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Abstract

Scholars have already identified verbal echoes of the Upanisads in the
Alagaddiipama Sutta (‘Discourse on the Simile of the Water-snake’, M
22 p1s 1.130-42). In this article I argue that the Alagaddiupama Sutta
also contains muffled verbal echoes of the famous story of Indra’s
search for the self in Chandogya Upanisad 8.7-12. By making this echo
audible, I add to the evidence that the Alagaddipama Sutta as a whole
can be understood in terms of the Buddha’s rejection of an Upanisadic
soteriology.

Introduction: Arittha’s Wrong View and the Upanisads

The narrative setting (nidana) of the Alagaddiippama Sutta (‘Discourse on the
Simile of the Water-Snake’) concerns a monk called Arittha, formerly a vulture-
catcher, who has conceived the following bad wrong view: ‘I understand the
way to awakening taught by the Blessed One in such a way that those things that
the Blessed One says are obstacles are not sufficient to impede one who pursues
them.”! The discourse does not tell us what is meant by ‘those things (dhamma)
that the Blessed One says are obstacles’, but the monks who hear about Arittha’s
wrong view take it that he is referring to pursuing sensual pleasures (kama).

'"M 22 pts i.130: tathaham bhagavata dhammam desitam ajanami yatha yeme antarayika
dhamma vutta bhagavata te patisevato nalam antarayaya.
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Arittha is reported to the Buddha, who calls him a foolish person (mogha purisa),
and explains that he teaches the very opposite view, reminding him that ‘I have
said that sensual pleasures bring little gratification, much dissatisfaction, much
distress; and that the danger in them is great.”> The Buddha goes on to remind
Arittha of some vivid metaphors for the unsatisfying and dangerous nature of
sensual pleasures.?

Arittha’s wrong view became a case for monastic discipline (Fuller, 2005,
pp-28-9). The commentary reconstructs the logic of Arittha’s view. He must
have thought to himself that:

‘There are householders enjoying the five sensual pleasures who
are stream entrants, once-returners and non-returners. Monks also
see pleasing physical forms cognisable by the eye etc., they touch
tangible objects cognisable by the body, they enjoy soft cloaks and
rugs, and this is entirely appropriate. Why are the physical forms,
sounds, smells, tastes and bodies even of women not appropriate?
These too are appropriate.’

This is to suggest that Arittha observed that there are householders at the
lower stages of awakening, who still enjoy sense-pleasures, and so sense-
pleasures cannot in themselves be at odds with those lower stages of awakening.
Arittha, so the commentary has it, supposes that it is possible to progress towards
awakening by enjoying sense-pleasures without having a desire for them; but in
the discourse, the Buddha rejects this view unequivocally:

‘I have said in many ways that those practices that cause obstacles
are sufficient to impede one who pursues them [...]. So this monk
Arittha, formerly a vulture-catcher, misrepresents me through his
own misunderstanding, hurting himself and creating a lot of demerit.

3 Analayo (2011, pp.147-8) records parallels to the Alagaddupama Sutta preserved in Chinese
and Tibetan, with no significant differences from the Pali version.

* Ps ii.103: tatrayam bhikkhu bahussuto dhammakathiko sesantardyike janati vinaye pana
akovidatta pannattivitikkamantarayike na janati tasma rahogato evam cintesi ime agarika
paiica kamagune paribhufijantd sotapanndpi sakadagaminopi anagamino pi honti. bhikkhi
pi manadpikani cakkhuvifiieyyani rijpani passanti pe kayaviiiiieyye photthabbe phusanti
mudukani attharanapavuranadini paribhufijanti etam sabbam vattati. kasma itthinam yeva
ripasaddagandharasaphotthabbd na vattanti. etepi vattanti ti.
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And this will be for this foolish person’s long-term suffering and
harm. For it is not possible that one will pursue sensual pleasures
(kama) except through sensual desires (kama), except through the
perception of sensual pleasures, except by thinking about sensual
pleasures.’

As the commentary helps us understand, it is only through subjective sensual
desires (kilesa-kama) that someone would pursue objective sensual pleasures
(vatthu-kama); without sensual desire there would be no causal motivation to
pursue pleasure.® Arittha misunderstands human psychology if he thinks he can
pursue sensual pleasure without sensual desire. The Buddha’s teaching on the
way to awakening precludes a positive evaluation of sensual desire.

Richard Gombrich (1996, pp.22—4) interprets Arittha as holding that the
Buddha’s warnings against sensual pleasures did not preclude sex.” Alexander
Wynne (2010, p.199) suggests that Arittha has taken the Buddha’s teaching
over-literally, believing that the distinction between an action and the intention
behind it means that sex itself may not be an obstacle if it is without desire.
Assuming that Arittha’s wrong view was indeed about sexual desires, his fault
was not that he had them. Elsewhere, the Buddha is shown as skilled in handling
the spiritual psychology of sexual desire, helping the monk Nanda to sublimate
his desire for a lovely girl by prompting in him a desire for some much lovelier
heavenly nymphs, which eventually led to Nanda’s letting go of his desires.®
Arittha’s fault was his obstinate misunderstanding of the Buddha’s teaching.

It is hard to see a logical connection between the introductory narrative of
the Alagaddiupama Sutta, concerning Arittha’s wrong view, and the main body
of the discourse, in which the Buddha presents various teachings, summarised in
the following sections of this article. I propose that, whether or not Arittha was

5 M 22 pts i.133: anekapariyayena hi kho bhikkhave antarayika dhamma vutta maya alaii ca
pana te patisevato antardyaya... atha ca pandayam arittho bhikkhu gaddhabadhipubbo attana
duggahitena amhe ceva abbhacikkhati attanaii ca khanati bahuii ca apuniiam pasavati. taii hi
tassa moghapurisassa bhavissati digharattam ahitaya dukkhaya. so vata bhikkhave afifiatreva
kamehi anifiatra kamasanndaya anfiatra kamavitakkehi kame patisevissati ti netam thanam vijjati.

