the Emancipation of
consciousness such as “fraternity” (mettg).34 This Emancipation or this state of existence is
called the abode of Brahma in the Visuddhimagga. “The abode of Brahma is here to be
known in the sense of ‘best’ and in the sense of ‘being free from anger.” Because these
abodes are the best in the sense of ‘right practice towards living beings.” Sefthatthena tava
niddosabhavena c'eftha brahmaviharata veditabba. Saffesu sammapatipattibhavena hi
settha ete vihara, ...3° The Tevijja-sutta speaks of this brahmavihara --- which is also called

“ripa-bhava” --- as follows:36

With the mind full of fraternity (mefta) he dwells pervading one quarter [of the world], the
second, the third, and the fourth. ... Oh Vasettha, this is verily the way to the state of union
with Brahma. And with the mind full of compassion (karung) ..., and with the mind full of
sympathy (mudita) ..., and with the mind full of equanimity (upekkha), [ne dwells pervading]
one quarter [of the world], the second, the third, and the fourth.

So mefttasahagatena cetasa ekam disam pharitva viharati tatha dutiyam tatha tatiyam tatha
catuttham ... ayampi kho vaseftha brahmanam sahabyaldya maggo. puna caparam
vasettha bhikkhu karunasahagatena celasa .pe. muditasahagatena cetasa .pe.
upekkhasahagatena cetasa ekam disam pharitva viharati tatha dutivyam tatha tatiyam tatha

catuttham ...37

It is obvious that this “existence of rlpa” (or the abode of Brahma) implies the
virtuous world. According to the philosophical tradition in ancient India, this virtuous world is
deeply related to “mind” or “intellect” (manas), without which our practice is not possible.
The Brahmajala-sutta speaks of “the world of radiance” (abhassara) --- which is said to be

correspondent to “joy” (piti) and “fraternity” (metftg) in “existence of ripa” --- as follows:

When the world is dissolved, the living beings are mostly going toward Abhassara [radiant

Brahma)]. There, they are made of mind (mano-maya), eating joy, radiating light from

33 “Again, anger arises in the obstacle (the object of repulsion) through thinking not based on
intuition.” patighanimitte ayonisomanasikarena pana byapadassa uppado hoti. f8.a. 2/393.

34 “Again there is the abandonment of it [anger (bydpada)] through thinking based on intuition in
the emancipation of consciousness full of fraternity.” metfaya pana cetovimuttiya yonisomanasikarenassa
pahanam hoti. .a. 2/394.

35 Warren, ed. Visuddhimagga of Buddhaghosécariya, 266.

36 The similar text can be found in the Mahagovinda-sutta. .. 10/234/284.

37 #1.8. 9/383-384/310.



74

themselves, travelling in the air [the divine worlds], staying in splendour. And they stay for a
long time.

samvaltamane loke yebhuyyena satta abhassarasamvattanika honti. te taftha honti
manomaya  pitibhakkha sayampabha antalikkhacara subhatthayino ciram
dighamaddhanam tifthanti.

“Abandonment” is firstly to be understood as abandonment of the worldly life. This
abandonment is not based on a pessimistic view, but it intends to attain the higher world,
the virtuous world. This virtuous world is the world by way of which the ultimate
emancipation is attained. However, even “the virtuous life (or the religious life)”
(brahmacariya) --- implying chastity, which presumes the study of the Dhamma and the
renouncement of the worldly life --- brings us to only the world of Brahma as the virtuous
world, and it does not bring us to the higher intuitive knowledge, to Nibbana. The

Mahagovinda-sutta speaks of the world of Brahma:

| taught those disciples the way to be united with the world of Brahma. But, Oh Pafcasikha,
Brahmacariya [religious life, or celibacy] does not lead [us] to disgust [with worldly life], to
dispassion, to cessation [of craving], to calmness, to intuitive knowledge, to enlightenment
[or higher intuitive knowledge], to Nibbana, but [it leads us] only to an existence [, called, ]
the world of Brahma.

aham tam savakanam brahmalokasahabyatdya maggam desesim ftam kho pana
paricasikha brahmacariyam na nibbidaya na viragaya na nirodhdya na upasamaya na

abhififidya na sambodhaya na nibbanaya samvattati yavadeva brahmalokdpapattiya ...3°

The virtuous life conduces to the abandonment of the worldly impurities. However,
the virtuous deeds lead us just to another state of existence, where we can not find the
ultimate emancipation, the Absolute. The commentary says: “Although the four meditations
in the realm of rlpa, still twofold, endowed with equanimity, destroy impurities, yet they ---
still near by impurities --- go forth in the state of ripa as object. ... The meditation in the

realm of rlpa does not overcome this object. Therefore, abandoning rupa throughout, and

38 §1.8. 9/31/23. The Visuddhimagga speaks of “equanimity” like this: “Equanimity is a character
causing to practice with impartiality towards living beings. Its essence is seeing the state of equality in
living beings. It is manifested as tranquillising anger and friendliness. Its proximate cause is seeing kamma
as its own deed.” Saffesu majjhattakarappavattilakkhana upekkha, sattesu samabhavadassana rasa,
patighanunayavipasamapaccupatthana, ... pavaffakammassakala dassanapadatthana. Warren, ed.
Visuddhimagga of Buddhaghoséacariya, 264.

39 fl.u. 10/234/285.
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destroying the impurities through the power of meditation of arlipa, one attained the

Arahatship, --- this is two-sided emancipation. ...” ridpavacaracatutthajjhanam kificapi
auvarigikam upekkhasahagatam, kilese vikkhambheli, kilesanam pana asannapakkhepi
raparammanatthane samudacarali. ... rdpavacargjjhanafica tam arammanam na
samatikkamati. tasma sabbaso rdpam nivattetva ardpajjhanavasena kilese vikkhambhetva

arahattam pattova ubhatobhagavimutto ...40

Bhava and vibhava

By the way, in early Buddhism the concept “existence” (bhava) or “non-existence”
(vibhava) is thought as something related to “eternalism” (sassafa-ditthi, sassata-vada,
bhava-ditthi) or “nihilism” (uccheda-ditthi, ucheda-vada, vibhava-ditthi) respectively. For
example, the commentary on the Mahasatijpatthana-suftta explains like this:4' “Kama-tanha
means craving in desire. This is a name of passion for the five strands desire. Bhava-tanha
means craving in existence. This is a name of passion for the existence of rlipa and arupa,
which is born along with externalism, and which is born by power of wishing existence,
when [the worldly desire] is abandoned by concentration. Vibhava-tanha means craving in
non-existence. This is a name of passion, which is born along with nihilism.” kamatanhati
kame tanha, palficakamagunikaragassetam namam. bhave [lanha bhavatanha,
bhavapatthanavasena uppannassa sassataditthisahagalassa riparipabhavaragassa ca
[hananikkantiya cetam adhivacanam. vibhave tanha vibhavalanha, ucchedaditthi-
sahagalaragassetam adhivacanam.*2

Of course, such an interpretation is not wrong, but it belongs to the lowest level of
“intuitive knowledge.” Anyway, it is extremely inappropriate to considers “cessation”
(nirodha) --- which is also called “non-existence” (vibhava) --- as something related to this
nihilism (vibhava-ditthi).

The word vibhava is commented in a note of “Dialogues of the Buddha --- Part II”

like this: “Vibhava. This word usually means power, prosperity, success---the prefix vi being

40 fl.a. 2/114.

41 “All cravings [including craving for desire] is expressed like this: all Dhammas in three
spheres of existence are the basis of fanhain the sense of ‘leading to desire.” Among them [all craving],
excepting craving for desire ---, the other two kinds of fanha are shown. Among [these two such as]
rdpa-tanha and so on, Ridpa-tanha means passion in the existence of riipa. Aridpa-tanha means passion in
the existence of arlpa. [This is] nirodha-tanha, passion which is born along with nihilism.” sabbepi
tebhamika dhamma rajaniyatthena tanhavatthukati sabbatanha kamatanhaya pariyadiyitva tato niharitva
ftara dve tanha dasseti. ripatanhadisu rdpabhave chandardago rdpalanha. ardpabhave chandargago
ardpatanha. ucchedaditthisahagato rago nirodhatanha. fi.a. 3/182.

42 f.a.2/415.
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used as an intensive particle. In this particular connexion the traditional interpretation takes
the prefix in a negative sense, and paraphrases the word by ‘the absence of becoming
(bhava).’ This view is apparently supported by some Nikaya passages (S. lll, 57 ; It. no 49),
and Dhamma Samgant 1314. But it may be derived from them; and it is odd that word
should have been found nowhere else in that sense. At Dhp. 282 it seems to mean decline
in wisdom.”3 In the Abhidhanappadipika (Gatha 1088), “vibhd” is interpreted as follows:

“Vibhd --- masculine --- means ‘eternal’ or ‘great’ ” (vibhu niccapabhisu so).4

Buddhaghosa himself explains the superficiality of that interpretation like this: “But,
one, rejecting this true view and admitting that a [living] being exists, would allow either his
destruction or [his] non-destruction. One, allowing the non-destruction, falls into the eternity
[view]. One, allowing the destruction, falls into the annihilation [view]. Why? Because there
is no successive connection of one thing to another thing like a successive connection of
milk to curds.” Yo pan'etam yathabhutadassanam pahgya, satto atthi i ganhati, so lassa
vinasam anujaneyya, avinasam va, avinasam anujananto sassate patatli, vinasam
anujananto ucchede patati. Kasma? Khiranvayassa dadhino viya ltadanvayassa afifiassa
abhavato*s Besides, this argument should be compared to the argument in the Sankara’s
commentary on the Brahmasdira. “Because it [Brahma as the cause of the world] is
possible because of a peculiar nature of the material, like milk. Just as milk or water, in the
world, transforms into curds or ice by itself not depending on any external means, even so it
[Brahma] will become [the cause of the world] here.” yafah ksiravaddravyasvabhava-
visesadupapadyate. yatha hi loke ksiram jalam va svayameva dadhihimabhavena
parinamate’napeksya bahyam sadhanam lathehapi bhavisyati*6 However, these two
arguments of Buddhaghosa and Sankara are not to be understood as the so-called
parinamavada --- this issue is further questioned in the next section ---.

Anyway, in the phase of “abandonment,” what is questioned in regard to bhava or
vibhava is not “theoretical view,” but our states of existence to which various steps of
intuitive knowledge --- our fundamental experience --- correspond. The Buddha, also called
“knower of the worlds” (lokavidd), is verily one who knows the worlds or the states of
existence thoroughly, as it is said in the Samarnrnaphala-suftathus, “He [the Tathagata], by
himself, realises this world [or these worlds] through intuitive knowledge --- the world of
Devas, the world of Maras, the world of Brahmas, and the world of human beings with

Samanas and Brahmans, kings and men.” so imam Jlokam sadevakam samarakam

43 T.W. Rhys Davids, trans. Dialogues of the Buddha part 2, (Oxford: P.T.S., 1995), 340 n. 1.
44 1710, AnfiTafisuassaun, 1028,

45 Warren, ed. Visuddhimagga of Buddhaghosécariya, 509.

46 Shastri, ed. Brahmasiitrasankarabhasyam, 396.
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sabrahmakam sassamanabrahmanim pajam sadevamanussam sayam  abhifina
sacchikatva .4

As it is already seen, early Buddhism starts the inquiry into the truth with intuitive
knowledge (parifia), intuitive knowledge of the truth of dukkha through which this whole
world is to be understood. Through the actual renouncement of worldly life, or through
meditation, this intuitive knowledge is to be developed. However, although those states of
existence are to be abandoned, it does not mean that those states are theoretically to be
rejected, as the abandonment of the existence of ripa does not mean only the theoretical
rejection of eternalism and the abandonment of the existence of ariipa does not mean only
the theoretical rejection of the nihilism. It seems that the abandonment of the state of
existence presumes the fundamental experience of it or the intuitive knowledge (vipassana
or abhifina) of it.48

Verily, in order to further develop such an experience, or in order to acquire higher
intuitive knowledge, one should abandon --- or sublate --- that state of existence. Besides,
this thought of pahana ---- the abandonment for development of intuitive knowledge or the
meditation for development of intuitive knowledge --- is very probably also one of the
reasons why Sankara admits the virtuous deed like meditation as a means to the Absolute,

while he insists that only knowledge is the cause to attain it.

The Right View

Samyagjfiana

In the third and forth chapters, this study has investigated the concept “truth”
especially in regard to “intuitive knowledge.” In the old Upanisads, there is a word standing
for the thought based on this “intuitive knowledge”; namely, “right view” (samyagdarsana) or
“right knowledge” (samyagjfiana). The word is found in a verse of the Mundaka-upanisad
(MuU. 3.1.5):

This Self is to be attained through truth, meditation (fapas), right knowledge (samyagjriana),

and the constant [practice] of celibacy (brahmacarya). Those ascetics, who have destroyed

47 #.8. 9/102/82.
48 The intuitive knowledge (parifid) is also called vipassana, vipassana-paina, or abhifinia, in
the phases of “abandonment” and “path,” as the meditation is explained by the commentator like

“meditation forming a basis of intuition” (vipassanapadakajjhana) or “meditation forming a basis of insight”
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impurities, see this bright (jyofirmaya) and pure [Self] within their bodies.
satyena labhyas tapasa hy esa atma samyagjianena brahmacaryena nityam. antahsarire

Jyotirmayo hi Subro yam pasyanti yatayah ksinadosah.+°

The commentator Sankara explains the word samyagjfiana as “seeing the Self as
it is” --- namely seeing the Self as it is along with this ephemeral world ---: “[This Self is to be
attained] by samyagjniana (right knowledge), by seeing the Self as it is” (samyagjianena
yathabhutatmadarsanena) (MuUB. 3.1.5).50 As it is seen in regard to “truth,” this concept is
first found along with this temporal and manifold world. As Gambhirananda explains, this
knowledge does not immediately mean mature knowledge, even though it is right
knowledge: “By samyak jfAana, here, is to be understood such immature but adequate
knowledge of the meaning of the text which matures into knowledge of the things itself. The
mature knowledge, productive of direct perception, does not depend on other factors for
bringing about its results, viz the cessation of ignorance. So it is immature knowledge that
alone can be combined with such disciplines as truth etc. for acquisition of mature
knowledge.”s"

However, although it is not immediately mature, this samyagjiana or
samyagdarsana is only the door to the Absolute. A verse of the Kena-upanisad (KeU. 2.4)

explains about “attainment to the Absolute through knowledge” as follows:

It [Brahma] is known when It is known with each state of [empirical] consciousness,
because [thereby] one finds immortality. Through the Self one finds strength, [and] through
[intuitive] knowledge one finds immortality.

pratibodhaviditam matam amrtatvam hi vindafe. atmana vindate viryam vidyaya

vindate‘'mrtam.52

As it is seen already, the truth is first to be investigated along with this ephemeral
existence. The commentator explains the verse above: “The Self, [empirical] ideas of which
become related to [external] object, is aware of all states of consciousness. [The Self] is the
seer (darsin) of all ideas, and it is merely the faculty of consciousness, which is its own
nature. [The Self] is recognised verily along with [those empirical] ideas, in the midst of

[those] ideas, although [the Self] is not distinguished from them.” sarve pratyaya

4 TDUSB., 167.

50 /bid., 168.

51 Swami Gambhirananda, trans. Eight Upanisads, vol. 2 (Kolkata: Advaita Ashrama, 1989),
145n. 1.

52 IDUSB., 27.
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visayibhavanti yasya sa atma sarvabodhan pratibudhyate sarvapratyayadarsi
cicchaktisvardpamatrah pratyayair eva pratyayesv avisistataya laksyate, ... (KeUB. 2.4).53
Although it is through the intuitive knowledge that we should attain the Absolute, this
intuitive knowledge is possible only along with our empirical knowledge. This is only a way
to the Absolute. It is to be called “the right view” (samyagdarsana). “There is no other door
to its [Brahma’s] knowledge. Therefore when Brahman is known as the inner Self of ideas,
then it is known, [namely], then there is its right view.” nanyad dvaram atmano vijfianaya.
atah pratyayapratyagatmataya viditam brahma yada tada tanmaltam tatsamyagdarsanam ...
(KeUB. 2.4).54

Being as conditional
As it is seen in the previous chapters, “truth” (satya) is first to be questioned along

with this ephemeral world. A verse of the Taittiriya-upanisad (TU. 2.6.1) speaks of it thus:

Having created it, [Brahma] verily entered it. And having entered it, [Brahman] became the
formed (sat) and the formless (fyat), the defined and the undefined, the founded and the
non-founded, consciousness and non-consciousness, truth and untruth. [Brahma], as truth
(satya), became whatever there is here.

tat srstva. tad evanupravisat. tad anupravisya. sac ca tyac cabhavat. niruktam caniruktam
ca. nilayanam canilayanam ca. vijianam cavijfianam ca. satyam canurtam ca satyam

abhavat. yad idam kif ca.%s

This is not a story about creation of the world. What is here questioned is our
condition only through which we can approach the Absolute truth. The commentator
explains this text above like this: “[Considering the current] topics, ‘truth’ (safya) [in the
verse] is related to the empirical, not the absolute truth, because the absolute truth is one,
which is Brahma. But here ‘truth’ (satya) is related to the sphere of the empirical” (TUB.
2.6.1). salyam ca vyavaharavisayam adhikaran na paramarthasatyam. ekam eva hi
paramarthasatyam brahma. iha punar vyavaharavisayam apeksikam satyam, ....56

What is not to be wrongly misunderstood is that “Being” or “Being that is Brahma”
(sad-eva-brahma) does not belong to “the truest truth,” as far as it is considered as a

ground or a transcendental ground of the ephemeral existence of this word --- which is

53 IDUSB., 27.
5 Ibid.

55 [bid., 296.
56 Jbid., 301.
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regarded as “name and form” (nama-rdpa) like “All transformation has speech as its basis,
and it is name only” (vacarambhanam vikaro namadheyamn) (CU. 6.1.4) ---. In this case,
“Being” or “non-dual Self’ can be considered even as a ground of illusions. “The non-dual
Self, although it is the absolute truth, is still the ground of illusory manifoldness, like the rope
and so on is the ground of the illusory snake and so on” (MaKB. 1. Introduction). rajjvadir iva
sarpadivikalpasyaspadam advaya atma paramarthah san pranadivikalpasyaspadam ...57
This issue is more clearly explained by a verse of the Katha-upanisad (KaU. 2.6.13) as

follows:

[The Self] is [first] to be realised as Being, and then [it is to be realised] through the true
state; [thus the Self is to be realised] in both way. [After] having been realised merely as
Being, [the Self] becomes transparent (or favourably disposed) as the true state.

astity evopalabdhavyas taffvabhavena cobhayoh. astily evopalabdhasya taffvabhavah

prasidati.s8

“Truth” is first to be realised along with the ephemeral existence: “Asti iti eva
upalabdhavyah ([the Self] is [first] to be realized as Being), --- along with effects in which
Being inheres, and along with intellect and so on as its limiting adjuncts” (KaUB. 2.6.13).
astity evatmopalabdhavyah satkaryabuddhyadyupadhibhih. % However, when the
ephemeral existence is annihilated, the Absolute --- the true nature --- then is revealed:
“But, when the Self is devoid of this [world] and unchangeable --- without this ground
[namely the Self] the effects do not exist, as it is said, ‘All effects have speech as its basis,
and they are just names. The clay is the truth’ ---, then the attributeless and signless Self,
being free from the sphere of [empirical] ideas such as Being, Non-Being, and so on,
become [clear as] the true state” (KaUB. 2.6.13). yada tu tadrahito vikriva atma karyam ca
karanavyatirekena nasti ‘vacarambhanam vikaro namadheyam mritikely eva satyam’ iti
sruteh. tada tasya nirupadhikasyalirigasya sadasadadipratyayavisayatvavarjitasyatmanas
tattvabhavo bhavatiso

It is clear that there are two steps to the Absolute. The first one is “conditioned”
(sopadhika), the second one is “unconditioned” (nirupadhika). The truth --- as Being (asti)

--- is “first” (pdrvam) realized along with ephemeral existence --- “limiting adjuncts” (upaadhi)

57 IDUSB., 177.
58 /bid., 102.

59 Jbid.

80 /bid.
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---. Then, itis “later on” (pascat) realized as the true nature --- as the Absolute.6’ These two
are not empirical and transcendent steps, but rather transcendental and absolute steps.

In regard to a verse of the Brhadaranyaka-upanisad (BU. 2.5.15): “This Self is
verily the ruler of all beings, and the king of all beings.” sa va ayam atma sarvesam
bhuatanam adhipatih sarvesam bhitanam raja ...,52 the commentator explains this issue in a
similar way: “This man of knowledge, this knower of Brahma, as having all [this world] as
limiting adjuncts, as the Self of all, becomes all. [But] there is a difference thus: [Brahma] is
without limiting adjunct, indiscernible, neither internal nor external, and entire. [Brahma] is
pure knowledge, birthless, undecaying, immortal, fearless, immovable, and should be
described [only] as ‘Not this, not this, neither gross nor subtle’” (BUB. 2.5.15). sa esa vidvan
brahmavit sarvopadhih sarvatma sarvo bhavati. nirupadhir nirupakhyah anantaro’bahyah
krisnah prajfianaghano jojaro'mrio’bhayo’calo neti nety asthilo’nanur ity evam visesano
bhavati 83 “Being,” which is questioned along with the individual existence in this temporal
and manifold world, is not to be considered as the Absolute, which is here called the true
nature (fattva-bhava), and which is considered as something expressed by the following
texts: “Not this, not this” (nefi neti) (BU. 2.3.6, 3.4.26), “neither gross nor minute, neither
short nor long, ...” (asthilam ananv ahrasvam adirgham) (BU. 3.8.8). Besides, the Absolute
is to be argued later on in the next chapter.

There, as far as Being is realised only as the conditional truth --- as far as Being is
realised only along with this ephemeral world ----, this Being should be overcome. It is verily

through “abandonment” --- such as the abandonment of the worldly life, the abandonment

61 See TDUSB., 102. Moreover, two steps to the Absolute are also explained in the commentary
on the Brhadaranyaka thus: “[Firstly,] now Brahma has two forms. [Brahma] is related with effects and
instruments produced of the five elements, and is called as gross and subtle, and is characterised by the
impressions produced of the five elements, and is mortal and immortal as its own nature, and is the
omniscient, omnipotent, [but] discernible [namely conditioned] Brahma. It is the sphere (Gspada) of all
empirical affairs consisting of actions, instruments, and effects. [Secondly,] the very same Brahma is
described, “Not this, not this.” Because it is devoid of any difference of all limiting adjuncts, and is the
object of right view (samyagdarsana), and is birthless, undecaying, immortal, and fearless, and is not the
object of speech and mind, and is not dual. There, it is verily those two [forms] by way of elimination of
which Brahma is indicated” (BUB. 2.3.1). faftra dvirdpam brahma paficabhdtajanitakaryakarana-
sambaddham mdriamdrtakhyam martyamrtasvabhavam tajjanitavasanardpam ca sarvajfiam sarvasakti
sopakhyam bhavati. kriyakarakaphalatmakam ca sarvavyavaharaspadam. ftad eva brahma
vigatasarvopadhivisesam samyagdarsanavisayam ajam ajaram amrtam abhayam varnmanasayor apy
avisayam advaitatvat ‘neti nefi’ ifi nirdisyate. tatra yad apohadvarena ‘neti neti’ iti nirdisyate brahma fe efe
dve vava. Ibid., 749.

62 /bid., 774.

63 /bid., 775.



82

of the virtuous world --- that Being, this transcendental knowledge should be overcome.54

Thus, dispassion is the means to arrive at the unconditional truth.

Sammaditthi

As it is already seen, also in early Buddhism “intuitive knowledge” is a clue for the
inquiry into the truth. Although the truth is always that which is to be known intuitively, firstly
this intuitive knowledge is possible along with empirical knowledge. Moreover, this intuitive
knowledge is a universal knowledge, through which this whole ephemeral world is to be
understood as non-eternal and suffering. Although early Buddhism inquires Nibbana, the
Absolute, this inquiry is to be started with this ephemeral world --- this is exactly the same
as the old Upanisads ---. The commentator explains this issue as two divisions of “intuitive
knowledge.” “Virtue’ means ‘the four pure virtues' as is expressed like ‘being endowed
with virtue’ (sila-sampanna) and so on. ‘Concentration’ (samadhi) means eight
attainments (samapatti), forming a basis of vipassana (intuitive knowledge along with
concentration). Parifid means riana, which is mundane (/okiya) and supra-mundane
(lokuttara). Emancipation means the noble fruit. [It is] nineteen fold contemplation-intuition,
the intuitive view, ‘being emancipated.” silasampannotiadisu silanti catupparisuddhisilam.
samadhiti vipassangpadaka attha samapattivo. pafifiali lokiyalokuttaravasena rfianam.
Vimuttiti ariyaphalam. vimutati ianadassananti ektnavisatividham paccavekkhanarianam.ss
As it is already evident from our arguments in the previous chapter, “mundane intuitive
knowledge” does not mean “worldly knowledge” or “empirical knowledge,” but intuitive
knowledge or transcendental knowledge through which this whole empirical world is to be
understood.

Moreover, in a sense, these two divisions of “intuitive knowledge” are already
meant verily in the fourfold noble truth. “There the first two truths are ‘[concerned with] the

ephemeral’ (vatfa), and the last two are ‘[concerned with] the non-ephemeral’ (vivat{a). In

64 The criticism of the Self as Being in the sixth chapter of the Chandogya-upanisad is one of
the important themes in Sankara’s commentary on the Brahmasdtra. “It should mean thus: A man, desiring
to paint out the [tiny star] Arundhati, first shows a big star standing near by it indirectly as the Arundhati
itself. Then he refutes it and shows subsequently the ArundhafT itself. Similarly [after the text ‘that thou art’]
it should have been said, ‘This is not the self.” However, it has not been said [in the Chandogya). [Rather,] it
is seen that the sixth chapter [of the Chandogya) is concluded by the dependence (nistha) upon the
knowledge of the self as mere ‘being’ (san-matra-atma-avagati).” yatharundhatim didarsayisus tat-
samipastham sthalam taram amukhyam prathamam arundhatiti grahayitva tam pratyakhyaya pascad
arundhatim eva grahayati tadvan nayamatmeti brdyat. na caivam avocat. sanmatratmavagatinisthaiva hi
sasthaprapathakaparisamapltir drsyate. Shastri, ed. Brahmasitrasankarabhasyam, 112-113.

65 wu.a. 2/54.
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the ephemeral there is clinging, not in the non-ephemeral. Therefore, when one has
clinging, he has it in the truth of dukkha.” fattha purimani dve saccani vattam, pacchimani
vivattam, valfe abhiniveso hoti, no vivalfe, tasma ayam abhinivisamano dukkhasacce
abhinivisati e

Besides, this intuitive knowledge that is closely related to the two divisions of the
inquiry into the truth is also called “right view” (sammaditthi) --- this word consists of samma
(Skt. samyafic or samyak) and ditthi (Skt. drst), which inevitably reminds us of
samyagdarsana in the old Upanisad --- or “right intuitive knowledge” (sammapparinia). The
commentary on the Sammadifthi-sufta explains this word as follows: “This right view is
twofold; mundane and supra-mundane. There, the mundane right view is intuitive
knowledge (Aiana) [along with] kamma as one’s own deed and intuitive knowledge (/iana)
according to the truth, briefly, all intuitive knowledge accompanied by the intoxicant (gsava).
The supra-mundane right view is intuitive knowledge (parifig) connected with the noble path
and fruit” s& cayam sammaditthi duvidha hoti lokiya lokuttarali.  tattha
kammassakalafianam saccanulomikarnianarica lokiya sammaditthi, sarikhepato va sabbapi
sasava panna. ariyamagqgaphalasampayutta panna lokuttara sammaditthié” As “intuitive
knowledge according to the truth” (saccanulomikarfiana) --- which is also called “intuitive
thinking” (yoniso manasikaro) 68 --- is mentioned as the intuitive knowledge accompanied
by the taints, the inquiry into the truth is started with this tainted existence, this ephemeral
world. This is the idea that we have already seen in the old Upanisads.

As it is already seen in the third chapter, in early Buddhism “intuitive knowledge” is
that which is to be developed. What is truly questioned in regard to “abandonment” is verily
this development of “intuitive knowledge” along with a purification of external worlds ---
including body or mind ---, which is expressed as the abandonment of the existence of
desire (kama-bhava) or the existence of rupa (rgpa-bhava) --- the existence of devas, so to
speak, the virtuous worlds ---, while, at the same time, it means the actual abandonment of
the worldly life. Therefore, in the initial stage of the inquiry into the truth, the truth of dukkha
or the Dhamma on the ephemeral (vijparinama-dhamma)is known intuitively as that through

which all this existence of ephemeral world is understood. However, verily now in regard to

66 a1.8. 2/246.

67 w.a. 1/209.

68 “There, what is called ‘thinking based on intuition’ (yoniso manasikara) is ‘thinking along with
means’ (upaya), ‘thinking along with way’ (patha), or ‘thinking’ which makes consciousness turn, divert,
reflect, and concentrate through the means according to the truth, as it is said ‘what is ephemeral is [to be
realised as] ephemeral’ and so on. This is called yoniso manasikara.” tattha yoniso manasikaro nama
upgyamanasikaro pathamanasikaro, aniccadisu aniccanti adina nayena saccanulomikena va ciftassa

avajjana anvavajjana abhogo samannaharo manasikaro, ayam vuccati yoniso manasikaro. N.a. 1/71.
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the issue of “dispassion” (alobha), along with the actual abandonment of the worldly life,
this truth is to be developed or sublated. Thus, we arrive at higher existence --- ripa-bhava
or artpa-bhava --- along with higher “intuitive knowledge” (parnna, vipassana, or
vipassana-parifid). In both the old Upanisads and early Buddhism, renouncement of the
world life and renouncement of the virtuous worlds --- also called renouncement of the
gross body and renouncement of the subtle body in the old Upanisads, ripa body and
nama body in early Buddhism --- is actually a means to attain the Liberation. But such a
thought is not based on popular pessimism. Such a renouncement of a certain state of
existence presumes the fundamental experience or the intuitive knowledge of it. After
having acquired the intuitive knowledge through which this whole ephemeral world is to be
understood, we should actually abandon this ephemeral world --- or the worldly life ---, so
that we can acquire the higher intuitive knowledge. After having acquired the intuitive
knowledge (Skt. jAana, Pali pafifia, vipassana, abhifiid) --- which is also called the
liberation of consciousness (cefovimutti) in early Buddhism --- in the virtuous worlds, we
should again abandon these worlds. Through the fundamental experience of these worlds
--- or the states of existence ---, and through the abandonment of these worlds, the intuitive
knowledge should be developed, in order to arrive at the Immortal, the Liberation. As it is
seen in regard to “right view,” such an approach is only the door to attain the Immortal. It is
not possible to arrive at the Immortal, without passing through the virtuous worlds, as
“non-hate” (adosa) must spoken of along with “non-greed” (alobha), as “meditation” as
virtue must be spoken of the only door to attain Brahma. Thus, in regard of “dispassion” ---
in fact, there are still significant differences between the old Upanisads and early Buddhism
---, at least, the thought of “development of intuitive knowledge” as the door to the Absolute
is common to both of them.

What is further to be questioned in both the old Upanisads and early Buddhism is
“‘ignorance” (Skt. avidya, Pali avijja) or “delusion” (moha) --- through the destruction of
which the knowledge (Skt. vidya, Pali, vija) is revealed ---. Moreover, what does
“non-existence” (vibhava) mean in the truest sense? What does “the cessation of dukkha”
(dukkhanirodha) mean? What does the oneness (ekafva) of the Self mean? But these

issues will be argued in the next chapter “Destruction of the World.”



CHAPTER 6

DESTRUCTION OF THE WORLD

Neither the Upanisadic thought nor early Buddhism is nihilism. However, both of
them speak of the destruction of the world in a close relation with the Absolute --- Brahma in
the old Upanisads and Nibbana in the early Buddhism ---. In this chapter this study will

investigate this destruction.

Destruction of the World in the Old Upanisads

Neti, neti
The old Upanisads often speak of Brahma --- as the Absolute --- using negative

expressions. A verse of the Brhadaranyaka (BU. 2.3.6) runs thus:

Now therefore there is the teaching [of Brahma]; “not this, not this,” because there is
nothing higher than this, “not this.” Now it is named: “the truth of truth,” ....
athata adeso neti neti na hy etasmad iti nety anyat param asty atha namadheyam satyasya

satyam iti, ....1

A verse of the Taittiriya-upanisad (TU. 2.7.1) speaks of Brahma thus:
Whenever this man verily finds the state of fearlessness in this unseen, bodiless,
inexpressible, and unsupported [Brahmal], then he becomes fearless.
yada hy evaisa etasminn adrsye ’natmye nirukte nilayane bhayam pratistham vindate. atha
so’bhayam gato bhavati.2

A verse of the Brhadaranyaka (BU. 3.8.8) runs thus:

It is neither gross nor minute, neither short nor long, ...

asthalam ananv ahrasvam adirgham ...3

However, these negative expressions do not imply a kind of agnosticism. These

* IDUSB., 752.
2 Jbid,, 302.
3 Jbid., 827.
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negative expressions imply the Upanisadic approach to Brahma. Although Brahma as the
Absolute can not be the object of our experience, the old Upanisads verily try to approach it,
through the intuitive knowledge through which this whole ephemeral world can be
understood, through the abandonment of the worldly life --- which is often spoken of as the
gross ---, and through the abandonment of the world of devas --- which is often spoken of
the subtle ---. The words “not this, not this” does not mean the logical negation, but our
fundamental experience and our renouncement of this fundamental experience.4 Through
these fundamental experiences, through the abandonment of these experiences, and
through the development of the intuitive knowledge along with these experiences, we verily

approach Brahma, the Absolute, as it is already seen in the previous chapter.

The pure oneness of the Self
The old Upanisads speaks of the attainment to Brahma, the Absolute. As to this

attainment, a verse of the /sa-upanisad (1U. 7) speaks of the Self as the oneness as follows:

When all beings has become the Self indeed for one who knows, then what delusion and
what sorrow [could there be] for one who sees the oneness?
yasmin sarvani bhdtani atmaivabhdd vijanatah. tatra ko mohah kah Soka ekatvam

anupasyatah.s

The commentary explains about the Self which is here also called “oneness”
(ekatva) or “the pure oneness of the Self’ (Gtmaikatvam visuddham) (1UB. 7). “Because the
question ‘what delusion and what sorrow [could there be]?’ indicates the impossibility of
delusion and sorrow, the effects of ignorance. It indicates the entire destruction of this
ephemeral existence along with its ground” (IUB. 7). ko mohah kah soka iti Sokamohayor
avidyakaryayor  aksepenasambhavapradarsanat  sakaranasya — samsarasyatyantam
evocchedah pradarsito bhavati® However, what does “the entire destruction of this

ephemeral existence” mean here? A verse of the Brhadaranyaka-upanisad (BU. 2.4.12)

4 Therefore, such expressions remind us of the following text: “Now, Oh Aggivessana, in regard
to whatever is ripa --- in the past, in the future, [or] at present, internal or external, gross or subtle, low or
excellent, distant or near ---, a disciple of mine sees all ripa as it is, through right intuitive knowledge thus:
This is not mine, | am not this, this is not my self.” /dha aggivessana mama savako yarikifici ridpam
atitanagatapaccuppannam ajjhattam va bahiddha va olarikam va sukhumam va hinam va panitam va yam
ddre santike va sabbam ridpam netam mama nesohamasmi na meso attati evametam yathabhdtam
sammappanifidya passati. Culasaccaka-sutta, 8.). 12/401/433.

5 TDUSB., 6.

6 /bid., 7.
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speaks of the destruction of the empirical consciousness.

“As a piece of salt, thrown in water, dissolves in water, and there would be nothing of it to
be taken out, but, wherever one takes it, it tastes salt, even so this great being is endless,
boundless, and pure knowledge indeed. Rising up from these beings, [one] vanishes with
those. Having departed, there is no more [empirical] consciousness. This is what | say, my
dear,” so said Yajiavalkya.

sa yatha saindhavakhilya udake prasta udakam evanuviliyeta na hasyodgrahanayeva syat.
yato yatas tv adadita lavanam evalvam va ara idam mahad bhutam anantam aparam
vijnanaghana eva. etebhyo bhufebhyah samutthaya tany evanuvinasyati na pretya

samyjhAastity are bravimiti hovaca yajnavalkyah.”