¢ Ps ii.105. In both Sanskrit and Pali, the word k@ma means both pleasure and desire, and the
specific connotation is usually clear in context.

7 An interpretation also taken in Holder (2006, p.101); Gethin (2008, p.156) also discusses the
commentary.

8 Ud 3: 2 pts 21. The concluding stanza describes how a successful practitioner has ‘crushed
the thorns of sense-pleasures’ (maddito kamakantako).
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aware of it, his view about the relationship of desire to the spiritual life in fact
echoes a particular passage of the Upanisads, in which finding the self (atman)
is presented as the fulfilment of desire (kama). Chandogya Upanisad (CU) 8.7
has the god Prajapati describe the goal of the spiritual life as an atman or true
self whose desires (kama) are real:

‘The self (atman) that is free from evils, free from old age and
death, free from sorrow, free from hunger and thirst; the self whose
desire (kama) and intention (samkalpa) is real — that is the self you
should seek, that is the self that you should desire to know. When
someone finds that self and knows it, he obtains all the worlds, and
all his desires (kama) are fulfilled.” So said Prajapati.’

Dermot Killingley (2018, p.143) points out that CU 8.7 is unusual among
teachings in the Upanisads in associating liberation with the fulfilment of
desire. In contrast, Yajfiavalkya’s teaching in Brhadaranyaka Upanisad (BU)
envisages the liberated self as without objects of sensation (BU 4.3.23-31), and
the liberated self as without desires (BU 4.4.6-7).1°

Perhaps Arittha had come under the influence of this unusual Upanisadic
view about the place of sensual desires in the liberated state. Whether or not
this was the case, the rebuttal of Arittha’s view provides the Buddha with a
starting point, in the Alagaddiipama Sutta, for what will turn out to be a long
and detailed refutation of the Upanisadic view of the arman and the nature of
liberation. Moreover, the passage above from the Chandogya Upanisad marks
the starting point for the well-known story, in Chandogya Upanisad 8.7-15,
of Indra’s search for the self. My argument will be that in fact there are echoes
of this story in the Pali text of the Alagaddupama Sutta. These echoes are
buried and lie dormant and forgotten, but can be brought to light. The Buddha
therefore appears to connect Arittha’s wrong view with a particular Upanisadic
soteriology, then goes on to engage with that soteriology in more detail.

® Trans. Olivelle (1998, pp.279-81) (here with small changes). CU 8: 7: ya atma apahata-
papma vijaro vimrtyur visoko vijighatso pipdsah satya-kamah satya-samkalpah so nyestavyah
vijanati iti ha prajapati uvaca.

10 BU 4.4.7 trans. Olivelle (1998 p.121): ‘When they are all banished, those desires lurking
in one’s heart; Then a mortal becomes immortal, and attains brahman in this world.” (yada sarve
pramucyante kamd yesya hrdi sritah | atha martyo 'mrto bhavaty atra brahma samasnuta iti ||).
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K.R. Norman, Richard Gombrich and Alexander Wynne have already drawn
attention to different ways in which the Buddha in the Alagaddupama Sutta
engages in debate with Upanisadic teachings, so [ will review these discussions.
I will argue further that the discourse as a whole shows the Buddha presenting
his teaching over and against the teaching of the Upanisads. The Buddha’s
discussion of Arittha’s wrong view gave the Buddha the opportunity to present
his own teaching as a systematic rebuttal of an Upanisadic soteriology and its
conception of the atman.

The Buddha’s critique of the atman in the Alagaddiupama Sutta

Following the narrative setting (nidana) of the Discourse on the Simile of the
Water-snake, concerning Arittha and his wrong view, the Buddha goes on to teach
how the dhamma is like a water-snake — it can be grasped in the wrong way, which
causes harm, or in the right way, which does not."! This simile does not directly
address Upanisadic soteriology, or any particular teaching at all, but concerns how
to handle the Buddhist teaching. The Buddha goes on to explain how the teaching
is like a raft, for crossing over, not for holding on. With these two similes, the
Buddha emphasises the pragmatic nature of his teaching (Gombrich, 1996, p.24).
Wrong view (sammd-ditthi) and right view (miccha-ditthi) concern whether or not
the practitioner holds on to views (Gethin, 2004), and does not concern the kind of
metaphysical speculation that is found in the Upanisads.

The discourse continues with a discussion of how there are six points
of view (ditthi-tthanani), namely, (1-4) that in which an uneducated non-
Buddhist considers each of the first four constituents (khandhas) of physical
form (ripa), feeling (vedana), perception (sairid) and formations (sankhara),
as ‘this is mine, I am this, this is my self’;!? (5) the view that what is ‘seen,
heard, thought, cognised, attained, searched for and explored with the mind’
is likewise considered ‘this is mine, I am this, this is my self’;!* and (6) the
point of view that:

" The teaching relies on a pun, since the verb ganhati and its cognates means both ‘grasp’ and
‘understand’ — just like the English ‘grasp’.

12M 122 p18 1.135: ripam [etc.] etam mama eso "ham asmi eso me atta ti.

13 M 122 p181.135: yam pi tam dittham sutam mutam viiifidtam pattam pariyesitam anuvicaritam
manasa tam pi etam mama eso "ham asmi eso me attd ti samanupassati. My translation of mutam
as ‘thought’ facilitates comparison with the Upanisad, below, although in Buddhist usage mutam
can be understood in relation to tasting, smelling and touching, as ‘sensed’ (implicitly, at S 35: 95

PTS iv.74, explicitly at Nidd? §298).
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‘the world is the same as the self; having departed I will be
permanent, fixed, eternal, not of a nature to change; [ will stay like
this, the same for ever’ — one considers this too as ‘this is mine, I
am this, this is my self”.!*

The Buddha goes on to explain that the educated Buddhist does not
consider any of these points of view to be true. While points of view (1-4)
concern a pre-theoretical identification with aspects of experience, points of
view (5) and (6) concern a deliberate theoretical commitment. In fact, they
concern the taking up of an Upanisadic point of view. In relation to point of
view (5), Richard Gombrich (1990, pp.14-16) identifies in it verbal echoes
of Yajnavalkya’s teaching in the Brhadaranyaka Upanisad." To identify
as ‘mine’ what is ‘seen, heard, thought, cognised’ would mean to take up
Yajiavalkya’s advice to his wife:

“You see, Maitrey1 — it is one’s self (@tman) which one should see
and hear, and about which one should think and concentrate. For
when one has seen, heard, thought and cognised one’s self, one
knows this whole world.”!

While Yajfiavalkya teaches the value of equating the microcosm (one’s
personal self) with the macrocosm (the whole world), the Buddha teaches that
one considers even the microcosm of one’s own experience not to be one’s
own.'” Alexander Wynne (2010b, p.201) also makes the point that the Buddha’s

4 M 122 pts 1.135-6: yam pi tam ditthitthanam so loko so attd so pecca bhavissami nicco
dhuvo sassato aviparinamadhammo sassatisamam tatheva thassami ti tam pi etam mama eso
"ham asmi eso me attd ti samanupassati.

'S The identification of this view with the Upanisadic formula had already been made by
Jayatilleke (1963, pp.60—1); Gombrich’s discussion is rehearsed further in Fuller (2005, p.31),
and Wynne (2010b, pp.200-2). Gombrich disagrees with the interpretation of this passage in
Bhattacharya (1980), who argues that the Buddha teaches a metaphysical ‘Absolute’ no different
from that of the Upanisads (see also Bhattacharya, 1989, p.23, and n.22 below).

16 BU 4.5.6: atma va are drastavyah srotavyo mantavyo nididhydsitavyo maitreyi | atmani
khalv are drste sriite mate vijiiata idam sarvam viditam; trans. Olivelle (1998, p.129), with
changes to facilitate comparison with Buddhist texts.

17 Gombrich, (1990, p.16) makes the point that the Buddha did not reject everything that
Yajnavalkya said, citing BU 4.4.5, in which Yajfiavalkya revalorises karma to mean ethical
as well as ritual ‘action’; the Buddha accepted such a revalorisation while going even further,
in considering the ethical significance of action (karma) to lie in intention (cetand). It should
similarly be noted that the Buddha did not reject Yajfiavalkya’s teaching about the value of paying
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mentioning of what is ‘attained, searched for and explored with the mind’'®
covers the possibility that the Upanisadic atman might be realised through
meditation, a possibility stated at BU 4.4.23."

While point of view (5) concerns one’s true identity while alive, point of
view (6) concerns the metaphysics of identity beyond death. K.R. Norman
(1981, p.20) observes that the wording of this last point of view includes
‘actual verbal echoes’ of the Upanisads, and he quotes from the Chandogya
Upanisad (CU) to make his point.?’ The Upanisad repeats the phrase ‘this self
of mine’?! as a verbal expression for the deep, inner truth of subjectivity, upon
which one should resolve in order to become it after death: “What a person
becomes on departing from here after death is in accordance with his resolve
in this world... “It is brahman. On departing from here after death, I will
become that.”’?> One might add that the phrase ‘the world is the same as the

attention to the ‘seen, heard, thought, cognised’, but revalorised it in terms of realising the true
nature of experience as lacking a true self or experiencer (see Ud 1: 10 p1s 8; S 35: 95 PTS iv.73).

8 M 122 p1s i.135: pattam pariyesitam anuvicaritam manasa. ‘By adding a few words
suggesting the attainment of the religious goal through meditation, the Buddha adapts the
Upanisadic pericope to suggest that identifying oneself with the atman, through meditative
realisation or otherwise, is misconceived’ (Wynne, 2010b, p.202). Likewise, at A 11: 9 p1s v.324
(also discussed in an Appendix, below), the Buddha teaches Sandha that one who meditates
(jhayati) based on (nissaya) ‘what is seen, heard, thought, cognised, attained, searched for and
explored with the mind’ is an ‘unruly person’ (purisakhalurika). Wynne (2010b, p.202, n.47) lists
further occurrences of the whole formula, to which I would add that it is also found at M 143 pTs
iii.261. In each case, ‘what is seen, heard, thought, cognised, attained, searched for and explored
with the mind’ represents the entirety of the experienced world, which may become the basis for
views and which should be let go of.

9 BU 4.4.23: tasmad evamvic chanto danta uparatas titiksuh samahito bhitvatmany
evatmanam pasyati sarvam atmanam pasyati: ‘Therefore the one who knows this becomes calm,
controlled, restrained, patient and concentrated; he sees the self in his very self, he sees everything
as the self” (trans. Olivelle, 1998, p.127, with small changes).