This empirical consciousness is not illusional subjective consciousness, but rather
this ephemeral world itself or the ephemeral state of this existence which consists of
various object of our experience. The commentator explains this empirical consciousness
thus: “When a piece of existence of the Self, superimposed by ignorance and associated
with effects and instruments, is destroyed by knowledge, then the particular [empirical]
consciousness, associated with effects and so on, characterised by the view of difference,
is destroyed on the destruction of the limiting adjuncts, the aggregate of effects and
instruments; just as the reflection of the moon, the light as its effect, and so on [disappear],
when the water and so on, which are their support, are destroyed” (BUB. 2.4.13). yas tv
avidyapratyupasyapitah karyakaranasambandhi atmanah khilyabhavah, yasmin vidyaya
nasite lannimitta ya visesasamjfia sariradisambandhini anyatvadarsanalaksana, sa
karyakaranasarighatopadhau pravilapite nasyali hetvabhavad udakadyadharanasad iva

candradijpratibimbas tannimittas ca prakasadih.8

The entire destruction of the world

This entire destruction of this ephemeral world is consistently insisted by the
commentator Sankara thus: “And the aim of this Upanisad is the entire destruction of this
ephemeral existence, characterised by the attainment to Brahma” (KaUB. Introduction).
prayojanam casya upanisada atyantiki samsaranivrttir brahmapraptilaksana.® “And the aim
of this knowledge of Brahma is the destruction (n/vriti) of ignorance, and hence the entire

destruction (abhava) of this ephemeral existence” (TUB. 2.1.1). prayojanam casya

7 TDUSB., 765.
8 /bid,, 767-768.
9 /bid., 58.
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brahmavidyaya avidyanivritih tatas catyantikah samsarabhavah.© “... And that very
non-dual Brahma, which is the cessation of all duality called up by ignorance, is the state [or
support] (pratistha) [of the blissful Self]. Because the blissful [Self] ceases in [that] oneness.
There is one and non-dual Brahma, which is the cessation of all duality called up by
ignorance, Brahma, the state, [like] tail” (TUB. 25.1). fad eva ca
sarvasyavidyaparikalpitasya dvaitasyavasanabhitam advaitam brahma  pratistha.
anandamayasyaikatvavasanatvat. asti tad ekam avidyakalpitasya dvaitasyavasanabhitam
advaitam brahma pratistha puccham.

The commentary on the Mundaka-upanisad explains the entire destruction of the
world as follows: “There, the sphere of the lower knowledge is the state of the ephemeral
existence, which is characterised by the means like doer and so on, and by the distinction
of actions and results. [This state], having no beginning and no end, has duhkha as its own
nature. Therefore, it is to be abandoned individually together with [one’s own] bodies”
(MuUB 1.2.1). latraparavidyavisayah kartradisadhanakriyaphalabhedaripah samsara’nadir
ananfo duhkhasvaripatvad dhatavyah pralyekam sariribhih. 12 Gambhirananda also
explains this entire destruction in his note: “The world of diversity is not eradicated wholly in
deep sleep; but on the rise of realization, when nescience is destroyed, its effect, the world,
also is eliminated entire and for ever.”3 However strange it sounds, it is evident that the old
Upanisads speak of the entire destruction of this world. It is not the disappearance of
subjective illusion, but the destruction of this world which consists of various objects of our

experience --- including the world as the object of modern natural science ---.

Destruction of the World in Early Buddhism

Amoha

In early Buddhism, parria (intuitive knowledge) is that which is to be developed.
According to the fourfold noble truth, this knowledge should be developed through
"empirical knowledge” (parifiia), “abandonment” (pahana), “realisation” (sacchikiriya), and
so on. Moreover, what is to be abandoned is “greed (or desire), hate, and delusion”
(lobha-dosa-moha, or, raga-dosa-moha). Nibbana is “voidness” because it is void of desire,
hate, and delusion. “Moreover, Nibbana is called voidness, because it is void of desire and
so on in regard to its object. It is called signlessness, because there is no sign of desire and

so on. It is called supportlessness, because there is no support of desire, hate, and

10 TDUSB., 281.

" Jbid., 295.

2 [bid., 147.

3 Gambhirananda, trans. Eight Upanisads, vol. 2, 89 n. 1.
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delusion.” drammanena pana nibbanam ragadihi suffiatta sufinam nama,
raganimittadinam abhava animittam, ragadosamohappanidhinam abhava appanihitam.4 It
is “delusion” (moha) or “ignorance” (avijja, Skt. avidya) what we should question here --- the
issue about “desire” and “anger” is already argued in the previous chapter ---. The

Samarnifiaphala-sutta speaks of avijja as one of three intoxicants (asava).

One, knowing thus and seeing thus, sets his mind free from the intoxicant (gsava) of
sensual desire, the intoxicant of [better] existence, and the intoxicant of ignorance.
fassa evam janato evam passafo kamasavapi cittam vimuccali bhavasavapi cittam

vimuccati avijjasavapi cittam vimuccati.'®

Besides, although “ignorance” (avjja) can be interpreted as not knowing the
fourfold noble truth, this interpretation is here not enough. What is to be questioned here is
“ignorance” as the last step of abandonment (pahana). The Samarifiaphala-sutta speaks of

the Liberation --- the Absolute --- just after the citation above as follows:

When liberated, there is knowledge (7iana) of the Liberation. He knows that the life is
destroyed (khina), that the Brahmacariya has been completed, that what is to be done has
been done, and that there is no further for this existence.

vimuttasmim vimufttamifi ianam hoti. khina jati vusitam brahmacariyam katam karaniyam

naparam itthattayati pajanati

Indeed the expression ngparam itthatiaya means that there is no more to do
because of the destruction of the defilements (kilesa-kkhaya). “The sentence ‘there is no
more for this existence’ (naparam itthattaya) means intuitively knowing that what is to be
done for the state of this existence, for the state of the sixteen duties, and for the state of
the destruction of the defilements --- namely magga-bhavana (way-development) --- is no
kilesakkhayabhavaya va kattabbam maggabhavanakiccam me natthiti pajanati."”

However, it is also possible to understand that the expression ngparam itthattaya

means “‘the cessation of the five aggregates.” “Or, this sentence ‘... for this existence’
means intuitively knowing that for me there is no other series of five aggregates than this

existence, this kind [of existence], or this currently existing series of this five aggregates,

4 .4, 2/274-275.
5 #.8.9/138/111.
6 Jbid.

7 f.a. 1/203.
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and that these five aggregates, thoroughly known, remains just like an uprooted tree, and
that they will cease as fire without fuel and will become inexpressible, through the cessation

vattamanakkhandhasantana aparam khandhasantanam mayham natthi. ime pana

anupadano viya jatavedo nibbayissanti, apannattikabhavam ca gamissantili pajanati'8

Destruction of the five aggregates

The Mahaparinibbana-sutta speaks of the destruction of “the own existence” thus:

The Muni [the Buddha], considering the measurable and immeasurable existence
(sambhava), has renounced the formation of existence. Being meditating with inward
delight, he has destroyed his own existence (affasambhava)which is like armour.

fulamatularica sambhavam bhavasarikharamavassajji muni ajjhattarato samahito abhindi

kavacamivattasambhavanti'®

According to the commentary, this destruction of the own existence means the
destruction of the five aggregates, or the destruction of the formation of existence, through
the destruction of the existence-producing kamma (bhavagamikakamma)2® Considering
that the five aggregates often imply the state of this ephemeral existence, this destruction
should be understood also as the destruction of this ephemeral world itself. Moreover,

generally in early Buddhism, the world (Joka) or existence (bhava)is also called “body."?

8 fl.a. 1/203. In early Buddhism, it is evident that the ultimate renouncement of ignorance is
possible only through the noble path. But, considering the difficulty of circular arguments in early Buddhism,
this issue will be argued in the next chapter.

19 fl.a1. 10/96/125.

20 “Considering in such a way as ‘the five aggregates are not eternal, the cessation of these five
aggregates is Nibbana, the Eternal’ and so on, and seeing the demerit in the existence and the merit in the
Nibbana, the Muni, the Buddha, has renounced the existence-forming kamma, which is the basis of the five
aggregates, through the noble path, which causes the destruction of the kamma, as it is said, ‘[he] exists

moom

for the destruction of the kamma.” ‘paricakkhandha anicca, paficannam khandhanam nirodho nibbanam
niccan'ti adina nayena tulayanto buddhamuni bhave adinavam, nibbane ca anisamsam disva tam
khandhanam mdlabhdfam bhavasanikharakammam ‘kammakkhaydya samvaftati'ti evam vuttena
kammakkhayassa karena arjyyamaggena avassaji. #i.a. 2/160.

21 “In the sentence ‘In this world covetousness and grief are to be abandoned,” what is ‘this
world’? Here the body is called the world. It is said [in the Vibhangal: ‘the fivefold aggregate of clinging is
also the world.” This is called the world.” vineyya loke abhijjhadomanassanti tattha katamo loko. sveva

kayo loko, paricapi upadanakkhandha loko. ayam vuccati loko. 3.a. 1/260.
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Besides, according to the Visuddhimagga, the destruction of carimakacitta (the
final consciousness) means the destruction of “the death consciousness.”22 Moreover, this
destruction of the death consciousness means the destruction of the formation or the
destruction of the five aggregates thus: “Contemplating its [consciousness’s] destruction
thus, as it is said, ‘Attendance on the voidness,’ he succeeds in attending on the voidness
thus, ‘Formations are destroyed. Their destruction is death. There is nothing else at all.’
Therefore, the ancients said: ‘Aggregates are destroyed. There is nothing else. It is said
that the destruction of aggregates is death. He sees their destruction carefully, as [he]
pierces a jewel with diamond properly.” Suffiato ca upatthanan ti tass'evam bharigam
anupassato, sarikhara va bhijjanti, tesam bhedo maranam, na arifio koci atthi ti sufifiato
upatthanam [jjhati. Ten'ahu porana: ‘Khandha nirujjhanti na catthi annfo, khandhanam
bhedo maranan ti vuccati; tesam khayam passatli appamatto, manim va vijjham vajirena

yoniso” ti.23

The destruction of the world

In the fourfold noble truth, “cessation” (nirodha) is usually “cessation of dukkha”
(dukkha-nirodha). However, as it is already seen in the fourth chapter, “dukkha” does not
means individual suffering such as physical pain or mental anguish, but something
universal or something inherent in this ephemeral world itself. Therefore, “cessation” or

“cessation of dukkha” is rather to be understood as “destruction of the world.”24 Ultimately,

22 “Those [in-breaths and out-breaths (assdsa-passasg)] which arise along with the sixteenth
consciousness preceding the death consciousness (cuti-citta) cease along with the death consciousness.
These are called “final in death.” Ye pana cuticittassa purafo solasamena cittena saddhim uppajjitva
cuticittena saha nirujjhanti, ime cuticarimaka nama. Warren, ed. Visuddhimagga of Buddhaghosacariya,
241.

23 [bid., 552-553.

24 |n fact, in some places “cessation” (nirodha) is expressed as “cessation of world”
(loka-nirodha). The commentary on the Brahmajala speaks of the fourfold noble truth using “world” instead
of “dukkha” in explaining the meaning of the word fathdgata: “The word ‘going’ (gafa, literally ‘gone’) means
‘knowing,’ ‘overcoming,’ ‘attaining,” and ‘walking on the path.” Here, the fathagafa means “going as it is,”
namely, knowing the whole world [along] with empirical knowledge; the fafthagata means ‘going as it is,’
namely, overcoming the world as an aggregate [along] with empirical knowledge through abandoning, the
tathagata means ‘going as it is,” namely, attaining the cessation of the world [along] with realisation, and
the fathagata means ‘going as it is,” namely, walking on the path through the cessation of the world.” gafoti
avagarto atito paftfo patipannoti attho. tattha sakalalokam tiranaparifinaya tathaya gato avagaftoti tathagaro.
lokasamudayam pahanaparififidya tathdya gafo atitoli tathagafto. lokanirodham sacchikiriydya tathgya gafo
pattoti tathagato. lokanirodhagaminim patipadam tatham gato patipannoti tathagato. #i.a. 1/66. The almost

same expression is found in the commentary on the Milapariyaya-suffa. See a.a. 1/56-57.
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the cessation of dukkha, the cessation of craving, the cessation of consciousness, the
cessation of the final consciousness, and the cessation of the five aggregates indicate the
destruction of this ephemeral world itself.

Moreover, the word /oka usually means “world.” However, in Pali language, this
word is sometimes understood as that which breaks up. The word /oka is explained in
Pali-English Dictionary of T. W. Rhys Davids and William Stede: “To the etym. feeling of the
Pali hearer loka is closely related in quality to ruppati (as in pop. etym. of ripa) and rujati.
As regards the latter the etym. runs ‘lujjati kho loko ti vuccati’ S IV. 52, ...” Buddhaghosa
also explains in the Visuddhimagga. “The word [/oko] means that all that is /oko in the sense
of breaking up or destruction” (so sabbo pi lujanapalujanatthena loko ti ayam
vacanattho).”25 In the Abhidhanappadipikatika, /oka is interpreted as follows: “Loko ---
[which consists of] /uja (destruction) + ko (produced) --- means [that which] breaks up”
(lujatiti loko. Iluja vinase, jassa ko) (Gatha 93).26 “Loko --- [which consists of] /uja
(disappearance) + ko (going) --- means [that which] breaks up” (luja adassane, lujjatiti loko,
gassa ko) (Gatha 186).27 This study does not question the etymological validity of these
analyses. But very probably, it is not inappropriate to understand that early Buddhism
expresses the fundamental character of this ephemeral existence in the form of
etymological analysis. Anyway, it is evident that in early Buddhism, while approaching
Nibbana, the Absolute, this transitory world disappears. However, the destruction of this
world does not mean the so-called nihilism (uccheda diithi)28 As it is already seen in the
previous chapter, the so-called nihilist is thus: Firstly, holding a primitive empiricism or
realism, one blindly believes the reality of this ephemeral existence; and then, still holding
such a superficial view, he metaphysically insists that this ephemeral existence is
destructible.2® This view is not related to the destruction of the world under discussion.

However, the world disappears.

25 Warren, ed. Visuddhimagga of Buddhaghosécariya, 361.
26 FHunnagseawa uuuxa, afsmlditnafing, Us19901as §3gnsidaias (ngamn: Saulanidn,
w.d. 2526), 77.

27 [bid., 143.

28 “The Buddha is neither ‘pessimist’ nor ‘nihilist.” He never advocates the destruction of the
individual existent; he shows, on the contrary, the way which leads from the ephemeral to the Eternal, from
the mortal to the Immortal, from the suffering of the finite to the Beatitude of the Infinite.” Le Buddha n’est ni
un «pessimiste», ni un «nihiliste»,; il ne préconise point la destruction (uccheda, vinasa, vibhava) de
lindividu existant (sato sattassa). /l montre, au contraire, le chemin qui méne de I'éphémeére & IEternel, du
mortel a Il'lmmortel, de la douleur du fini a /a Béatitude de /IInfini Kamaleswar Bhattacharya,
L’Atman-Brahman dans le Buddhisme Ancien (Paris: Ecole Frangaise d’Extréme-Orient, 1973), 10-12.

29 See the argument about “milk and curds” in the previous chapter.
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As it is seen in the previous chapters, yathabhutadassana is the intuitive
knowledge which presumes the denial of our vain search for the eternal in this ephemeral
world. In the stage of “truth of suffering” --- or viparinama-dhamma ---, this intuitive
knowledge implies the knowledge through which this whole phemeral world can be
understood. But, here this intuitive knowledge implies more than that. That is the

destruction of this ephemeral world.

The True View of the World

! and mine in the old Upanisads

What is to be questioned here is: How should we understand this destruction of
the world? First of all, we want to investigate the concept “non-duality” which is very often
used as a representative expression of Brahma, the Absolute. A verse of the

Kena-upanisad (KeU. 2.5) runs thus:

If one has known [Brahma] here, then there is truth. If one has not known here, then there is
a great ruin. The wise, having discerned [Brahma] in all beings, and having left this world,
becomes immortal.

iha ced avedid atha satyam asti na ced ihavedin mahati vinastih. bhiftesu bhdtesu vicitya

dirah pretyasmal lokad amrta bhavanti.30

The commentator, Sankara, comments on this verse thus: “Pretya (having left)
means ‘having turned away’; having abandoned this world, which has ignorance as its own
nature, and which is characterised the state of mine and |, and having attained the non-dual
state --- consisting in becoming the Self of all ---, [one] becomes immortal, [one] become
Brahma indeed. This is the idea” (KeUB 2.5). pretya vyavrlya mamahambhavalaksanad
avidyaragpad- asmal lokad uparamya sarvatmaikatvabhavam advaitam gapannah sanfo'mria
bhavanti brahmaiva bhavantity arthah.3'

This concept “ignorance” --- “the state of | and mine”---, cannot be understood
from such a moralistic point of view as egoism and desire for possessions, because the
destruction of ignorance is an ultimate ground to attain the Absolute, which is beyond
“virtuous worlds.” The destruction of ignorance is not only the rejection of animism, which

consists in looking for the eternal substance in the ephemeral world. It is even beyond the

30 TDUSB., 29.
31 Jbid
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realisation of the eternal as the transcendental ground of this ephemeral world. It must be
related to higher intuitive knowledge.
A verse of the Brhadaranyaka-upanisad (BU. 2.4.14) speaks of “duality,” which is

deeply related to the concept “state of mine and I” as follows:

When there is duality as it were, then one smells something, then one sees something,
then one hears something, then one speaks something, then one thinks something, then
one knows something. When to him [the knower of Brahman] everything has become the
Self, then by what and what should one smell, then by what and what should one see, then
by what and what should one hear, then by what and what should one speak, then by what
and what should one think, then by what and what should one know?

yatra hi dvaitam iva bhavati tad itara itaram jighrati tad itara itaram pasyati tad itara itaram
smoti tad itara itaram abhivadati tad itara itaram manute tad itara itaram vijanati yatra va
asya sarvam atmaivabhdt tat kena kam jighret tat kena kam pasyet tat kena kam srnuyat

tat kena kam abhivadet tat kena kam manvita tat kena kam vijaniyat.32

This verse implies “ignorance” as “the state of mine and I” in regard to a form of
knowledge. The commentator explains about “the state of ignorance™: “Like the reflection of
the moon and so on in water, a nose smells something else --- what is to be smelled ---
through something else --- smelling ---. [One] knows [something else]. This is the state of
ignorance” (BUB. 2.4.14). candrader ivodakacandradjpratibimbah, itaro ghranetarena
ghranenetaram ghratavyam jighrati. ... vijjanati. iyam avidyavad avastha.3?