2 Bhattacharya (1998, p.10), points out that he among other scholars (Oldenberg, von
Glasenapp) had already noticed this apparent echo (Bhattacharya, 2015, p.45), and suggests that
BU 4.5.6 itself echoes Satapatha Brahmana X.6.3 (see also Bhattacharya, 1997, p.25). But see
n.22 below.

2 CU 3.14.2-4: esa ma atma, trans. Olivelle, 1998, p.209.

2 CU 3.14.1: yatha kratiar asmiml loke puruso bhavati tathetah; CU 3.14.4: etam itah
pretyabhisambhavitasmiti, trans. Olivelle, 1998, p.209, with small changes. Bhattacharya (1998)
argues that this ‘echo’ risks an absurd mis-reading of the Upanisad, which concerns a ‘vision of
the Absolute... beyond the subject-object split’ (p.15). However, it is clear that the Buddha is
critiquing ‘points of view’, expressed in terms reminiscent of the Upanisad, rather than ‘a vision
of the Absolute’.
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self” should be read as an echo of the Upanisadic phrase, ‘Brahman, you see,
is this whole world’.?

In the Alagaddiipama Sutta, the Buddha goes on to say that the educated
Buddhist does not hold any of these six points of view.?* In answer to a monk’s
question, he explains that this letting go of views ought not provoke anxiety
and does not amount to annihilationism in regard to the self, since an empirical
examination of experience reveals that there is nothing to be found there that
is ‘permanent, fixed, eternal, not of a nature to change’.”> We can infer that the
Buddha regards the teaching of the Upanisad, that there is a permanent self
(atman) that is metaphysically identical with this whole world (brahman) as a
theory of self which leads to disappointment;*® and he regards the taking of up
such a theory, which the Upanisad teaches is soteriologically effective, merely
as dependence on a view (ditthinissaya). The Buddha concludes:

‘Monks, given that in actual fact neither a self nor what belongs
to a self is found, isn’t this point of view — “the world is the same
as the self; having departed I will be permanent, fixed, eternal, not
of a nature to change; I will stay like this, the same for ever” — a
totally and completely foolish teaching?’?’

In short, the Buddha regards the famous teaching of the Upanisad, that
there is a permanent self (atman) that is metaphysically identical with reality
(brahman), as a theory of the self (attavdada); and he regards the taking of up

B CU 3.14.1: sarvam khalv idam brahma. Norman’s analysis is rehearsed in Gombrich (1990,
p-15), Fuller (2005, p.31 and n.5, pp.186-7), and Wynne (2010b, p.202). All these scholars repeat
Norman'’s discussion of the teaching of a ‘world self” (‘world-a#f@’) in the Upanisads. I take it that
this is a reference to brahman, in that, according to the Upanisads, brahman is the whole world,
and the atman is brahman.

24 The manner of ‘not holding’ a view is in accordance with the simile of the water-snake: the
educated Buddhist observes how the six points of view are incorrect, in that no self is to be found,
but does not enter disputes about these points of views, as if there were some value in dispute.

3 M 122 p18 i.137: nicco dhuvo sassato aviparinamadhammo.

26 M 122 p18 1.137: aham pi kho tam bhikkhave attavadupadanam na samanupassami yam sa
attavadupdadanam upadiyato na uppajjeyyum sokaparidevadukkhadomanassupdaydasa (‘Monks, 1
too do not consider there to be a way of making a theory of self one’s own which would not
produce grief, sorrow, pain, misery and unrest for the one who does so.’)

M 22 pts i.138: attani ca bhikkhave attaniye ca saccato thetato anupalabbhamane yam pi
tam ditthitthanam so loko so attd so pecca bhavissami nicco dhuvo sassato aviparinamadhammo
sassatisamam tatheva thassamiti nanayam bhikkhave kevalo paripiiro baladhammo.

86



UPANISADIC ECHOES IN THE ALAGADDUPAMA SUTTA

such a theory, which the Upanisad teaches is soteriologically effective, to be
merely dependence on a view (ditthi-nissaya). Taking up a theory of self, which
is just dependence on a view, is foolish because it does not lead to liberation.

Returning to the Alagaddipama Sutta, the Buddha goes on to question the
monks about their experience. In an exchange familiar from other discourses,?®
he asks if the constituents (khandhas) are permanent or impermanent, whether
what is impermanent is painful or pleasant, and whether it is appropriate to
regard what is painful and liable to change as one’s self. Since it is not
appropriate, practitioners should regard all aspects of experience as ‘this is not
mine, I am not this, this is not my self.’® In this way, the Buddha’s teaching of
the way to awakening is clearly articulated in terms of a rejection of Upanisadic
metaphysics.*® The Buddha then describes a practitioner awakened in this way
using five epithets for an arahant, who has abandoned ignorance, the cycle of
rebirth, craving, the lower fetters, and the conceit ‘I am’.3!

Norman identifies one last rejection of the Upanisadic worldview in the
Alagaddipama Sutta in the Buddha’s advice to ‘give up what is not yours’.*
Just as the grass and wood there in Jeta’s Grove, where the Buddha is speaking,
does not belong to the monks, so that burning it would not be burning what is
theirs, so the constituents are not the self (a#ta) nor do they belong to the self
(attaniya). Norman (1981, p.23) identifies an implicit argument here: if ‘the self
is the same as the world’,* then burning the grass and wood in Jeta’s Wood,

28 Especially the Anattalakkana Sutta, S 22: 59 PTs iii.66-8.

2 M 22 P18 1.139: n’etam mama n’eso "ham asmi na m’eso atta.

3 Wynne (2010a, pp.103—114) makes the important distinction between a Buddhist ‘no-
self” teaching (the metaphysical denial of a self as permanent essence of a person) and a ‘not-
self” teaching (the empirical denial that the person has the characteristics of a self or permanent
essence). While the Buddhist tradition has the reputation of denying the self in the manner of the
‘no-self” teaching, early Buddhist discourses — as in the Alagaddiipama Sutta — more often simply
deny that a self can be found. The ‘not-self” teaching in this way denies Upanisadic metaphysics
without making an alternative metaphysical claim.