Empirical knowledge is possible only in such a form as “one’ (itara) empirically
knows ‘something’ (itara)’ --- which is the same case as in actions ---. Empirically,
knowledge supposes “knower” and “known” ---- or two typical factors of actions, agency and
object ---. According to our natural and normal attitude, we suppose without ground ---
however, extremely strongly --- that, while we know something, there are naturally two
factors --- “knower” and “known” ----. This natural supposition is implied by the word
“ignorance” --- “state of mine and I” ---. The commentator explains this duality also in
another place: “Now, what is this death, the emancipation from which has been told in
detail? This death is the place of attachment through the natural ignorance
(svabhavika-ajiiana), and is divided into the objects of the [gross] body and the [fine]
elements, and is characterised by the organ and the object” (BUB. 3.2 Introduction). kah

punar asau mrtyur yasmad atimuktir vyakhyata? sa ca svabhavikajnianasarigaspado-

32 IDUSB., 768.
33 Jbid., 768-769.
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‘dhyatmadhibhitavisayaparicchinno grahatigrahalaksano mrtyuh.3*

This issue implies that, when our natural attitude in knowledge is thrown way, this
ephemeral world is indeed destroyed and disappears. “Dispassion” is required for the
renouncement of the worldly life to reach the higher knowledge, as it is seen in the previous
chapter. But, the goal is not “dispassion,” but the Absolute revealed along with the entire
destruction of this ephemeral world --- “All this [world] is bondage, characterised by ends
and means, because it is not free from organs and objects” (BUB. 3.2 Introduction).
sarvoyam sadhyasadhanalaksano bandhah. grahatigrahavinirmokat 35 Even if the
Absolute is spoken of as something freed from passions, it is not dispassion that leads to
the Absolute. While this ephemeral world is destroyed absolutely, there is no object of
desire --- and there no desire is possible: “And one, who desires, engages himself in acting.
Therefore, the ephemeral existence is characterised by material causes, such as the body
so on, which is to be enjoyed as the results. Contrarily, to desire is impossible for one, who
sees the oneness of the Self, because there is no object [of desire]” (TUB. 1.11.1-4).
kamayamanas ca karoti karmani. (atas faiphalopabhogaya sariradyupadanalaksanah
samsarah. ladvyatirekena atmaikatva- darsino visayabhavat kamanulpattih ...38 It is not
that there is no clinging to the existence because of no passion, but it is that there is no

passion because of no existence of objects.

1 and mine in early Buddhism

As to the destruction of the world in early Buddhism, we should question the
meaning of the sentence “this is not mine, this am | not, this is not my self” (nefam mama
nesohamasmi na meso atta), although this sentence is sometimes interpreted as an
expression of “anti-egoism” and sometimes interpreted as an expression of

“anti-substantialism.” For example, it is said in the Cdlasaccaka-suttathus:

Now, Oh Aggivessana, in regard to whatever is ripa --- in the past, in the future, [or] at
present, internal or external, gross or subtle, low or excellent, distant or near ---, a disciple
of mine sees all rUpa as it is, through right intuitive knowledge thus: This is not mine, | am
not this, this is not my self.

idha aggivessana mama savako yarnkifici ripam atitanagatapaccuppannam ajjhattam va
bahiddha va olarikam va sukhumam va hinam va panitam va yam ddre santike va sabbam

rapam netam mama nesohamasmi na meso attati evametam yathabhdtam

34 TDUSB., 791.
35 Jpid., 792.
36 /pid, 278.
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sammappanniaya passati.3’

Is it appropriate to interpret this passage about “mine and I” as an expression of

“anti-substantialism,” even though it implies the denial of the transfer of the supposed or

postulated substratum into this ephemeral world”? Considering this passage in a close

relation with the destruction of dukkha, such an interpretation is not convincing at all.

In regard to this issue “mine and I”, what is here to be considered is the stage of

arpa-bhava ---- which is also the last stage of abandonment (pahana) ---, especially, “the

sphere of no-thing” (akificanna-ayatana) and “the sphere of neither-knowledge-nor-no-

knowledge” (nevasarifianasarifidyatana). For example, the Anerijasappéaya-sutta speaks of

these two as follows:

Moreover, Oh bhikkhus, a noble disciple, having gone to a forest, a root of tree, or an
uninhabited shed, reflects thus: “This [world] is void in regard to the self or the belonging to
the self.” While he is practicing along thus, his mind, absorbed in this, becomes transparent
in this sphere. When he is pure, he attains the sphere of nothing, or he becomes intent to
intuitive knowledge.

puna caparam bhikkhave ariyasavako arannagato va rukkhamdlagato va surifiaggaragato
va iti patisaricikkhati suriniamidam attena va attaniyena vati. lassa evam patjpannassa
fabbahulaviharino dyatane ciftam pasidati sampasade sati etarahi va akirficarifiayatanam

samapajjati pafifidya va adhimuccati.3®

Moreover, Oh bhikkhus, a noble disciple considers thus: “There is no ‘I' anywhere. There is
no ‘I’ of anyone anywhere. There is nothing of ‘mine’ anywhere. There is nothing of ‘mine’
anywhere anything.” ... [The sphere] where all these consciousness are destroyed without
remainder, this is tranquil, this is excellent, and this is that which is called the sphere of
neither-consciousness-nor-non-consciousness.

puna caparam bhikkhave ariyasavako ifi patisaricikkhalti naham kvacini na kassaci
kificanatasmim na ca mama kvacini kismifici kificanam natthiti. ... sabba sarnna yattheta

aparisesa nirujjhanti etam santam etam panitam yadidam nevasafifianasannayatananti.3°

Besides, the word mama (mine) here does not only mean “my possession” or “my

property.” It means rather that there is no substratum as object. The commentator explains

the word mama in the text above as follows: “If the word mama is not used in the sentence

7 2. 12/401/433.
38 11.9. 14/86/77.
39 3.q. 14/87-88/77-78.



97

‘there is nothing of mine anywhere,’ it means that one does not see any self [as substratum]
of the other anywhere. Using the word mama like ‘there is nothing of mine anywhere and
anything,” it means that one does not see that there is self [as substratum] of the other
anywhere of mine, in any state [of mine].” na ca mama kvaciniti ettha mamasaddam tava
thapetva na ca kvacini parassa attanam kvaci na passatiti ayamattho. idani mamasaddam
aharitva mama kismifici kificanam natthiti so parassa atta mama kismirfici kificanabhave
atthiti na passati*® Therefore, as far as the statement “this is not mine, this am | not, this is
not my self” (netam mama nesohamasmi na meso atfa)is considered in a close relation
with the sphere of “nothing” and so on, very probably it is not inappropriate for us to
understand this statement as something similar to the destruction of ignorance as the state
of mine and | in the old Upanisads.

What is to be questioned in regard to this ardpa-bhavais “voidness” (surifiatg) ---
or “selflessness” (anafta) ---, as it is said like this: “[What is spoken of] here is the sphere of
nothing; the sphere of nothing is to be known like, ‘there is nothing.” What is spoken here is
‘voidness’; [one] knows intuitively through the eye of intuitive knowledge.” "natthi kificiti
akificannayatanam neyyan'ti eftha akificarifiam. "parnfiacakkhuna pajanati'ti ettha surinata
kathita*' This “voidness” (sufifiata) does not mean only the negation of our vain search for
the eternal substratum in the temporal and manifold world. Such an interpretation is even
not enough for our removing “ignorance” of the truth of dukkha. First of all, as it is already
seen, the truth of dukkha is “universal knowledge” --- “intuitive knowledge” ---, “Dhamma on
the ephemeral existence” (viparinama-dhamma), through which this entire ephemeral world
can be understood. Secondly, this “intuitive knowledge” is to be developed through our
abandoning the worldly life and the virtuous life. Thirdly, at the highest stage of this
abandonment, when “ignorance” as “substratum” (vafthu) and “object” (Grammana) ---
“ignorance” as “the state having the support as condition” and “the state having object as
condition” --- is removed, the ephemeral world actually disappears. Nirodha (cessation) or
“cessation of dukkha” is ultimate “cessation of world” (loka-nirodha). It is the destruction of
this ephemeral world, realised through abandoning the worldly life, through abandoning the
virtuous worlds by deep mediation (jAdna), ultimately, through abandoning “ignorance”

consisting in seeing this ephemeral world as “substratum” and “object” --- our natural and

ignorant attitude ---, by attaining “the sphere of no-thing,” “the sphere of

neither-knowledge-nor-no-knowledge” --- which is called “the immediate condition of

cessation” (nirodhassa anantarapaccayam) in the commentary --- , or “cessation of
40 3.8, 4/43.

41 3.a. 2/261.
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empirical knowledge and feeling” (sarfiavedayitanirodha).*?

By the way, as to the word “void” (Pali sufifa, Skt. sdnya), the word sdnya can not
be found in the ten Upanisads which this study mainly focuses --- although the
Maitrayaniya-upanisad sometimes uses this word along with the words sanfa and suddha
(MaiU. 2.4, 6.10, 6.23, 6.28, 6.31, 7.4) ---. The word nirodha is found in the Chandgoya-
upanisad (CU. 8.6.5) and the Prasna-upanisad (PU. 1.10). Although this word is used in the
meaning of “shutting up” or “stopping,” it does not imply the state of Brahma. Moreover, the
word nirvana can not be found in the ten Upanisads which this study mainly focuses.
Generally, it is not sure that early Buddhism’s concepts in regard to the destruction of the
world, such as suririala, nirodha, or nirvana, has some connection with the Upanisadic texts.
However, it is to be noted that the word nirvdna is used in the commentary of Sarkara in
such expressions as “this liberation is the destruction of the sense-organs and the objects
verily here, like the extinction of a light” (sa ca mokso grahatigrahardpanam ihaiva pralayah,

pradipanirvanavat) (BUB. 3.2.13) and so on.43

Intuitive knowledge brings about the destruction of the ephemeral existence

What is to be questioned here in the entire destruction of the world is again
“intuitive knowledge” (jfiana). As it is seen in the third and forth chapters, this intuitive
knowledge is a transcendental ground of this ephemeral world, namely, that through which
this ephemeral world is to be understood. But here this intuitive knowledge has another
meaning. It is said that this knowledge destroys the essence of the individual existent, as it

is said in a verse of the Chandogya-upanisad (CU. 6.4.1):

That which is the red colour in the [gross] fire is the colour of the [subtle] fire. That which is

42 “There, ignorance in dukkha is to be known through four grounds; containment, substratum,
object, and concealment. Thus, it [ignorance] is the containment in dukkha, because of the truth of dukkha
--- namely because [everything is] contained in the ephemerality ---. As to the truth of dukkha, [ignorance
is] the substratum through its [ignorance’s] being a substratum condition. And [ignorance] is the object
because [its] being of object condition. And it [ignorance] conceals the truth of dukkha by its preventing the
penetration of the true characteristic and by not bestowing knowledge’s appearance. Ignorance in the
origin [of dukkha] is to be known through three grounds; substratum, object, and concealment.” faftha
cafihi karapehi dukkhe affianam veditabbam anfogadhato vatthufo arammanato paficchadanato ca.
tathahi fam dukkhasaccapariyapannatta dukkhe anfogadham, dukkhasaccam fassa
nissayapaccayabhavena vatthu, arammanapaccayabhavena arammanam, dukkhasaccafica tam
paticchadeti, lassa yathavalakkhanapativedhanivaranena, nanappavattiya cettha appadanena. samudaye
anfianam tihi karapehi veditabbam vatthuto arammanato paticchadanafo ca. u.a. 1/237-238.

43 TDUSB., 796.



99

the white colour [in the gross fire] is [the colour of] of the [subtle] water. That which is the
black colour [in the gross fire] is [the colour of] of the [subtle] earth. [Thus] has the firehood
of fire vanished. All effects, which have speech as its basis, are just names. The truth is that
it [the gross fire] is just these three colours.

yad agne rohitam rdpam fefasas tad ripam yac chuklam tad apam yat krspam tad
annasyapagad agner agnitvam vacarambhanam vikaro namadheyam ftrini rapanity eva

satyam.44

Although intuitive knowledge is the transcendental ground of the individual
existence, it is never the substratum of the individual existence. Contrarily, it destroys the
individual existence itself, or rather it destroys the essence of the individual existence.
Through the discriminatory knowledge” (viveka-jfiana) (CUB. 6.4.1), the essence of the
individual will vanish, as the firehood of fire will vanish, through the knowledge of three
colour. “The meaning is: The idea of fire, which you had before the discriminatory
knowledge of three colours, has vanished. And the word of fire [has also vanished]”
(pragrapatrayavivekavifianat ya agnibudadhir asit te sagnibuddhir apagatagnisabdas cety
arthah) (CUB. 6.4.1).45 Moreover, these three colours also vanish along with the intuitive
knowledge. “Navijanan satyam vadati (one, not knowing, does not speak the truth) (CU.
7.17.1). The meaning is: One, who speaks the truth without knowing, speaks by [using] the
word of fire and so on, thinking that the [gross] fire and so on are the real form. But, in the

truest sense, they do not exist apart from their three colours. Similarly, these colours do not

44 TDUSB., 514.

45 /bid. In early Buddhism, the Mahanidana-sutta speaks of the disappearance of the individual
existence through the destruction of the jaf/ (which should mean abandonment of the states of existence)
--- jatidoes not mean only “birth” but “existence in a certain state” or “existence with a certain essence,” as
the word /jafi also means “state (of existence)” or “species” ---: “It is said that aging and death are
conditioned by /4t (birth). Oh Ananda, this, how aging and death are conditioned /4t is to be understood in
the following method. Suppose, Oh Ananda, there is no /4t --- anything, in any state, of anyone, anywhere,
for example, [/af] for godhood of gods, for Gandhabbahood of Gandhabbas, for Yakkhahood for Yakkhas,
for beings’ state [or essence], for human being’s state, for four-legged beings’ state, for bird’s state, for
serpent’s state. If there is no jat/ for the state [or essence] (fathatia) of all beings, would there be any
appearance of aging and death, [even] after the destruction of jaf?” jatipaccaya jaramarananti iti kho
panetam vuttam. tadananda iminapetam pariyayena veditabbam yatha jatipaccaya jaramaranam. jati ca hi
dnanda nabhavissa sabbena sabbam sabbatha sabbam kassaci kimhici seyyathidam devanam va
devattgya gandhabbanam va gandhabbatidya yakkhanam va yakkhattaya bhidtanam va bhdatattaya
manussanam Vva manussaliaya catuppadanam va catuppadatiaya pakkhinam va pakkhittaya
sirimsapanam va sirimsapatidya. tesam tesarica hi ananda sattanam lathattaya jati nabhavissa. sabbaso

jatiya asati jatinirodha api nu kho jaramaranam pariiigyethati. Mahanidana-sutta, A.u. 10/58/67.
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exist in regard to Being” (CUB. 7.17.1). navijanan satyam vadati yas tv avijanan vadati
sognyadisabdena agnyadin paramarthasadripan manyamano vadali na W te
rapatrayavyatirekena paramarthah santi. tatha tany api ridpani sadapeksaya naiva santity
ato navijjanan satyam vadati4é

Thus, beginning our investigation with “truth” along with the world, here we arrive
at “truth” along with the entire destruction of this ephemeral world. “Similarly [Brahma is not
characterized] even by the word ‘truth,” because Brahma has its own nature which brings
the destruction of all distinctions” (TUB. 2.1.1). {atha satyasabdenapi. sarvavisesa-
pratyastamitasvardpatvad brahmano.*” At the first stage, “intuitive knowledge” is a
transcendental ground, that through which this temporal and manifold world is understood
--- or that through which this ephemeral world exists. But here, this intuitive knowledge as
the transparency of knowledge --- which appears through throwing away our ordinary and
natural attitude of knowledge --- eliminates the essence of the individual --- through which
the individual is born and exists ---, namely deprives ephemeral existence itself from the
individual and manifold things, ultimately eliminates this entire ephemeral world. Maybe
because of difficulty of some similes in Maya doctrine, the eradication of this existence is
misunderstood as the destruction of the subjective illusion. However strange it sounds, it
means the eradication of the objective world, which is also such a world as the object of the

natural science.48

The Absolute is already there

As it is seen already, the cessation of dukkha in early Buddhism is in the truest
sense the destruction of this world.

By the way, admittedly, this cessation of dukkha also means the destruction of
craving, but it does not only mean the fundamental experience of the state of existence and
the renouncement of that state, but it also indicate where Nibbana, the Immortal, or the
Absolute is to be realised. As to the destruction of craving, it is said that “there is no more
coming into existence” (punabbhavabhinibbatti na hoti). But this sentence does not mean

only that there is no other life more than this, but also that Nibbana, the Absolute, is spoken

46 TDUSB., 559.

47 [bid., 285.

48 |t is not the annihilation of subjective illusion. It is the annihilation of the objective contents of
this world. Bhattacharya says about sanyata or suiifiata. “What is the sdnyata or surifiata? --- The Absolute
of the Upanisad and Buddhism is void of all objective content. From an objective point of view, it is
non-being.” Qu'est la sdnyata/sufifiata? --- L 'Absolu des Upanisad ef du bouddisme est vide (Sdnya/sufifia)
de fout contenu objectif. Du point de vue objectif, cest un «non-éfre» (asant). Bhattacharya,

L'Atman-Brahman dans le Buddhisme Ancien, 96.
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of thus: “there is neither going, nor coming, nor going-and-coming” (gamanam agamanam
gamanggamanam na hoti).4° In other words, Nibbana is to be realised verily here. Nibbana,
which is also called “no-proceeding, no-going, birthless, undecaying, diseaseless, immortal”
(appavatti agati ajatam ajaram abyadhi amaftam)50 is not that which is to be reached. In a

sense, Nibbana is already there.

As to Brahma, the Immortal --- which is also called the Emancipation --- in the old
Upanisads, it is often said that Brahma is not that which is to be attained,5" but it does not
mean that Brahma is beyond that which can be attained, but that Brahma is already
attained. Brahma is already there --- this is verily the consistent tone in the Upanisadic
philosophy ---. “Even before [realisation] being [already] Brahma indeed, one was not
Brahma through ignorance; and, being [already] all [this], one was not all [this]. Therefore,
the knower of Brahma, having removed this ignorance through knowledge, being [already]
Brahma, became Brahma; being [already] all [this], he became all [this]” (BUB. 2.5.15). ...
pdrvam api brahmaiva sad avidyaya abrahmasit sarvam eva ca sad asarvam asit tam tv
avidyam asmad vijfianat tiraskrtya brahmavid brahmaiva san brahmabhavat sarvah sa
sarvam abhavat52 “Moreover, the knowledge [of Brahma] is the cessation of the state of
that which is not that [Self]. The state of the Self is not directly established as that [Self],
because the state of the Self is [already] there. The state of the Self is eternal for everybody,
[but] it appears to be related to that which is not that [Self]” (BUB. 4.4.20). jAanam ca

tasminparatbhavanivritir eva. na tasmin saksad atmabhavah kartavyo, vidyamanatvad

49 “The words fanha-nirodha mean ‘because of the destruction, namely, the destruction of
craving.” The words punabbhavabhinibbalfi na hoti mean ‘there is no more coming into existence, and
there is neither going, nor coming, nor going-and-coming. It has pointed out that one has attained the
summit of development of existence.” fanhanirodhati tanhaya khayanirodhena. punabbhavabhinibbatti na
hofiti evam ayafim punabbhavassa abhinibbalti na hoti, gamanam agamanam gamanagamanam na hofi,
vattam na vafttaliti vivatiam matthakam papetva dassesi. 3.a. 2/256.

50 fi.a.2/416.