3! The epithets are also found at A 5: 71 prs iii.84-5, and discussed in Analayo (2011, p.155).
Levman (2014, pp.282-7) explores the linguistic ambiguities of these epithets, the meanings of
which differ across early Buddhist traditions. In the Pali tradition, these epithets are (1) one who
has lifted up the cross-bar, (2) one who has filled in the trench, (3) one who has uprooted the
pillar, (4) one who has no bolt, (5) a noble one who has lowered the banner, who has put down the
burden, who is without fetters (M 22 pTs i.139).

32 M 22 p1s i.140: yam na tumhakam tam pajahatha.

3 M 22 p15 1.135: 50 loko so atta; assuming that this is an allusion to e.g. CU 3.14.1: sarvam
khalv idam brahma, ‘this whole world is brahman’. Again, Norman distinguishes the individual
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which are part of the world, would be burning the self. But since burning the
grass and wood in Jeta’s Wood is not burning the self, then the self is not the
same as the world.>* Likewise, if one identifies the self with the constituents,
then ‘I’ would feel pain (which is a modality of feeling or vedana), and this
painful feeling would be ‘mine’. But since, according to the Buddha’s teaching
earlier in the discourse, the constituents are directly observed to be neither ‘I’
nor ‘mine’, then self is not the constituents. Therefore, the practitioner should
give up the constituents, which are not the self and nor do they belong to the self.

Prajapati’s teaching and Indra’s search for the self

Just prior to the passage in the Alagaddiipama Sutta in which the Buddha advises
the monks to ‘give up what is not yours’, there appears a short section in which
the Buddha praises the one who has let go of all wrong views:

‘Monks, the gods together with Inda, Brahma and Pajapati,
searching for the monk whose mind is thus liberated, do not
ascertain that which the consciousness of the tathagata is reliant
on. What is the reason? Monks, | say that in this world the
tathdgata is not to be found.’*

My conjecture is that this flourish relates specifically to the well-known
story, found in CU 8.7-12, of Indra’s search for the self. The story begins with
a teaching, already cited, by the Vedic deity Prajapati, here speaking in the role
of an Upanisadic sage:

‘The self (atman) that is free from evils, free from old age and
death, free from sorrow, free from hunger and thirst; the self whose

atta from the ‘world-atta’, and I take it that by ‘world-a#ta@’, Norman has in mind the brahman.
Taking the ‘world-atta’ to be an equivalent of brahman also allows us to dispute the argument
made by Johannes Bronkhorst (2007, pp.217-8), that the fact that the Alagaddiipama Sutta does
not refer to brahman means that the early Buddhists were not familiar with the Chandogya
Upanisad as we now have it but rather with a teaching circulating in the spiritual culture of
Greater Magadha at the time.

3* T have presented the argument here so that it takes the form of modus tollens: if x then y; not
y; therefore not x.

3 M 22 pt1S 1.140: evam vimuttacittam kho bhikkhave bhikkhum sainda deva sabrahmaka
sapajapatika anvesam n’adhigacchanti idam nissitam tathagatassa viifianan ti. tam kissa hetu?
ditthevaham bhikkhave dhamme tathagatam ananuvejjo ti vadami.
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desire (kama) and intention (samkalpa) is real — that is the self
you should seek (anvestavyah), that is the self you should desire to
and knows (vijanati) it, he obtains all the worlds and all his desires
(kama) are fulfilled.” So said Prajapati.*®

The successful seeker of the self, says Prajapati, has all their desires (sarvan
kaman) fulfilled (apnoti), a teaching that may be particularly relevant in relation
to the Alagaddiupama Sutta, in which Arittha has a more positive view about
sensual desires than the Buddha.

Having heard this teaching, Indra from among the devas and Virocana from
among the asuras become Upanisadic pupils in order to learn how to find this
atman (CU 8.8.1-3). Prajapati teaches them that the arman reflected in the
mirror and which they can dress up (i.e. the body) is the immortal brahman.
Virocana and Indra go off ‘having contented hearts’ (santahrdayau). Of course
this upanisad or ‘hidden connection’ between the arman and brahman is false,
for if the atman is the same as the body then when the body dies the arman will
die, which means that this atman is not the immortal brahman at all (CU 8.8.4—
5). Indra realizes this and comes back to Prajapati for more teachings (CU 8.9).

Indra is led by by Prajapati in three further steps to the teaching that the
atman is not the same as the mortal body but dwells in it as an immortal (amrta)
and bodiless (asarira) atman, the seer behind seeing, the hearer behind hearing,
an atman untouched by bodily pleasures and pains (CU 8.10—12). Perceiving
this atman one will attain the world of brahman after death, but also in the
present, perhaps in meditation:

This serene one, having arisen from this body and reached the
light beyond, is revealed in his own form. He is the highest person
(uttamah purusah).”’

3¢ Trans. Olivelle, 1998, pp.279-81 (here with some changes). CU 8.7.1: ya atma apahata-
papma vijaro vimrtyur visoko vijighatso pipdsah satya-kamah satya-samkalpah so 'nvestavyah
vijanati iti ha prajapati uvaca (reading sarvams, with Limaye and Vadekar (1958) (via GRETIL)
rather than Olivelle’s sarvams).

37 CU 8.12.3: esa samprasado smacchrirat samutthdya param jyotir upasampadya svena
riipenabhinispadyate | sa uttama purusah. One who datmani sarvendriyani sampratistha
‘concentrates all the faculties on the atman’ attains the world of brahman: CU 8.15.
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Having taught Indra about this self (atman), Prajapati makes a final speech
showing that it is indeed this experience of the self that brings the results he
had promised:

Those gods venerate this self (atman), as a result of which they
have obtained all worlds and all his desires (kama) are fulfilled.
Likewise, when someone finds that self and knows it, he obtains all
the worlds, and all his desires are fulfilled.?®

Knowing such an atman is therefore associated with the fulfilment of sensual
desires (kama), in the world of brahman. Alexander Wynne (2010a, pp.132—
8) makes the important conjecture that the successively more satisfactory
conceptions of the arman taught to Indra by Prajapati in CU 8.7—12 were familiar
enough to the Buddha for him to use them as a foil for a three-stage critique of
the atman in the Mahanidana Sutta (D 16 PTS 11.66—S8):

1. The Buddha’s argument against the conception of the self as
the same as feeling (vedand) corresponds to Prajapati’s first
teaching that the self is the same as the body (in CU 8.8-9),
a teaching that Indra sees through as implying that the self
will suffer and die; this first argument also corresponds to
Prajapati’s second teaching that the self is like the person in a
dream (CU 8.10), in that such a self still experiences feeling.
The Buddha likewise argues that a self that suffers and dies is
an unsatisfactory account of personal identity.

2. The Buddha’s argument against the conception of the self as
being without feeling and experience corresponds to Prajapati’s
third teaching that the self is like deep sleep (in CU 8.11), a
teaching that Indra sees through as implying experiential
annihilation. The Buddha’s argument is that a self which
transcends experience (comparable to deep sleep) would lack
the conditions for being recognisably a self.

3. The Buddha’s argument against the conception of the self
as being different from feeling, but not without feeling

38 CU 8.12.6: tam va etam deva atmanam updsate | tasmat tesam sarve ca loka attah sarve ca
kamah | sa sarvams ca lokan apnoti sarvams ca kaman yas tam atmanam anuvidya vijanati. This
translation is from Olivelle, 1998, p.287, with some changes.
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and experience, corresponds to Prajapati’s fourth and final
teaching that the true self is bodiless and immortal, while yet
experiencing bliss and the satisfaction of desire (in CU 8.12).
The Buddha’s argument is that feelings are the condition for
being a self, which can therefore never exist independent of
feeling in some bodiless form.

The Buddha concludes that self-consciousness always depends on conditions,
making the Upanisadic ideal given in CU 8.12 of realising the atman impossible
to fulfil. Instead the Buddha teaches liberation through letting go of dependence
on conditions.

The Buddha’s critique of Prajapati’s teachings to Indra suggests that the
story of Indra’s search for the self was well-known in the Buddha’s milieu.** My
contribution here is to suggest that there is further evidence, in the Alagaddiupama
Sutta, for the Buddha’s familiarity with and rejection of Prajapati’s teaching about
the self in CU 8.7-12. My conjecture is that the Buddha’s flourish in praise of
the liberated monk includes muffled verbal echoes of the story of Indra’s search
for the self. I begin with the names of the deities. In the Alagaddipama Sutta,
the Buddha refers to ‘the gods together with Inda, Brahma and Pajapati’ (sa-
inda deva sa-brahmaka sa-pajapatika). Although Inda (in Sanskrit: Indra) and
Pajapati (in Sanskrit: Prajapati) are mentioned elsewhere in the Pali canon, it is
usually only as representatives of the Vedic deities, members of the thirty-three
gods of whom Sakka (in Sanskrit: Sakra) is the chief.* Only in this discourse
(and two others)*! are the names of Inda and Pajapati found together in this way,
rather than in the company of other Vedic deities. In Vedic mythology, Brahma is
closely related to or synonymous with Prajapati.** It is therefore possible that the
particular association of Inda, Brahma and Pajapati found in the Alagaddiupama
Sutta represents an allusion to the Chandogya Upanisad. Since there appears to

% The philosophical implications of this story are studied in detail in a positive way in for
instance Kapstein (2001, pp.53—76) and Ganeri (2012).

4 This is to summarise the information gathered in the inestimable Dictionary of Pali Proper
Names (Malalasekera 1938), s.v. Inda and Pajapati.

41 These two others are discussed in an Appendix, below, in order to fully draw out some
further significance in their formulations.

2 This is the case even at CU 8.15, directly after the story of Indra’s search for the self,
in which it is said that the teaching of the Upanisad was passed on from Brahma to Prajapati,
and thence to Manu and his children (tadaitad brahma prajapataya uvaca prajapatir manave
manuh prajabhyah).
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be no other reason for mentioning these particular deities, my conjecture is that
this passage is an allusion to the story of Indra, instructed by Prajapati, in search
of the atman and the way to the world of brahman, though this original allusion
has here almost disappeared into inaudability.

While this conjecture is far from certain, there are other hints of connections.
In the Alagaddipama Sutta, Inda (= Indra) and Pajapati (= Prajapati) are
represented as indeed on a search, although it is not for an atman, but for ‘the
monk whose mind is liberated’ (vimuttacitta bhikkhu). The word used here for
‘searching’ is anvesam, echoing their interest in the a#man which, in Chandogya
Upanisad 8 is anvestavyah ‘to be sought’, both terms deriving from the verbal
root anu-is, ‘search’ or ‘seek’.*® In the Alagaddipama Sutta, therefore, the
Buddha acknowledges the theme of a spiritual search, using the same verb,
while disputing with the Upanisad the object of that search.