51 “No, because the Emancipation is eternal. The Emancipation is desired, because it is eternal.
It is well-known in the world that the results of actions are non-eternal. If the Emancipations would be due
to the actions, it would be non-eternal. And this is undesirable.” na. nityatvan moksasya. nityo hi moksa
Isyate. karmakaryasya canityatvam prasiddham loke, karmabhyas cec cchreyo'nifyam syat tac canistam
(TUB. 1.11.1-4). IDUSB., 276. “Therefore the Emancipation is not to be attained. What is to be attained by
a goer is a place, which is different from himself. Because it is not [a fact] that the very place, not different
from a man, is attained by himself.” afo napyo moksah. gantur anyad vibhinnam desam prati bhavati
gantavyam. na hi yenaivavyatiriktam yat tat tenaiva gamyate (TUB. 1.11.1-4). /bid., 277.

52 Ipid., 775.
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atmabhavasya. nityo hy atmabhavah sarvasyatadvisaya iva pratyavabhasate.53 The
Immortal --- the Absolute, Brahma in the old Upanisads and Nibbana in early Buddhism ---
is already there. It is to be found here and now. In this point, there is no difference between

early Buddhism and the old Upanisads.

But, although it is a fact that we already attained the Absolute, still it does not
mean that we already realise this. There is a difficulty. As to the statement “That which is
this subtle is this whole [world], the state of being the Self. That is the truth. That is the Self.
Thou art that, Oh Svetaketu” (sa ya eso'nimaitadatmyam idam sarvam tat satyam sa atma.
tat tvam asi Svetaketo iti ...) (CU. 6.8.7),54 the commentator Sarkara deplores this difficulty
thus: “Everybody does not know ‘we are transparent [or united] in Being’ [even] after
entering in Being, by way of entering into Being during deep-sleep day after day” (ahany
ahani sarvah prajah susuptau sat sampadyanta ity etad yena tat sampadya na viduh sat
sampanng vayam ...)(CUB. 6.8.7).55

In early Buddhism, it is usual that Dhamma is divided into the formed and the
unformed. As it is already said, it does not mean that there are empirical Dhamma and
non-empirical Dhamma --- this division itself is empirical and groundless --, but that the
Dhamma is first to be realised along with the empirical and ephemeral existence, and then
to be realised without it. There is a difficulty. Although sarikhatadhamma is not necessarily
different from asarikhatadhamma, it is still not admissible to lay down that
sarikhatadhamma would be asarikhatadhamma. As to texts of the Rathavinita-sutta. “Oh
friend, if there would be Parinibbana without attachment apart from these states, the
ordinary person would cease to exist, because the ordinary person does not have these
states” (arinatra ce avuso imehi dhammehi anupadaparinibbanam abhavissa puthujjano
parinibbayeyya puthujjano hi avuso afifatra imehi dhammehi), 56 the commentator
Buddhaghosa explains thus: “[If Parinibbana without attachment would be laid down as
Parinibbana without attachment, ... and If sarikhatadhamma would be laid down as
asarikhatadhamma, ...,] as it is said like puthujjano havuso, it is to be seen that the ordinary
person, worldly and childish, follows the circle of existence. Indeed he is apart from these
states, because he does not have even the fourfold pure morality.” puthujano havusoti

eftha vattanugato lokiyabalaputhujjano datthabbo. so hi catupparisuddhisilamatiassapi

53 TDUSB., 928.

54 [bid., 527.

55 /bid., 528.

56 Rathavinita-sutta, 8.3). 12/297/293.
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abhavato sabbasova arnnatra imehi dhammehi 5" These arguments presuppose that
Nibbana as asarikhatadhamma is that which is already attained. Moreover, verily for this
reason, it can not be realised immediately. It requires our realisation of it along with the
ephemeral existence, along with the abandonment of the ephemeral existence. Ultimately
the ephemeral existence is that which is to be overcome and abandoned. However, our
inquiry into truth should start along with this ephemerality.

However, ultimately this ephemeral world disappears through knowledge ---
knowledge of the state of Brahma, as it will be seen later on ---, as the darkness vanishes
by the light of a lamp. This ephemeral world and the state of Brahma is not co-existence.
Through the destruction of the ephemeral world --- the state of ignorance ---, the state of
Brahma is revealed. “Knowledge and ignorance does not exist in a person, because [they
are] contradictory like darkness and light. Therefore, as to the knower of the Self, one
should not see his relationship with the sphere of ignorance, which is differentiated forms,
such as actions, means, results, and so on” (BUB. 3.5.1). na ca vidyavidye ekasya
purusasya saha bhavato, virodhat — lamahprakdasav iva. tasmad  atmavido-
Vidyavisayo'dhikaro na drastavyah krivakarakaphalabhedardpahs8 As it is already seen in
this chapter, this ignorance means our ordinary and natural attitude in knowledge, which
presupposes “knower” and “known.”

Early Buddhism uses the simile of darkness and light very similarly: “When it
[ignorance] is abandoned, the ignorance is destroyed through the destruction (nirodha) [of
the world], as it is said, ‘through abandoning the ignorance.’ [The ignorance is destroyed]
through the intuitive knowledge of arahattamagga, as it is said, ‘through the rise of
knowledge.’ Is the ignorance first destroyed? Or is the intuitive knowledge first revealed?
Both of them are not to be said. Because the ignorance is destroyed through the revelation
of knowledge, just as the darkness disappears through the light of a lamp.” fassa vissajjane
avijjaviragati avijaya khayanirodhena. vijjuppadati arahattamaggavijjaya uppadena. kim
avifja pubbe niruddha, atha vijja pubbe uppannati? ubhayametam na vattabbam.

dipujjalanena andhakaravigamo viya vifjjuppadena avifjja niruddhava hotis°

The true stale of the world
Now, we will consider the knowledge revealed through the destruction of the
ignorance (Skt. avidya, Pali avija). This knowledge is evidently of Nibbana (Skt. nirvana),

which is also called “Nibbana realm” (nibbana-dhatu), “Immortal realm” (amata-dhatu), or

57 3.a. 2/64.
58 TDUSB., p. 814.
59 3.a. 2/256.
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“signless realm” (animitta-dhatu). This Nibbana is not only the destruction of the world, but
something more.

Buddhaghosa explains the cessation of the world thus: “This [the truth of
cessation] has tranquillity as its characteristic. It has immortality as its rasa. It has relief as
its rasa. It has signlessness as its manifestation, or it has non-diffuseness as its

”

manifestation.” Tayidam santilakkhanam, accutirasam assasakaranarasam va, animitta-
paccupatthanam nippapaficapaccupatthanam va.s® Moreover, Buddhaghosa even says
positively thus: “Because it is to be realised through discrimination of knowledge
established by untiring efforts, and also because it is the word of the omniscient one, in the
truest sense it is not that there is not found Nibbana as the essence [of this world]: since itis
said thus: ‘Oh Bhikkhus, there is an unborn, a non-existence, an unmade, an unformed.”
asithilaparakkamasiddhena Aanavisesena adhigamaniyafo Sabbaffiuvacanalo ca
paramatthena sabhavafto nibbanam navijjamanam. Vuttam h'elam: °Aftthi, bhikkhave,
ajatam abhdtam akatam asarikhatan” & [Ud. 80; It. 37].6" In early Buddhism, Nibbana,
revealed along with the destruction of the world, is not something negative. It is not nothing.

As for Brahma, the Immortal, or the Absolute in the old Upanisads, this Brahma,
which is realised through the destruction of the state of ignorance, is not something which
can be known, but rather the state which is to be realised through intuitive knowledge, as it

is said in a verse of the Taittiriya-upanisad (TU. 2.7.1).

When one verily finds fearlessness as the state [or support] in this unseen, bodiless,
inexpressible, and supportless Brahma, then he attains the state of fearlessness.
yada hy evaisa etasminn adrsye natmye nirukte nilayane'bhayam pratistham vindate. atha

so’bhayam gato bhavati 2

The word pratistha can be translated as “support,” but it does not imply something
like substratum. Although Brahma is also realised as the transcendental ground of the
ephemeral existence, ultimately the realisation of this ground brought about the destruction
of the transitory and individual existence. Therefore, perhaps this word had better be
translated as “state.” The commentator explains thus: “Atha, then; there he does not see
the diversity which is produced by ignorance and is the cause of fear, therefore he attains

the state of fearlessness” (atha lada sa lasmin nanatvasya bhayahetor avidya-

60 Warren, ed. Visuddhimagga of Buddhaghosécariya, 431.
61 /bid., 432-433.
62 IDUSB., 302.
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kriasyadarsanad abhayam gato bhavati) (TUB. 2.7.1).63 This is the state revealed through
the destruction of ignorance, also called “the state of birthlessness and immortality” (gjato
hyamrfo bhavah) 6+ “the state of non-causality” (abijavastha) “the state without any
relations to body and so on” (dehadisambandharahita paramarthiki [avasthaj).ss

Let us further consider Brahma revealed through the destruction of the world. A
verse of the Brhadaranyaka (BU. 4.4.22) speaks of the world which is discriminated from

the external three worlds.

Desiring this world alone, mendicants (pravrajin) leave their homes. Verily, the ancient
sages did not desire their offspring, as it is said, “What shall we do with our offspring, we
who [have attained] this Self, this world?” They abandoned their desire for sons, for wealth,
and for the worlds, and live the life of bhiksu (beggar).

etam eva pravrajino lokam icchantah pravrajanti. etad dha sma vai tat pdrve vidvamsah
prajam na kamayante kim prajaya karisyamo yesam no’yam atma'’yam loka iti te ha sma

putraisanayas ca vittaisanayas ca lokaisanayas ca vyutthayatha bhiksacaryam caranti ...66

One who wishes to know the truth does not want the external worlds --- the human
world, the world of the manes, and the world of gods which correspond the desire for sons,
desire for wealth, and desire for the words ---, but the Self, this world alone. “Because of the
statement, ‘Desiring this world alone,’ it is [to be] understood that those who desire the
threefold external world are not entitled to the mendicant’s life” (efameva lokamicchantah
ityavadharananna bahyalokatrayepsdnam parivrajye dhikara iti gamyate) (BUB. 4.4.22).67

The Self or this world alone is expressed as brahmaloka. But this brahmaloka is to

63 TDUSB., 303. The commentator Sankara explains Brahma as the state in another place thus:
“... And that very non-dual Brahma, which is the cessation of all duality called up by ignorance, is the state
[or support] (pratistha) [of the blissful Self]. Because the blissful [Self] ceases in [that] oneness. There is
one and non-dual Brahma, which is the cessation of all duality called up by ignorance, Brahma, the state,
[like] tail” (TUB. 2.5.1). fad eva ca sarvasyavidyaparikalpitasya dvaitasyavasanabhidtam advaitam brahma
pratistha. anandamayasyaikatvavasanatvat. asti tad ekam avidyakalpitasya dvaitasyavasanabhitam
advaitam brahma pratistha puccham. Ibid., 295.

64 “And the Self is the state of birthlessness and immortality, Being as its essence” (sa cgjato
hyamrto bhavah svabhavatah sannatma) (MaKB. 3.20). /bid., 217.

65 “The true state ---- the state of non-causality, the state without any relations to body and so
on --- of that which is called prajiia will be spoken separately in its fourth stage” ({am abijavastham tasyaiva
prajiiasabdavacyasya turiyatvena dehadisambandharahitam paramarthikim prthag vaksyafi) (MakKB. 1.2).
Ibid., 183.

66 /bid., 929.

67 Ibid., 932.
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be discriminated from the world of Brahma --- which is the highest of virtuous worlds ---. A

verse of the Brhadaranyaka-upanisad (BU. 4.3.32) speaks of brahmaloka thus:

“It becomes [transparent like] water, one, the seer (drasifr), and without a second. This is
the world of Brahma, Oh Emperor.” Thus did Yajhavalkya instruct: “This is its highest
attainment, this is its highest accomplishment, this is its highest world, this is its highest
bliss. On a particle of this very bliss other beings live.”

salila eko drastadvaifo bhavaty esa brahmalokah samrad iti hainam anusasasa
yajiavalkya esa'sya parama gatir esa'sya parama sampad eso’'sya paramo loka eso'sya

parama ananda etasyaivanandasyanyani bhdtani matram upajivanti 8

Paul Deussen says: “It is correctly recognised by the commentator that
brahmaloka is not to be understood as the world of the Brahma, but the Brahma as the
world (not brahmano Ilokah, but brahma eva Jlokah).” Denn dal3 unfer der
2Brahmanwelt” nicht die Welt des Brahman, sondern Brahman als Welt (nicht brahamano
lokah, sondern brahma eva lokah) zu verstehen ist, bemerkt shon der Kommentator ... mit
Rechts® The commentator Sankara says as follows: “Therefore, being embraced by its
own intuitive Self --- by its own nature as its own light ---, [one] become united, pure, with
his desires fulfilled, desirous of [only] the Self, salila, namely, transparent like water, one,
because there is no second; because the second is separated due to ignorance. ... This is
immortal and fearless. This is ‘brahmaloka, [which implies] the world that is Brahman
(brahma-eva loko) (BUB. 4.3.32). afah svenaiva hi prgjfienatmana svayamjyotih
svabhavena samparisvakiah samastah samprasanna gptakama atmakamah salilavat
svacchibhitah salila iva salila eko avifiyasyabhavat. avidyaya hi dvitivah pravibhajyate. ...
etad amriam abhayam esa brahmaloko brahmaiva loko brahmalokah.® As it is already
seen, in the old Upanisads, Brahma is first investigated as the transcendental ground of this
ephemeral existence. Through abandoning the worldly existence, and through the
development of intuitive knowledge, one attains the destruction of ignorance, namely the
destruction of this ephemeral world, where the world that is Brahma is revealed as the
Absolute.

“The world that is Brahma” is not the highest virtuous world like “the world of

Brahma.” Neither is it that which simply transcend this world. Much less, neither is it “the

Absolute One.” But still “the world that is Brahman” is not necessarily the same with this

& TDUSB., 900.
69 Deussen, Die Philosophie der Upanishad's, 131.
70 TDUSB., 900.
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ephemeral world, but it can not found outside of this world. It is the true state of this world ---
or the true view of the world ---.

Both the old Upanisads and early Buddhism speak of the destruction of the world,
while they are approaching the Absolute. In both of them, this destruction is not only the
destruction of desire. It must be also the destruction of the world itself, as the objects of
desire. Through overcoming our natural and ordinary attitude --- according to which
“knower” and “known” are brought about and this ephemeral existence is thought as that
which can not be sublated ---, this ephemeral world verily disappears. As darkness
vanishes by light of a lamp, this world disappears. However, neither the Upanisadic thinkers
nor the Buddha is nihilist. The so-called nihilist is thus: Believing that our natural and
ordinary view or attitude --- including the view of the world as the object of natural science
--- is correct, one supposes that this ephemeral world is not eternal, and destructible.
Contrarily, the Upanisadic thinkers and the Buddha question our natural and ordinary view
itself. Through understanding the transcendental ground of this world, through abandoning
the worldly life, and through abandoning the virtuous worlds, they are verily present at the
destruction of this ephemeral world. Then, there is revealed the true state of this world or

the true view of the world.7"

7 The concepts “transcendental” and “absolute” may be expressed using the concepts
“immanence” and “transcendence.” Bhattacharya explains these concepts “immanence” and
“transcendence” thus: “The transcendence of brahman-atman in the Upanisads, like the One of Plotin, is
the condition of its true immanence.” ... /a franscendance du brahman-atman dans les Upanisad, comme
de I'Un chez Plotin, est la condition de sa véritable immanence. Bhattacharya, L'Atman-Brahman dans le
Buddhisme Ancien, 8 n. 2.

As for the concepts “immanence” and “transcendence,” we should refer to the view of
Radhakrishana as well: “It is maya, or mysterious, or anirvacaniya (inexplicable), as Samkara puts it. We
cannot ask how the relationless Brahman is related to the world. The presumption is that the world of
relations does not in any way affect the nature of Brahman. The destruction of the world of experience
does not in the least take away from the being of Brahman. Brahman can exist and does exist apart from
the world of relations. The world is not an essential factor in the existence of Brahman. ... Brahman is in the
world, though not as the world.” Radhakrishnan, Indian Philosophy, vol. 1, 184.

Besides, the origin of these interpretations is probably Sankara’s view as follows: “Although the
cause [namely Brahma] and the effect [namely the world] is not different, the effect has the cause as its
essence; but it is not that the cause has the effect as its essence.” ananyatve pi karyakaranayoh karyasya

karanatmatvam natu karanasya karyatmatvam. Shastri, ed. Brahmasitrasankarabhasyam, 364.



CHAPTER 7

BECOMING BRAHMA AND BECOMING THE DHAMMA

The theme of this chapter is “way” (Skt. marga, Pali magga). “Practice” is also
contained in this theme, but here the core of the problem must be “way,” not “practice.” In
the previous chapters, this study mainly focuses on a philosophical trend lying under both
the old Upanisads and early Buddhism, but here in this chapter a philosophical difference
between them is also mentioned --- besides, this difference is still closely related to that

trend ---.

Brahmapatha

The word ‘patha”

In the texts of the old Upanisads, there are some words which imply “way,

”

road,”
or “path,” such as marga, patha, gati, and so on. Admittedly, based on the fact that “way” or
“path” means “going along path,” it is quite natural that it comes to imply “practice” as well.
However, patha (path) as in brahmapatha can not necessarily be understood as “action”
like “going.” There are various texts negating such a loose understanding, which belongs to

our natural and ordinary attitude. A verse of the Brhadaranyaka (BU. 4.4.6) runs thus:

Then, man, not desiring, who is without desire, and who is freed from desire, becomes one
whose desire is satisfied, and whose desire is the Self. His organs do not depart. Being but
Brahma, he attains Brahma.

athakamayamano yo'kamo niskama aplakama atmakamo bhavali na tasya prana

utkramanti brahmaiva san brahmapyeti.

Another verse of the Brhadaranyaka (BU. 4.4.25) speaks of Brahma as follows:

This is that great unborn Self, which is undecaying, deathless, immortal, and fearless
Brahma. Brahma is verily fearless. One who knows thus becomes the fearless Brahma
sa va esa mahan aja atma jaro ‘'maro ‘mrto ‘bhayo brahmabhayam hi vai brahma bhavati ya

evam veda.?