In CU 8.7, Prajapati teaches that one should ‘should desire to know’
8.12, Prajapati teaches that ‘someone who knows (vijandti) the atman has their
desires fulfilled’. However, in the Alagaddiipama Sutta, the Buddha presents
Inda and Pajapati as unable to find the kind of ‘knowing’ or ‘consciousness’
as well as the Pali vififiana derive from vi-jiia, ‘know something’.** Again,
the Buddha takes up the theme of the goal of the spiritual search as a kind of
knowing, the object of which is, in the Upanisad, the atman; but for the Buddha
the ‘knowing’ of the monk whose mind is liberated will remain unknown to
those who seek to know the arman.

Not only do Inda and Pajapati in the Alagaddiipama Sutta not find the
atman of a monk with a liberated mind, but they ‘do not ascertain that which
the consciousness [‘knowing’] of the tathdgata is reliant on’.* The word

# In Pali, anvesam is a namul form of absolutive (Geiger 1994: §215). At S 4: 23 p1s i.122,
Mara anvesam n’adhigacchati (‘searching does not ascertain’) the vififiana of the monk Godhika,
who has just attained parinibbana. In Sanskrit, anvestavyah is a gerundive, with a prescriptive
sense.

* In Pali, vifiiapa is a nominal formation from vi-jfid, and (despite its standard English
translation as ‘consciousness’) it is a word for a kind of (conscious) knowing of an object. In
of a desire to know. It is a passive participle, hence literally meaning ‘to be desired to be known’,
but this is awkward in English.

M 22 p1s 1.140: n’adhigacchanti idam nissitam tathdgatassa viifianan ti.
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tathagata has here the meaning of ‘one who is like that’, i.e. reached the
ineffable state of awakening, rather than referring specifically to the Buddha.*
Elsewhere in the Pali discourses, a tathdagata is described as uttamapuriso,
‘the highest person’.*’ This is the very phrase (uttamah purusah) which, at
CU 8.12.2, Prajapati uses to describe to Indra the person who has attained
the immortal bodiless atman. We thus appear to find the Buddha implicitly
contending the true meaning of the uttamah purusah. While in the Upanisad
this highest person taught by Prajapati had realized the atman, in the Buddhist
discourse, the state of consciousness of the highest person, called tathagata,
is something of which this same Upanisadic teacher cannot ascertain the basis.
The Upanisadic ‘highest person’ is therefore, from the Buddhist perspective,
not the highest at all.

The Buddha explains that the reason Inda and Pajapati do not ascertain that
which the consciousness of the tathagata is reliant on, is that the tathagata is
ananuvejja, ‘not to be found’ (DOP 1.97).*® In the Upanisad, Prajapati teaches
that by ‘finding (anuvidya) and knowing that self (atman), one obtains all
worlds and all one’s desires are fulfilled’.* Both ananuvejja and anuvidya are
derived from anu-vid, ‘find’. This suggests that, according to the Alagaddipama
Sutta, Inda and Pajapati, although they are supposed to have found the arman,
will not be successful when they try to ascertain the basis of the tathagata’s
consciousness. The reason has already been given in the Buddhist discourse:
someone examining their mind for any traces of an atman, finds that n’etam
mama n’eso "ham asmi na meso atta ti, ‘this is not mine, this is not what I am,
this is not my atman’ (M 22 pt1s 1.139). The highest person, for the Buddhists,
lets go of what is not the self.

% DOP ii.286 s.v. tathdgata, ‘2. a designation of an arhat’; also discussed in Gethin, 2008,
p-xlvi, p.287; the ineffability of the tathdgata is discussed in Gombrich, 2009, pp.151-2.

4 At S 22: 86 prs iii.116 (= S 44: 2 pts iv.381), the tathagata is described as the ‘highest
person’ (tathagato uttamapuriso); at S 22: 57 pts iii.61, ‘the perfected one who has lived [the
spiritual life] is called “the highest person™’ (kevali vusitava uttamapuriso ‘ti vuccati); likewise
in a slightly different context at A 10: 12 pTs v.16; at It 97 p1s 96, the monk of ‘lovely conduct’
(kalyanasila) is described in the same way; see also S 44: 9 pTs iv.398.

8 We are again reminded of Godhika at S 4: 23 pTsi.122: although Mara searches (samanvesati)
for the liberated monk Godhika’s consciousness (vififiana), he cannot find it, because it is
‘unestablished’ (appatitthita); at S 22: 53 pts iii.53, the Buddha describes the unestablished
consciousness as liberated (appatitthitam vififianam... vimuttam).

® CU 8.12.6: sa sarvams ca lokan apnoti sarvams ca kaman yas tam datmanam anuvidya
vijanati.
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The common terms of debate between the Upanisad and the Buddhist
discourse can be summarised in a table:

COmmon terms CU 8.7-12 M 22
anu-is The atman is anvestavyah Inda and Pajapati, though
‘seek’ ‘to be sought’. anvesam ‘searching’,
Vi-jiia The seeker do not ascertain the
‘know something’ vijijiiasitavyah ‘should vififidna ‘consciousness’
desire to know’; when of that liberated monk,
successful, vijanati ‘one
knows’.
anu-vid The successful seeker, who is ananuvejja ‘not to
“find’ anuvidya ‘finding’, the be found’,
datman,

elsewhere in Pali dis-

courses

uttamah purusah realises the nature of like that of the fathagata,

‘highest person’ uttamah purugsah ‘the who is the uttamapurisa
highest person’ through ‘the highest person’.

meditation.