* IDUSB., 916.
2 Jbid,, 938.
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A verse of the Mundaka-upanisad (MuU. 3.2.9) speaks of the highest Brahma thus:

Verily one who knows that highest Brahma becomes Brahma. It is not that in his family
someone does not know Brahma. He overcomes grief, and overcomes sin. Freed from
knots of the hiding place, he becomes immortal.

sa yo ha vari tat paramam brahma veda brahmaiva bhavati nasyabrahmavit kule bhavati.

tarati sokam tarati papmanam guhagranthibhyo vimukto'mrto bhavati:

As is seen in the previous chapter, the Absolute --- the Immortal (amrta) --- is the
true view of this world. In a literal sense, the Absolute is not that which is to be attained, but
that which is already attained. But, it does not mean that the Absolute can be realised by
our natural and ordinary attitude. As to the statement “That which is this subtle is this whole
[world], the state of being the Self. That is the truth. That is the Self. Thou art that, Oh
Svetaketu.” (sa ya esonimaitadatmyam idam sarvam tat satyam sa atma. tat tvam asi
Svetaketo iti ...) (CU. 6.8.7),4 the commentator Sarikara comments thus: “Everybody does
not know ‘we are transparent [or united] in Being’ [even] after entering in Being, by way of
entering into Being during deep-sleep day after day” (ahany ahani sarvah prajah susuptau
sat sampadyanta ity etad yena tat sampadya na viduh sat sampanna vayam ...) (CUB.
6.8.7).5

Becoming Brahma

Our natural and ordinary attitude is to be overthrown. The attainment to the
Absolute in a literal sense is not possible. So to speak, we can not attain that which we
already attained. In a verse of the Katha-upanisad, “the highest attainment” (para gatih) is
spoken of: “The Unmanifested is higher than Mahat; the Purusa is higher than the
Unmanifested. There is nothing higher than the Purusa. He is the highest goal. He is the highest
attainment” (KaU. 1.3.11). mahatah param avyakiam avyaktat purusah parah. purusan na
param kificit sa kastha sa para gatih. The word gati (attainment) should not be understood
literally. It means “knowing” (avagati), not “going.” The commentator says: “Since it is the
individual Self of all, the realisation of it is figuratively spoken of as the attainment to it”
(sarvasya pralyagatmatvad avagatir eva gatir ity upacaryate) (KaUB. 1.3.12).7 When the

word patha (way) in brahmapatha is understood in a literal sense, this brahmapatha means

3 IDUSB., 174.
4 Ibid., 527.

5 Jbid., 528.

6 Jbid., 82.

7 Ibid.
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“the path to the Brahma” --- the path to the virtuous worlds (punyalokah) ---. In the old
Upanisads, the virtuous deed is regarded as something leading to the Absolute, as it is
explained in the commentary: “But, in the attainment to the own Self, the obligatory karmas
become the ground for knowledge in way of removing the obstacle of piled sins in the past”
(svatmalabhe tu parvopacitaduritapratibandhapanayadvarena vidyahetutvam pratipadyante
karmani nityaniti) (TUB. 1.11.1-4).8

However, at the same time, the virtuous deed is consistently discriminated from
intuitive knowledge (vidyg) through which we can attain the Absolute. Ultimately the
Absolute is established through knowledge alone. “The highest state of emancipation is
[achievable] through knowledge alone” (kevalaya eva vidyayah param sreyah).® First of all,
the Absolute --- the Emancipation --- is eternal in the truest sense, and the eternal can not
be the effect, therefore the Absolute can not be the effect of actions like virtuous deed.”® As
it is already seen, the Absolute is the true view of the world --- the true state of the world, or
“the world that is Brahma” (brahma-eva lokah),"" which is revealed through the removal of
“ignorance” as obstacle.’? When “ignorance” --- as our natural and ordinary attitude,
according to which we blindly presuppose “knower” and “known” --- is removed, this world
as the objects of desire verily disappears, as it is said “For one who sees the oneness of the
Self, there arises no desire, because objects [of desire] do not exist” (atmaikatvadarsino
visayabhavat kamanutpattih) (TUB. 1.11.1-4).13 It is verily here that the true meaning of
“becoming Brahma” or “attaining Brahma” is found. “Knowing Atman-Brahma is in fact

becoming. It is not enough to know it objectively. As far as we only know it, we are far from

¢ TDUSB., 278.

9 Ibid.

10 The commentator Sankara explains thus: “Moreover, the statement, ‘the Emancipation is to
be produced (or attained) through karma, because it is the result of karma; because [it is] the
unsurpassable joy, called heaven,’ is wrong. For the Emancipation is permanent; whatever is permanent is
not produced; and whatever is produced in this world is impermanent. Therefore, the Emancipation is not
to be produced by karma” (TUB. 1.1 Introduction). yac coktam niratisayapriteh svargasabdavacyayah
karmanimittatvat karmarabhya eva moksa iti. tan na. nityatvan moksasya. na hi nityam kificid arabhyate
loke yad arabdham tad anityam iti. ato na karmarabhyo moksah. 1bid., 259.

" See BUB. 4.3.32. /bid., 900.

2 As to a verse of the Mundaka-upanisad “Verily one who knows that highest Brahma becomes
Brahma” (sa yo ha vai tatparamam brahma veda brahmaiva bhavati) (MU. 3.2.9), the commentator
explains like this: “It is verily by knowledge that all obstacles are removed. The emancipation is that which
has only ignorance as the obstacle, and it has no other obstacles. For [it is] eternal and is becoming the
Self” (MuUB. 3.2.9). vidyvayaiva sarvapratibandhasyapanitatvat. avidyapratibamdhamatro hi mokso
nanyapratibandhah. nityatvad atmabhuatatvac ca. Ibid., 174.

3 Jbid., 278.



111

knowing it: Atman, the Self, remains an object for us, and consequently, it is a non-Atman.”
Connaitre l'atman-brahman, c'est, en effel, le devenir. Il ne suffit pas de le concevoir
objectivement. Tant que nous faisons que le concevoir, nous somme loin de le connaitre: I’

atman, le Soi, demeure pour nous un objet et, par suite, un non-Soi.'4

Mendicancy

As it is seen just before, the theme “way” is ultimately “realisation” of the Absolute.
Although the virtuous deed is admitted as something leading to the Absolute, it is just a
subsidiary means. The attainment is solely an ultimate realisation of the Absolute. It is
definite that “practice” in general --- including the virtuous deed --- is ultimately something to
be abandoned. As to this tendency, there is one thing to be noted. It is “mendicancy”
(parivrajya) or “asceticism” (samnyasa).

The verse 2.23.1 of the Chandogya-upanisad explains the Immortality --- the

Absolute --- in contrast of the virtuous worlds.

There are three divisions of virtue (dharma). The first one consists of sacrifice (or
meditation), study of the Veda, and charity. The second is verily austerity (or severe
meditation). The third is the Brahmacarin, living in the house of the teacher, immersing
oneself in the house of teacher for life. All these become the virtuous worlds. [But] one who
is established in Brahma attains the Immortality.

frayo dharmaskandha yajfiodhyayanam danam iti prathamas lapa eva dvitiyo
brahmacaryacaryakulavasi lIrtiyotyantam atmanam Aacaryakule'vasadayan sarva efte

punyaloka bhavanti brahmasamstho'mrtatvam eti.\5

“One who is established in Braham” (brahma-samstha) is a mendicant (parivrgj),
an ascetic, who can attain the Absolute --- the Immortality ---.1¢ According to the
commentator Sankara, the realization of the Absolute in the truest sense is nothing but
“intuitive knowledge.” It is a revelation of the true view of world --- the world that is Brahma
--- along with the annihilation of the ephemeral world by overthrowing our natural and
ordinary attitude. In a literal sense, there is no attainment to the Absolute. Therefore, when

we dare to speak of the issue of “attainment,” there remains only “mendicancy.” The typical

14 Bhattacharya, L’Atman-Brahman dans le Buddhisme Ancien, 14.

's TDUSB., 404.

6 “The one who is not yet mentioned is parivraj, one who is in the fourth stage of life, one who is
established in Brahma. He attains the Immortality, which is different from the virtuous worlds, and which is
the infinite state of the Immortality” (CUB. 2.23.1). avasistas tv anuktah parivrat furiyo brahmasamstho

brahmani samyaksthitah so'mrtatvam punyalokavilaksanam amaranabhavam atyantikam efi ... Ibid., 405.



112

example is found in a verse of the Brhadaranyaka-upanisad (BU. 3.5.1).

Then, Kohala, the son of Kusitaka, asked him. “Oh YajhAavalkya,” said he, “Explain to me
that which is immediate and direct Brahma, and which is the Self within all.” “It is your Self

|u «

within all.” “Oh Yajnavalkya, which is within all?” “It is that which transcends hunger, thirst,
grief, delusion, decay, and death. Knowing this Self, the Brahmanas abandon the desire for
sons, for wealth, and for the worlds, and live a mendicant’s life. That which is the desire for
sons is the desire for wealth, and that which is the desire for wealth is the desire for worlds,
for both these are but desires.”

atha hainam kaholah kausitakeyah papraccha yajfiavalkyeti hovaca. yad eva saksad
aparoksad brahma ya atma sarvantaras tam me vyacaksvely esa ta atma sarvantarah.
katamo yajiavalkya sarvantaro yo'sanayapipase sokam moham jaram mrtyum atyeti. etam
vai tam atmanam viditva brahmanah putraisandyas ca vittaisanayas ca lokaisanayas ca
vyutthayatha bhiksacaryam caranti ya hy eva putraisana sa vittaisana ya viflaisana sa

lokalsanobhe hy efe esane eva bhavatah.'”

“The mendicant life” (parivrgjya) requires the renouncement of sacrifice as duties.
It also requires the renouncement of desire for “the three external worlds”
(bahya-loka-traya) (BUB. 4.4.22) --- the world of human beings (manusyaloka), the world of
the manes (pitrioka), and the world of gods (devaloka) (BU. 3.1.8) ---.8 Moreover, this
mendicant life intends to thoroughly abandon whatever is ephemeral. “They [knowers of
Brahma] lead the mendicant’s life, living upon begging; giving up the sign, the symbol of the
mendicancy, which is prescribed by the Smrti, and which is the means of livelihood and the
refuge merely for this stage of life.’® Being pierced (or penetrated), the sign is abandoned.
The Smrtis say: ‘Therefore the knower of Dharma wears no signs; his signs are not
manifested, and his actions are not manifested” (BUB. 3.5.1). bhiksartham caranam
bhiksacaryam caranti tyakitva smartam liigam kevalam asramamatrasarananam

Jivanasadhanam  parivrgjyavyafijakam. viddham! lirigavanitah.  "tasmad  alingo

17 TDUSB., 809.

8 “Therefore, the ancient Brahmanas --- knower of Brahma --- abandoning sacrifices and their
accessories, such as the sacred thread and so on, live the life of mendicant, called Paramahamsa, and
lead the life of bhiksu (beggar)” (BUB. 3.5.1). tasmat parve brahmana brahmavido vyutthdya karmabhyah
karma- sadhanebhyas ca yaffiopavitadibhyah paramahamsaparivrgjyam pratipadya bhiksacaryam caranti.
Ibid., 813.

9 |t is a banner (dhvaja) of Samnyasins. According to the dictionary of Monier-Williams (1899),
it is “a skull carried on a staff’ as “a penance for the murder of a Brahman” or “as a mark of ascetics and

Yogis.”
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dharmajfiovyaktalingo- 'vyaktacarah" ityadismriibhyah.20
This study concludes that according to Sankara the old Upanisads consist in

“mendicancy” or a kind of mystic quietism --- although it is not pessimism ---.

Arahattamagga
The word ‘magga”

Early Buddhism speaks of arahattamagga or ariyamagga, --- namely the fourth of
the noble truth (ariyasacca), “the path leading to the cessation of dukkha”
(dukkhanirodhagamini patipada) ---. The word magga (Skt. marga) means “road” or “‘way.”
The word pafijpada --- being derived from a prefix (pati, Skt. praf) and a verbal root pad ---

]

means originally “going along,” “path,” and further, “taking a line of action” or “practice.” It is
reasonable that the word magga, being interpreted as “means” or “method,” comes to imply
“practice.” However, it is not necessarily appropriate to consider arahattamagga as a
means to attain the Absolute.

There are several reasons why we can not understand this arahattamagga only as
leading to the Absolute. Firstly, the fourfold noble truth is questioned along with “practice”
(kiriyg), such as “empirical knowledge” (parififig), “abandonment” (pahana), and so on. ltis
not fact that only the fourth truth is concerned with “practice.” Secondly, as it is said that the
intuitive knowledge is to be developed, this arahaftamagga is also related to the
development of the intuitive knowledge. Thirdly, it is not reasonable to consider that here in
the issue of “way” the virtuous deed is to be questioned, because the virtuous matter has
been already overcome in the step of “abandonment” (pahana), as it is already argued in
the fifth chapter “Meaning of Dispassion.” Fourthly, “destruction of dukkha”
(dukkkhanirodha) or “destruction of the world” (lokanirodha) --- which is also called Nibbana,
and which belongs to the Absolute or the Supramundane (lokutfara) --- is usually mentioned
before this arahatiamagga. Fifthly, “going out” (utthana) or “overcoming” (farana)is spoken
of about the Absolute.

Above all, as it is already seen in the previous chapter, the Absolute or Nibbana ---
which is first realised along with the destruction of the world --- is not that which is to be
attained, but that which is to be realised. The Absolute --- also called the Emancipation
(vimutfi) --- is to be intuitively known ultimately through abandoning the taints of
“ignorance.” The Absolute is to be realised along with the destruction of this ephemeral
existence, through abandoning the worldly life, through abandoning the virtuous worlds,

and ultimately through abandoning “ignorance.” The Absolute is to be realised even here

20 TDUSB., 813.



114

and now. It is the true view of the world, the true state of this existence, through abandoning
our natural and ordinary attitude, which blindly presumes the knower and the known. The

Absolute --- called “unborn” (gjata) and “immortal” (amafa)--- is also called “no-going”.

Becoming the Dhamma

Thus, it is not that “way” (magga) is just a means. Nor is it that the Absolute ---
Nibbana --- is an aim to be attained. Therefore, in early Buddhism also, the attainment to
the Absolute can not be understood in a literal sense. It must be understood as the
realization of it. This type of thought inevitably reminds us a series of Upanisadic
statements, such as “being but Brahma, he attains (or enters into) Brahma” (brahmaiva san
brahmapyeti) (BU. 4.4.6). “Brahma is verily fearless, and one who knows thus becomes the
fearless Brahma” (abhayam hi vai brahma bhavati ya evam veda) (BU. 4.4.25).

It is doubtless that, as to the starting point of the thought of “way,” early Buddhism
is based on the old Upanisads, and that the true meaning of arahattamagga should be
understood first in a close relation with the old Upanisads --- although it does not mean that
the thought of “way” is the same between both of them, as it will be argued later on ---. In
fact, the Aggarina-suftta speaks of “becoming the Dhamma” and “becoming the Brahma” as

follows:

Oh Vasettha (and Bharadvaja), as to a man whose confidence in the Tathagata is sure,
rooted, established, firm, and indestructible --- not to be destroyed by Samana, Brahmana,
Deva, Mara, Brahma, or anyone in the world ---, it is proper for him to say thus: | am a true
son of the Bhagava, born from his mouth, born of the Dhamma, created by the Dhamma,
an heir of the Dhamma. And why? Because, Oh Vasettha (and Bharadvaja), the Tathagata
is also called: one who has the Dhamma as his body,2! one who has the Brahma as his
body, one who becomes the Dhamma, and again one who becomes the Brahma.

yassa kho panassa vasettha tathagate saddha nivittha mdlajata patitthita dalha asamhariya
samanena va brahmanena va devena va marena va brahmuna va kenaci va lokasmim
fassetam kallam vacaya bhagavatomhi putto oraso mukhato jato dhammajo

dhammanimmifo dhammaddyadoti. tam kissa hetu. tathagatassa hetam vasettha

21 “There, as for the words dhammakayo itjpi (one who has the Dhamma as the body), why is
the Tathagata called ‘one who has the Dhamma as the body’? It is because the Tathagata, having thought
out the Tepitaka-Buddha-word through his mind, and expressed himself by his speech. Therefore his body
is the Dhamma itself, because his body is made from the Dhamma. Thus, [he is called] dhammakaya, one
who has the Dhamma as the body.” faftha "dhammakayo itipi"fi kasma tathagato "dhammakayo’ti vutto.
fathagato hi tepitakam buddhavacanam hadayena cinfetva vacgya abhinihari. tenassa kayo

dhammamayatta dhammova. iti dhammo kdyo assati dhammakayo. .a. 3/50.
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adhivacanam dhammakayo itipi brahmakayo itipi dhammabhdito itipi brahmabhdto itjpi.??

Ubhatobhagavimultli

As it is seen just above, as to the thought of “way,” early Buddhism follows the old
Upanisads at least in its starting point. Moreover, only with such an understanding, it is
possible to truly understand another aspect of the thought of “way” in early Buddhism.

What is to be considered here is “two-sided emancipation.” Sometimes, this
two-sided emancipation is mentioned as abandoning the existence of desire through
“meditation in the realm of rdpa’ (rdpavacarajjhana) and abandoning the existence of ripa
through “meditation [in the realm] of ardpa’ (ardpajjhana).2® However, this two-sided
emancipation is also mentioned as abandoning the existence of rgpa through meditation in
realm of ardpa and abandoning the existence of ardpa through arahattamagga, as it is said
“‘emanciaption from the body in rgpathrough meditation in ardpa and emancipation from the
body in nama through magga.”2* Needless to say, to consider the significance of the two

sided emancipation, the latter case is more important.

22 fial. 11/55/92. Buddhaghosa explains that “Brahma” (or “Brahma”) here is used in the sense
of “best” (seftha, Skt. srestha). “The Dhamma is called Brahma in a sense of ‘best.” Becoming the Dhamma
means having the Dhamma as its own nature. Verily because of having the Damma-body (the body made
of [based on] the Dhamma), one becomes Brahma.” dhammo hi setthatthena brahmati vuccat.
dhammabhdtoti dhammasabhavo. dhammabhitattaeva brahmabhdto. fi.a. 3/50. However, the word
“best” is one of the synonyms of Brahma in the old Upanisads: “Anyone who indeed knows the oldest and
greatest, verily becomes the oldest and greatest” (yo ha vai jyestham ca Srestham ca veda jyesthas ca ha
vai Sresthas ca bhavati ...) (CU. 5.1.1). IDUSB., 467.

23 “Although the four meditations in the realm of rlpa, still twofold, endowed with equanimity,
destroy impurities, yet they -— still near by impurities --- go forth in the state of ripa as object. ... The
meditation in the realm of riipa does not overcome this object. Therefore, abandoning ripa throughout, and
destroying the impurities through the power of meditation of arlpa, one attained the Arahatship, --- this is

»

two-sided emancipation. ...” rdpavacaracatutthajjhanam kificapi duvarigikam upekkhasahagatam, kilese
vikkhambheti, kilesanam  pana  asannapakkhepi  rdparammanatthane  samudacarati.
rapavacarajjhanafica tam arammanpam na samafikkamati fasma sabbaso rdpam nivaffetva
ardpajjhdnavasena kilese vikkhambhetva arahattam pattova ubhatobhagavimutfo ... i.a. 2/114.

24 “ybhatobhagavimutta means the two-sided emancipation: emancipation from the body in
rupa through meditation in arGpa and emancipation from the body in nama through magga. ... Again, this
one, who is emancipated in two sides, going out of one of the [four arlpa] planes, such as
akasanaricayatana and so on, attains Arahatship. Moreover, one, going out the destruction (nirodha) as a
Never-returner, attains Arahatship; [therefore] it is fivefold.” ubhatobhagavimuttoti dvihi bhagehi vimutto,
ardpasamapaltiya rdpakayato vimutfo maggena namakayato vimuttoti. ... so panesa ubhatobhagavimutto
akasanaficgyatanadisu anfatarafo vutthaya arahatfam patfo ca anagami hutva nirodha vutthaya

arahafttam patto cati paricavidho hoti. f\.a. 2/113-114.
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Moreover, this two-sided emancipation is also mentioned as “emancipation of
consciousness (or intellect)” (cefovimutti) and “emancipation in intuitive knowledge”

(pannavimutti). The Pasadika-suftta speaks of this two-sided emancipation thus:

Moreover, Oh friend, a bhikkhu, because of destruction of intoxicants, freed from
intoxicants, realising through intuitive knowledge by himself even in this [visible] world, has
attained the emancipation of mind (or intellect) and the emancipation of intuition, and
abides there.

puna caparam avuso bhikkhu asavanam khaya anasavaricetovimuttim paffiavimuttim

ditthe va dhamme sayam abhifind sacchikatva upasampajja viharati ...25

In regard to “abandonment’ (pahana), cetovimulti is spoken of as something
related to “the plane of ridpa’, such as “fraternity” (mefta), “compassion” (karuna),
“equanimity” (upekha), and so on. And through meditation in “the plane of ardgpa,” one
attains “destruction” (nirodha) of the world --- destruction of both “formation of body”
(kayasarikhara) and “formation of consciousness” (ciftasarikhara) ---, which implies no
consciousness, but pure intuition. But, however strange it sounds, this “destruction”
(nirodha) --- Nibbana as the Absolute --- should be abandoned. Again, cefovimuttiis further
to be questioned. Buddhaghosa explains “the plane of nothing” (akificandayatana) --- which
implies here “Nibbana” as the Absolute --- in the commentary on the Mahavedalla-sutta.
“The nine Dhammas, called ‘Gkificarina cetovimuttiyo, are the plane of nothing, [fourfold]
path, and [fourfold] fruit. There, as to the plane of nothing, akificafifia means that one has
no object, and as to path and fruit, they are akificarifia, because there are no impurities
crushing or obstructing. Although Nibbana is akificariia, there is not yet emancipation of
consciousness. Therefore, [Nibbana] is not grasped.” Gkificanina cefovimuttivo nama nava
dhamma akificafifidyatanarfica maggaphalani ca. ftattha akificarifidyatanam kificanam
arammanam assa nhatthiti akificaninam, maggaphalani kificananam maddanapalibuddhana-
kilesanam natthitaya akificarinani, nibbanampi akificalfifiam, celovimutti pana na hot,
tasma na gahitam.?6

The point is: Nibbana as the Absolute requires us to turn over when we attain it.
When, through several steps of abandonment and meditation, we attain the destruction of
the world, Nibbana, the Absolute --- including the destruction of citfa-sarikhara ---, we must
turn over into the existence along with consciousness. For example, “As it is said,

‘consciousness has been developed verily thus before,” [consciousness has been

25 §.al1. 11/116/146.
26 3.2, 2/262.
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developed] for a certain length of time before the attainment of ‘destruction.’ [Then] having
no consciousness for a while before attainment of ‘destruction,’” thereafter the
consciousness is developed for a certain length of time, as it is said; ‘I will further have
consciousness.” The words ‘bringing him up into the truth (fathaftd) means ‘developing
consciousness thus’: ‘bringing this man up into the truth, the state along with
consciousness.” Thus, what is spoken of about the former is the time of attaining
destruction (nirodha). [What is spoken of] about the latter is the time of going out of
destruction.” pubbeva tatha cittam bhavitam holiti nirodhasamé&pattito pubbe
addhanaparicchedakaleyeva etlakam kalam acittako hutva tato param sacittako
bhavissamiti addhanaparicchedacittam bhavitam hoti. yam tam tathattaya upaneliti yam
evam bhavitam cittam, tam puggalam tathatfaya sacittakabhavaya upanefi. iti heftha

nirodhasamapajjanakakalo kathito. idha nirodhavutthanakalo.2’

A simile of raft
By the way, there are some Suttas which speak of abandonment of the Dhamma

by the simile of raft. The Alagaddipama-sutia runs thus:

Even so, Oh bhikkhus, is the Dhamma, expressed by the simile of raft (ku/la), taught by me
as for crossing over, not for grasping (gahana). Oh you bhikkhus, after being taught and
understood, this Dhamma, expressed by the simile of raft, should be abandoned --- much
more Adhammas.

evameva kho bhikkhave kulldgpamo maya dhammo desito nittharanatthaya no
gahanaftthaya kulldpamam vo bhikkhave dhammam desitam &janantehi dhammapi vo

pahatabba pageva adhamma.?8

The Mahatanhasarikhaya-sutta speaks of it thus:

If you, Oh bhikkkhus, cling to, take a pride in, desire, and cherish this view, which is thus
pure, thus clear, then, Oh bhikkhus, would you understand that this Dhamma, expressed by
the simile of raft, taught for knowing and crossing over, not for grasping?

imarice tumhe bhikkhave difthim evam parisuddham evam pariyodatam alllyetha kelayetha
dhaneyyatha mamayetha api nu ftumhe bhikkhave kullipamam dhammam desitam

ajaneyyatha nittharanatthaya no gahanatthayati2°

27 3.a. 2/273.
28 31.3y. 12/280/271.
29 3.3). 12/445/479.
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Considering the importance of the two-sided emancipation ---- or the attainment to
the Absolute and the abandonment of it ---, it is not appropriate to interpret this Dhamma to
be abandoned only as the worldly Dhamma (the Dhamma which is understood along with
the worldly existence --- as the essence of the worldly existence). This Dhamma should be
interpreted also as the destruction of the world (loka-nirodha) --- which is the Absolute,
Nibbana ---. The Absolute, Nibbana --- as the destruction of the world --- is to be
experienced, to be intuitively known through meditations, but this Absolute is also to be
abandoned or to be crossed over. The Absolute is going forward over itself: “The words
nibbanogadha [literally ‘merging into Nibbana'l] means entering along with Nibbana into
Nibbana. The word nibbanapargyana [parayana (derived from a prefix para and a verbal
root /) literally “going through to” or “ending in”] means ‘going further (param ayanam),
‘going further [or higher] from it’ (assa para gati). It does not mean ‘going somewhere else
than it.” Nibbana is the Culmination, because Nibbana is the culmination and cessation of
it.” nibbanogadhanti nibbanabbhantaram nibbanam anupaviftham. nibbanaparayananti
nibbanam param ayanamassa para gati na fato param gacchatiti aftho. nibbanam
pariyosanam avasanam assati nibbanapariyosanam.30

What is said here is not a theoretical negation of the Absolute. It is doubtless that,
in early Buddhism, the Absolute is first to be realised through a fundamental experience.
After this realisation, the Absolute is to be overcome. Verily in this point, there is a
significant difference between the old Upanisads and early Buddhism. But this issue is

further argued in the next section.

Transparency

Starting point and difference

As it is argued in the previous sections, as to “way,” brahmapatha and
arahattamagga have the same starting point. This starting point is typically expressed by
the statement “being but Brahma, he attains (or enters into) Brahma” (brahmaiva san
brahmapyetfi) (BU. 4.4.6).

However, while in the old Upanisads “way” (marga, patha) is ultimately to be
re-interpreted as “realisation,” in early Buddhism “way” (magga, patipada) is to be
considered as that which is questioned as “two-sided emancipation” --- “attaining” and
“going out” ---. To make this difference more evident, we want to reconsider the Absolute

from another aspect. What is to be considered is a concept of “transparency.”

30 y.a. 2/278.
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Transparency

LT3

In the old Upanisads, “transparency,” “clearness,” or “pureness” is always used in
connection with the Absolute. A verse of the Brhadaranyaka-upanisad (BU. 4.3.32) runs as

follows:

“It becomes [transparent like] water, one, the seer (drastr), and without a second. This is
the world of Brahma, Oh Emperor.” Thus did Yajhavalkya instruct: “This is its highest
attainment, this is its highest accomplishment, this is its highest world, this is its highest
bliss. On a particle of this very bliss other beings live.”

salila eko drastadvaifo bhavaty esa brahmalokah samrad iti hainam anusasasa
yajiavalkya esa'sya parama gatir esa'sya parama sampad eso’'sya paramo loka eso'sya

parama ananda etasyaivanandasyanyani bhatani matram upajivanti3!

What is spoken of is the Absolute: “this is immortal and fearless, this is the world of
Brahma, the world that is Brahma” (efad amriam abhayam esa brahmaloko brahmaiva loko
brahmalokah) (BUB. 4.3.32). Being realised through intuitive knowledge --- also called its
own light (svayamjyotis) ---, the Absolute is “pure” (sampranna) and “transparent like water”
(salilavat svacchibhiita).32

In early Buddhism also, this concept “transparency” is mentioned. Just after
speaking of “intuition of liberation” (vimuttamiti iana) and “the destruction of life” (khina jati),

the Samarifaphala-sutta describes the Absolute as follows:

Just as, Oh great king, in the midst of a group of mountain there is a pool of water,
transparent (accha), clear (vippassanna), and serene (anavila); and there a man, standing
on bank, and with eyes [to see], would see the oysters and the shells, the gravel and the
pebbles, and a school of fish, as they move about or lie still, he [should know]: “This pool is
transparent, clear, and serene; and there a man, standing on bank, and with eyes [to see],
should see the oysters and the shells, the gravel and the pebbles, and a school of fish, as

they move about or lie still,” ...

31 IDUSB., 900.

32 “Therefore, being embraced by its own intuitive Self --- by its own nature as its own light ---,
[one] become united, pure, with his desires fulfilled, desirous of [only] the Self, salila, namely, transparent
like water, one, because there is no second; because the second is separated by ignorance” (BUB. 4.3.32).
alah svenaiva hi praffienatmana svayamjyotih svabhavena samparisvakiah samastah samprasanna
dplakama atmakamah salilavat svacchibhitah salila iva salila eko avifiyasyabhavat. avidyaya hi dvitiyah

pravibhajyate. Ibid., 900.
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seyyathapi maharaja pabbatasamkhepe udakarahado accho vippasanno anavilo tattha
cakkhuma puriso tire thifo passeyya sippikasambukampi sakkharakathalampi
macchagumbampi carantampi tifthantampi tassa evamassa ayam kho udakarahado accho
vippasanno anavilo latthime sippikasambukapi sakkharakathalampi macchagumbapi

carantipi titthantipiti ...33

By the way, the word prasada --- derived from a prefix pra and a verbal root sad ---
is used sometimes in the sense of “purity” or “clearness,” and sometimes in the sense of

“kindness” or “favour.” The word pasada (Skt. prasada) is also used sometimes in the

” o« ” o«

sense of “purity” or “clearness,” and sometimes in the sense of “joy,” “good mind,” “virtue,”
or “belief.” It may be not easy to decide the meaning of this word in some texts.3* However,
in the old Upanisads and early Buddhism, this word should be understood as “purity” or
“transparency,” as far as it is used as relevant to the Absolute. It can mean neither
“kindness” nor “belief,” because the Absolute is not that which is known as object. The
Absolute is not the Absolute One, but the true view of the world --- or the Absolute state of
this existence ---. The Absolute, revealed through the disappearance of obstacles, is
realised through ‘“intuitive knowledge” --- characterised by “piercing” or “penetration” ---.
“Transparency” is a symbolic concept implying the Absolute throughout both the old

Upanisads and early Buddhism.

33 9.8 9/138/110.

34 “IThe Self] is [first] to be realised as Being, and then [it is to be realised] through the true
state; [thus the Self is to be realised] in both way. [After] having been realised merely as Being, [the Self]
becomes transparent (or favourably disposed) as the true state” (KaU. 2.6.13). astity evopalabdhavyas
tattvabhavena cobhayoh. astity evopalabdhasya tattvabhavah prasidati. TDUSB., 102. “But here ‘one who
has right view' means one who is endowed with supramundane right view, which guides and leads to the
Emancipation. Therefore it is said: One whose view is straight, and who has perfect clearness (or perfect
belief) in the Dhamma, and has arrived at this true Dhamma.” /idha pana niyataya niyyanikaya
lokuttarakusalasammaditthiya samanndgafo  "sammaditthi'ti  adhijppefo. tenevaha ‘'ujugatassa
ditthidhamme aveccappasadena samanndgato agato imam saddhamman'ti, ... 8.a. 1/209. Moreover, the
word saddha (Skt. sraddha) is usually translated as “faith” or “belief.” But even this word is understood as
something related to “clearness.” Buddhaghosa explains this word thus: “Saddha means that through
which one believes, or the believing by oneself, or verily just this [act of] believing. Its character is believing,
or its character is fixing one’s mind. Its essential property is purity, like a water-clearing jewel, or its
essential property is jumping over, like crossing over a flood of water.” Saddahanti etaya, sayam va
saddahati, saddahanamattam eva va esa li saddha. Sa saddahanalakkhana, okappanalakkhana va,
pasadanarasa udakappasadakamani viya, pakkhandhanarasa va oghutfaranam viya, ... Warren ed.

Visuddhimagga of Buddhaghosécariya, 393.
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Light

In the old Upanisads, there is another concept, which is often mentioned with
reference to the Absolute. It is a concept “light,” which brings up a significant question about
the difference between the old Upanisads and early Buddhism. A verse of the

Mundaka-upanisad (MuU. 2.2.9) speaks of “the light of lights” (jyotisam jyofih).

In the golden, highest sheath is Brahman, free from taints and without parts. It is pure, and
is the light of lights. It is that which the knowers of the Self realise.
hiranmaye pare kose virajam brahma niskalam. tac chubhram jyofisam jyotis tad yad

atmavido viduh.3®

This “light of lights” or “the light within the heart” (Ardy antarjyotih) (BU. 4.3.7) is
that which is often called “seer” or “witness” (drastr), but as it is already seen, it is neither
“agent” nor “knower.” It is not so-called subject. Nor is it “epistemological subject.” Much
less, it is not the Absolute subject. A verse of the Chandogya (CU. 8.12.4) speaks of “one
existing in the eye” (caksusa)thus: “Caksusa means one existing in the eye. His eye is the
organ for seeing or perceiving of ripa, because the supreme seer's purpose is associated
with his body and so on. Here he is seen in the eye along with a means of seeing, [but he is
still] supreme, unembodied, unassociated.” ... caksusas caksusi bhava ifi caksusah, fasya
darsanaya rdpopalabdhaye caksuh karanam, yasya taddehadibhih samhatatvat parasya
drastur arthe, so'fra caksusi darsanena lirigena drsyate paro'sariro'samhatah.36

What is spoken of here is, so to speak, a transcendental subject, namely, that
through which empirical knowledge is established. It is that which should be inevitably
postulated for our synthetic consciousness of experience. This transcendental subject is not
the subject negated by a so-called non-substantialism. This non-substantialism means just:
What is just supposed or postulated as the eternal should not be transferred in this temporal
and manifold world. This non-substantialism pretends to negate every speculation about
the eternal, but it is evident that it remains speculative. As it is already seen in the fourth
chapter, although early Buddhism rigidly forbids to look for the permanent in the temporal

and manifold world, its truth of dukkha does not consist in such a speculative negation, but

35 IDUSB., 163.

36 /bid., 601. In a similar way, the commentator explains “Purusa” in the statement “the Purusa
that is seen in the eye, is this Self” (ya eso’ksini puruso drsyata esa atm3) (CU. 8.7.4) thus: “Prajapati said:
the Purusa that is [seen] in the eye’, [this Purusa] is the seer (drastr) realised by the yogins, who have
withdrawn eyes and so on [from the external world] and have destroyed the impurities ...” (CUB. 8.7.4).
prajapatir uvaca ha --- ya eso’ksini puruso nivrttacaksurbhir mrditakasayair drsyate yogibhir drasta, .... 1bid.,
585.
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in “intuitive knowledge” of the Dhamma, through which “everything” in this temporal and

” o«

manifold world is empirically known as “impermanent,” “painful” and so on. Although
“intuitive knowledge” in the old Upanisads and early Buddhism does not necessarily mean
such a transcendental subject, but rather transcendental grounds --- or concepts --- through
which our empirical knowledge is established, still “transcendental subject” is not
specifically negated in the texts related to this “intuitive knowledge.” Consciousness or
knowledge is originally that which is conscious of itself --- it must be a fundamental or
transcendental condition or state of consciousness ---. Even early Buddhism does not

ignore this fact.

Max Walleser's argument

However, according to Walleser, early Buddhism does not approve this type of
transcendental subject. His argument is related to the following text of the Mahanidana-
sutta.

Then, Oh Ananda, in what respect is the self regarded? The self is regarded as feeling: “my
self is feeling.” Or [it is regarded thus]: “my self is not feeling, [moreover] my self does not
have feeling.” Or again [it is regarded thus]: “my self is not feeling, not is it that it does not
have feeling; my self feels, [and] my self has the property of feeling.” In these respects is
the self regarded.

kittavala ca ananda attanam samanupassamano samanupassati. vedanam va hi ananda
attanam samanupassamano samanupassati vedana me attati na heva kho me vedana atta
appatisamvedano me attati. na heva kho me vedana atta nopi appatisamvedano me afta
atta me vedayati vedanadhammo hi me attati iti va hi ananda attanam samanupassamano

samanupassati3’

Among these three, the third opinion is negated by the Buddha, just a little later on:
“Therefore, Oh Ananda, here it is not right to consider thus: My self is not feeling, nor is it
that it does not have feeling; my self feels, [and] my self has the property of feeling.”
tasmatihananda etenapetam nakkhamati na heva kho me vedana afta nopi
appatisamvedano atta atta me vedayatli vedanadhammo hi me atiati samanupassitum.38
According to Walleser, the Buddha first refutes that the self is identical with feeling. And he

also refutes that the self has feeling. And he even refutes that the self possesses a faculty

37 #i.u. 10/63/78.
38 f1.u1. 10/63/80.
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of feeling.3® Walleser interprets this as the negation of this transcendental subject. “Indeed
it stands for a significant difference whether man denies every transcendental meaning
from ‘I’ as the Buddha does, or whether man proves the individual independency of the
separate Self as untenable without touching on the existence of a transcendent subject”
(Allerdings bedeutet es einen gewaltigen Untershied, ob man dem Ich jede franszendentale
Bedeutung abspricht, wie es Buddha tut, oder ob man die individuell Selbstandigkeit des
Einzel-Ilch als unhaltbar nachweist, ohne die Existenz eines franszendenten Subjekts
anzutasten)49 Although it is extremely interesting that early Buddhism negates “every

transcendental meaning” from “l,” how should we understand this issue?

Besides, this study does not agree with Walleser's view that early Buddhism
results in wishing “the own personal happiness” and “painlessness” verily because it
negates the transcendental subject as a recipient of actions, into where “universal aims of
the absolute subject” flow. The fact is that the old Upanisads --- according to Sankara ---
result in a static “mendicancy,” while early Buddhism becomes a dynamic religion, which
consists in intending to remove the suffering from this ephemeral world. As it is already
seen in the previous chapter, the Absolute in the old Upanisads and early Buddhism is not
the Absolute One, but the Absolute state, the true view of the world, the true state of the

world --- if Walleser understands the Absolute only as Absolute One, at least, in regard to

39 “The question, what various possible views of atman are, will be answered in that place thus;
firstly, one can identify it [atman] with perception (or feeling, vedana). Another view would be thus: one
would say; ‘perception does not belong to my self; my self does not have perception.” According to the third
view, admittedly perception is not my self, but it is not that the latter [my self] does not have perception.
Rather, my self has perception, and it possesses the faculty of perception.” Die Frage, welche die
verschiedenen mdglichen Betrachfungsweisen des atman seien, wird an jener Stelle dahin beantwortet,
dal8 man es zundchst mit der Emphindung (order dem Gefiihl, vedana) gleichsetzen kénne. Eine andere
Auffassung waére die, dal8 man sagte: ,Emphindung gehdrt nicht meinen Selbst an;, mein Selbst ist ohne
Emphindung”. Nach einer dritten is zwar nicht die Empfindung mein Selbst, auch ist letzteres nicht ohne
Empfindung, vielmehr hat mein Selbst Empfindung, es besitzt die Fahigkeit zur Empfindung. Max Walleser,
Die philosophische Grundlage des é&lteren Buddhismus (Heidelberg: Carl  Winter's
Universitatsbuchhandlung, 1904), 69.

“The third view about the atman, which is denied by the Buddha, is; this [atman], being not
identical with the perception, has perception and the faculty of perception in itself.” Die Dritte von Buddha
bestrittene Ansicht lber das atman ist nun diejenige, nach welcher dieses, ohne mit der Empfindung
identisch zu sein, Empfingund und die Fihigkeit des Empfindens an sich have. Die Widerlegung dieser
Lehre wird in folgende Frage gekleidet. ... Ibid., 71.

40 Jbid., p. 73.
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the old Upanisads and early Buddhism, it must be misunderstanding.4'

Sarikara’s criticism

By the way, it is verily Sankara who points out the lack of the transcendental
subject in early Buddhism. This transcendental subject, which is implied by “the light of
lights,” is verily the most important reason why Sarkara sometimes blames Buddhist for
being nihilist. For example, “Therefore, rejecting the devilish party of nihilist, the Self should
be realised as Being itself, which has effects [based on] Being, and which has intellect and
so on as its limiting adjuncts” (KaUB. 2.6.13). fasmad apohyasadvadjpaksam asuram astity
evatmopalabdhavyah satkaryabuddhyadyupadhibhih. 42 “As to the agreement of
non-agentship by Buddhists because of agreement of non-existence [of everything], that is
also wrong. It is because one agrees [the existence of] person, who agrees it
[non-agentship]. ...” (CUB. 2.23.1). yac ca bauddhaih sdnyatabhyupagamad akartrivam
abhyupagamyate tad apy asat. tadabhyupagantuh sattvabhyupagamat*3

As it is seen in the third chapter, in the old Upanisads even “seer” (drasir) or
“knower” (jAatr) does not imply an epistemological subject, but “intuitive knowledge” (jriana),
that though which our experience is established. Also here “agent” (kartr) does not imply a
subject of a deed, but the transcendental subject, which is postulated as a recipient of a
deed. This transcendental subject is questioned here, as Sankara says like this: “When
they [the Buddhists] even assume that the annihilation (nirvana) of consciousness is the
aim of human life, then a recipient of results is impossible. ... Similarly, when there is no

recipient during the annihilation of everything, it is totally meaningless to assume the aim of

41 “These various views are expressed practically thus: In the first case [in early Buddhism,
which is negating even the transcendental self], in the case of lack of any other interest, which can be used
as a counter-balance for a balance, the own personal happiness, being directed to painlessness, requires
all efforts, while under another assumption [negation of only the independency of the individual self], the
universal aims of the absolute subject, as far as they are noticeable for the individual, flow in and fill the
emptied space of the private aims of person.” Praktisch duB3rt sich diese verschiene Auffassung darin, dal3
im ersten Fall bei dem Fehlen jedes anderen Inferesses, das als Gegengewicht in die Wagschale fallen
kdnnte, das ejgene persénliche Wohl, auf Schmerzlosigkeit gerichtet, unbedingt alles Sinnen und Trachten
in Anspruch nimmtf, wahrend unter der anderen Voraussetzung die universalen Zwecke des absoluten
Subjekts, soweit sie dem Individuum erkennbar sind, in den leergewordenen Raum der persdnlichen
Privatzwecke einstrémen und ihn ausfillen. Walleser, Die philosophische Grundlage des 4&lteren
Buddhismus, 73. As to early Buddhism, Walleser speaks of “the lack of the Absolute” (der Mangel eines
Absoluten). It is not correct. What is lacking in early Buddhism is not the Absolute, but the Absolute One.
See /bid., 71.

42 TDUSB., 102.

43 Jbid., 408.
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human life” (BUB. 4.3.7). yad api tasya vijianasya nirvanam purusartham kalpayant,
tatrapl phalasrayanupapattih. ... tadvat sarvanirvane'sati ca phalasraye purusarthakalpana
vyarthaiva.+*

Thus, Sankara correctly understands that early Buddhism does not approve the
transcendental subject. But needless to say, early Buddhism is not nihilism. Why and how

does early Buddhism abandon the transcendental subject?

Becoming Brahma and becoming the Dhamma

What is to be considered here is verily the two-sided emancipation --- the thought
that the Absolute should be attained and overcome ---. This transcendental subject can
never be negated by a speculative argument. In this point, Sankara is correct. However,
early Buddhism abandons the transcendental subject, verily through overcoming the
Absolute. In other words, early Buddhism intends to overcome the Absolute together with
that transcendental subject.

Originally, what is the core of the question in early Buddhism is “intuitive
knowledge” (parAa). Or it is the development of intuitive knowledge. Intuitive knowledge is
to be developed through empirical knowledge (parififia), abandonment (pahana), and
realisation (sacchikiriyg). What is to be achieved by this development is overcoming our
natural and ordinary attitude --- which blindly supposes “knower” and “known” ---,

What is to be questioned through this two-sided emancipation is a criticism of this
intuitive knowledge itself --- together with the transcendental subject ---. The true
knowledge or the true intuitive knowledge does not end in “knowledge.” It goes forward on.
It means “becoming the Dhamma,” embodying the Dhamma, or the way of embodying the
Dhamma. What early Buddhism teaches here is not the superiority of practice to theory, but
a fundamental question about the division between knowledge and action. What is here to
be overcome is again our natural and ordinary attitude --- which supposes the groundless
division between action and knowledge ---. Here, the true knowledge means “becoming.”

As it is already seen in the previous chapter, in regard to the Absolute --- Brahma
and Nirodha (or Nibbana), there is almost no difference between the old Upanisads and
early Buddhism. Even as to “way,” it is doubtless that early Buddhism is an authentic
follower of the old Upanisads, as the thought of “becoming the Dhamma” is to be
understood in a close relation with the Upanisadic statement “being but Brahma, one
attains Brahma.” Early Buddhism truly understands the philosophical essence in the old
Upanisads, and it goes step further than them. Early Buddhism goes forwards through the

two-sided emancipation --- attainment to the Absolute and abandonment of it ---. While in

44 TDUSB., 876.
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the old Upanisads “becoming Brahma” is ultimately to be understood as just
“understanding” (avagati), in early Buddhism “becoming the Dhamma” implies obviously
more than that. While the Upanisadic seers, the Samnyasins, intend to realise the Absolute,
getting rid of the ephemeral existence through abandoning signs --- including “banner” of
the Samnyasin ---, early Buddhism will intend to become “Dhamma-banner”
(dhammaddhaja). The Cakkavalttisihanada-sutfa speaks of “banner” (dhaja, Skt. dhvaja) of

the Dhamma as follows:

But what, Oh king [royal hermit], is this noble [duty] of turning the [Dhamma-]Jwheel? Oh
dear son [king], it is that through which you, based on the Dhamma, honouring the
Dhamma, respecting it, revering it, thinking highly of it, doing homage to it, as a banner of
the Dhamma (dhammaddhaja), as a symbol of the Dhamma (dhammaketu), as one having
the Dhamma as sovereignty, should provide a right protection for your family, for the army,
for Ksatriyas, for vassals, for Brahmanas and householders, for town and country dweller,
for Samanas and Brahmanas, and for beasts and birds.

katamam panetam deva ariyam cakkavattivattanti tenahi tvam (ata dhammamyeva
nissaya dhammam sakkaronto dhammam garukaronfo dhammam manento dhammam
pujento dhammam agpacayamano dhammaddhajo dhammaketu dhammadhipateyyo
dhammikam rakkhavaranaguttim samvidahassu anfojanasmim balakdayasmim khattiyesu
anuyantesu brahmanagahapatikesu negamajanapadesu samanabrahmanesu

migapakkhisu ...45

In this stage, “transparency” is not necessarily antagonistic to “obstacles.” The
Absolute is to be understood as even penetrating the obstacles --- the ephemeral existence
of this world ---. So to speak, there one has crossed over the opposition between
transparency and obstacles, as it is said in the Suffanjpata. “Lotus is not soiled by water”

(padumamva toyena alippamano).+é

45 fialn. 11/35/64-65.

46 q).¢. 25/296/339. Besides, a similar expression is still found in the old Upanisads. “Oh good
one, they verily told you the worlds. But | shall tell you that, to the knower of which a sinful act does not
cling, as water does not cling to a lotus leaf’ (CU. 4.14.3). /okan vava kila somya te'vocann aham tu te tad
vaksyami yatha puskarapaldsa apo na Slisyanta evam evam vidi papam karma na Slisyata ... IDUSB.,
459-460.



CHAPTER 8

CONCLUSION

The old Upanisads and early Buddhism have their own philosophical backgrounds.
They start with their own points in dispute. A longing for the eternal, which is seen
everywhere in the old Upanisads, is not irrelevant to the theistic tendency inherited from the
Vedic literatures. Usually the Upanisadic thinkers begin with questioning how the eternal is
found. On the other hand, in the Sutta-pitaka, early Buddhism has its origin among a new
group of thinkers, called “Samanas,” who have mostly an atheistic tendency. The
philosophical arguments in the Sutta-pitaka begin with criticising the animistic view, which
consists in looking for the eternal in this ephemeral world.

However, in spite of the difference in their own philosophical backgrounds and in
their own points in dispute, both the old Upanisads and early Buddhism face the same
problem. This problem is concerned with two factors in the philosophical inquiry, which at
first sight seem to be opposed to each other: The first one is a critical spirit, which consists
in attaching importance to our direct experience in this temporal and manifold world. The
second one is the pursuit of the truth, the truth as the Immortal. This study assumes that
this problem is verily what is questioned under the theme “truth” in the old Upanisads and
early Buddhism.

This study pays attention to a concept “intuitive knowledge” (Skt. jAana, prajia,
Pali Aana, panna) as a clue to question the concept “truth.” As seen in the third chapter, this
intuitive knowledge is first established along with empirical knowledge in this temporal and
manifold world. This intuitive knowledge must be discriminated from a blind subjective
intuition, which would be supposed to be established through abolishing our empirical
knowledge.

To consider the meaning of “intuitive knowledge,” this study investigates Being
and dukkha, which are the most important themes in regard to the concept “truth” in the old
Upanisads and early Buddhism respectively. Admittedly, it can be roughly said that the
theme of Being is closely related to theistic ontology, while the theme of dukkha is regarded
as something materialistic or sensationalistic. But, from the viewpoint of knowledge ---
especially “intuitive knowledge” ---, this study concludes that there is a strong philosophical
trend common to these two. Firstly, this intuitive knowledge is established only along with
the empirical knowledge. Secondly, this intuitive knowledge is the transcendental

knowledge or the universal knowledge, namely, that through which this whole ephemeral
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world is to be understood, or that through which the whole existence of this ephemeral
world is established. Thirdly, this intuitive knowledge indicates a view of the world, so to
speak, the two-world view: We are abiders of the two worlds. Although we live in this
temporal and manifold world, at the same time we are able to intuitively know the universal
through which this entire world is to be understood.

In ancient India, philosophy is always concerned with religious practice.
“Dispassion” is a typical theme in this point. It is correct that abandonment of the worldly life,
virtuous deed, and meditation are required as something leading to the Liberation. However,
such an interpretation does not fully clarify the philosophical meaning of dispassion. In the
old Upanisads, dispassion is a practical way to attain the Immortal, but the commentator
Sankara insists consistently that the final attainment to Brahma is possible only through
knowledge --- in this point, the commentator’s intention is not necessarily clear here ---. On
the other hand, it is evident that in early Buddhism, what is questioned through dispassion
--- and also through non-hate ---, namely, what is questioned through abandonment of
worldly existence and virtuous existence is the development of intuitive knowledge along
with our fundamental experience in the various states of existence.

In early Buddhism, the pursuit of truth begins with the truth of dukkha, which is the
intuitive knowledge --- or the universal knowledge --- of the Dhamma of change. However,
this truth is to be overcome by the development of intuitive knowledge, verily through
dispassion and non-hate. Very probably this thought is not different from Sankara’s strange
explanation about dispassion as a means to the Liberation. Being, which is the
transcendental knowledge, is also to be overcome. This thought of “development of intuitive
knowledge” is common to both of the old Upanisads and early Buddhism, as it is expressed
verily in the same word “the right view” (Skt. samyagdarsana, Pali sammaditthi).

Both the old Upanisads and early Buddhism speak of the destruction of the world.
This destruction is sometimes interpreted as merely the absence of passion or the absence
of craving. But such an interpretation is not acceptable, although this interpretation is
correct in thinking that neither the Upanisadic thought nor early Buddhism is nihilism.

As seen in the sixth chapter, in the old Upanisads, when we first understand the
meaning of intuitive knowledge rightly, and when, through sublating the conditional truth
such as the knowledge of Being by means of dispassion and so on, our normal and natural
attitude --- called “ignorance” (avidyg) ---, according to which the world is seen as the
knower and the known, is abandoned, and when the ephemeral existence of this world is
destroyed by “knowledge” --- the knowledge of Brahma, or the right intuitive knowledge ---,
then, the true state of the world or the true view of the world, which is called “the world

which is Brahma,” is revealed. “The destruction of the world” or “the entire destruction of
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this ephemeral existence” here is to be understood in the literal sense. It implies the
destruction of the world as the object in our normal and natural attitude, including the world
as the object of natural sciences.

On the other hand, in early Buddhism, when the truth of dukkha is first to be
understood through intuitive knowledge, and when this intuitive knowledge as our
fundamental experience is developed through dispassion and non-hate, and when
“‘ignorance” (avijjg) --- “ignorance” as the state having the substratum as condition and the
state having the object as condition, one of the meanings of “| and mine” --- is abandoned,
then, the truth of cessation ---- or the truth of cessation of dukkha --- is ultimately to be
realised. Definitely this truth implies the realisation of the Immortal, Nibbana, which is
revealed along with the destruction of the five aggregates, the destruction of the body ---
also called “death” ---, or the destruction of the world.

Thus, this study concludes that both the Maya doctrine in the old Upanisads and
the truth of cessation of dukkha in early Buddhism ultimately intend to express the
fundamental experience or the realisation of the Immortal. Knowledge manifests instead of
extinguished ignorance, or, in other words, the true state of the world or the true view of the
world is revealed, when this ephemeral existence of the world is completely destroyed. In
this point too, it is indubitably that early Buddhism is an authentic follower of the old
Upanisads.

When the issue of “way” as in the way of Brahma and in the way of Arahatta is
understood in the sense of “practice,” there might seem to be a big difference between the
old Upanisads and early Buddhism. According to such inappropriate understanding, the old
Upanisads might seem to be an intellectual pessimism, which abandons the traditional
practice such as “ritual” or “sacrifice,” and early Buddhism might seem to be a kind of
idealistic moral philosophy, understanding the limitation of intellect, and attaching a high
importance to “practice.” What is important is that the issue of “way” is questioned as the
final step of the pursuit of truth, which is consistently based on the development of
knowledge or intuitive knowledge. According to our normal and natural attitude, the
difference between “knowledge” and “practice” has always been established already before
our critical consideration. This difference, however, is what the old Upanisads and early
Buddhism commonly put into question. Ultimately, the true knowledge or the true intuitive
knowledge must imply “becoming,” as it is typically said thus, “Being Brahma, he attains
Brahma” in the old Upanisads. This must be a true meaning of “way.” Moreover, this
Upanisadic thought of “way” evidently bears fruit in the form “having Dhamma as body” or
“becoming Dhamma” in early Buddhism. As to the thought of “way” too, early Buddhism is

an authentic follower of the old Upanisads.
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This study, however, does not conclude that early Buddhism should be regarded
as belonging to the traditional line in the Indian philosophy. It is undeniable that the Buddha
is still a reformer of Indian orthodox philosophy, although he is a true reformer who,
following the pursuit of truth which is also the core thought of the old Upanisads, keeping a
critical spirit, still tries to go step further than it. Admittedly, this reformation is spoken of as a
small difference with the old Upanisads in regard to the thought of “way” --- it consists in the
point whether “attaining the Immortal” or “attaining and overcoming the Immortal” is to be
understood as the ultimate realisation ---, it brings about a great influence in the world in the
later periods, showing the possibility to open the door to the dynamic philosophy through

overcoming the static monasticism.

Suggestion

This study tried to investigate the old Upanisads and early Buddhism as they
originally were at that time, based on the ancient texts, which hold their authentic thoughts,
such as the ten Upanisads and the Sutta-pitaka --- especially the Digha-nikaya and the
Majjhima-nikdya ---, while it also referred to their traditional and authoritative commentaries,
such as Sankara’s commentaries on the ten Upanisads, Buddhaghosa's commentaries on
the Digha-nikaya and the Majjhima-nikaya, and so on. Although it is not by any means
appropriate to interpret the original thought based on the different thoughts in the later
period, still possibly the true meaning of the original thought is revealed reflecting on its
philosophical development. In this sense, the old Upanisads and early Buddhism are to be
further studied along with the investigation of various texts in the later periods, such as the
philosophical texts of the Vedanta system, the commentarial texts of the Theravada

Buddhism, the non-traditional texts of the Mahayana Buddhism, and so on.
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