Table 1: comparison of terms

This comparison tries to reveal how the Buddha’s words in the
Alagaddiipama Sutta appear to contain muffled echoes of a debate with
teachings found in Chandogya Upanisad 8.7-12. What is at stake is the true
nature of the goal of the spiritual life. While both the Buddhist discourse and
the Upanisad agree that liberation from and transcendence of samsara, the
round of rebirth and unsatisfactoriness, is the goal of the spiritual life, they
disagree about the nature of this goal. For the Upanisad, the discovery of the
atman or true self, through study and meditation, is the goal; while for the
Buddha, the realisation that no atman can be found in experience is an insight
that leads to a complete letting go.
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Conclusion: The Buddha and the Upanisads

The Alagaddiipama Sutta concludes with the Buddha explaining that ‘the
dhamma that has been well proclaimed by me in this way is clear, open, visible
and laid bare’.>® He goes on to say that, because his dhamma is like this, those who
practise it will succeed in gaining various stages of awakening, from arahant-ship
to rebirth in heaven. Although this conclusion stands on its own, we may now
read into it an implicit judgement that the teaching of the self in the Upanisads is
ineffective. We have seen that an Upanisadic teaching of the self, according to the
Buddha’s critique in the Alagaddiipama Sutta, involves a deliberate theoretical
commitment to the view that there is a permanent self behind experience which is
identical to the reality of the cosmos; and that there is a self attainable after death,
which is immortal and bodiless. But such a self in experience cannot be actually
be found; and such a post-mortem self is likewise a ‘foolish teaching’. And by
alluding to the story of Indra’s search for the self, the Buddha takes up what may
have been a popular teaching vehicle for an Upanisadic view of the self, in order
to present his soteriology as superior. In this way, the Alagaddipama Sutta as a
whole can be read as an indirect rebuttal of Upanisadic teachings about the self.

The Buddha’s strategy as implied in the Alagaddiupama Sutta gives us some
insight into the relationship of the Buddha to the Upanisads. Nowhere in the
discourse, nor anywhere else in the Pali canon, does the Buddha directly discuss
or critique the Upanisads. Rather, it seems that the teachings that we now read
in the texts called the Upanisads provide an important though implicit part of
the intellectual context for the Buddha’s own teaching. Criticising the tendency
towards metaphysical speculation in the Upanisads offers the Buddha the
opportunity to demonstrate a different path to liberation. The Buddha’s approach
is anti-metaphysical, viewing religious speculation of the Upanisadic sort as a
form of conceptual proliferation (paparica) to be abandoned. His discussion of
Upanisadic teachings therefore lacks systematic disproofs, instead favouring
reductio ad absurdum arguments that undermine the tendency to metaphysical
speculation and promote the letting go of views.>! This strategy is subtle, and
does not yield clearly articulated accounts of defined points of view.>?

0 M 22 prsi.194 ' evam svakkhato bhikkhave maya dhammo uttano vivato pakasito chinnapilotiko.

51 The Buddha’s strategy in M 22 is similar to his strategy towards interlocutors in direct
debate, a strategy discussed by Rhys Davids (1899, pp.206-7), as first accepting the point of view
of his opponents, so as to lead them beyond those views.

2 As Rhys Davids (1899, p.207) puts it: ‘In accepting the position of the adversary, and
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Thinking more broadly, it is possible to identify two issues that have made
it difficult to identify a Buddhist critique of the Upanisadic view of the self
in the Alagaddiipama Sutta. Firstly, Upanisadic views do not appear in the
discourse as opinions actually held by actual people. Rather, they appear as
ways of thinking and points of view passed on by word of mouth among the
brahmans and renunciates with whom the Buddha conversed. It is as if the actual
composers of the texts we now know as the Upanisads, and the communities of
those for whom the Upanisads were important or sacred, were elsewhere and
known only indirectly by the Buddha in his social world. Hence the sense from
the Alagaddipama Sutta and elsewhere, that the Buddha is discussing views and
opinions that are perhaps secondhand and perhaps imperfectly understood by
those who hold them. Secondly, it would appear that the compilers and reciters
of the Alagaddiipama Sutta, working probably after the Buddha’s death, though
perhaps remembering his words, had little idea of the philosophical context of
the discussions and debates they sought to pass on.”* Hence Upanisadic ideas
and stories, such as that of Indra’s search for the self, are preserved only as
unconscious turns of phrase about Inda and Pajapati, or passings words like
ananuvejja and anvesam. These two issues mean that the ‘Upanisadic echoes’
I have sought to identify in the Alagaddiipama Sutta are muffled by time and
circumstance. By the time of the commentaries, Buddhists no longer heard these
echoes at all.

And what of Arittha? It is possible that his wrong view about sense pleasures
that sets the scene for the Alagaddiipama Sutta means that he had come under
the influence of an Upanisadic teaching about an atman whose desires will
be fulfilled. Other discourses in the Pali canon suggest that the Buddha did in
fact come across ascetics and brahmans who held to a belief about a sensually

adopting his language, the authors compel us, in order to follow what they give as Gotama’s view,
to read a good deal between the lines. The argumentum ad hominem can never be the same as a
statement of opinion given without reference to any particular person.” Although these comments
are made in reference to the Buddha’s dialogue in D 8 with the ascetic Kassapa, they apply in
principle to the indirect debate of M 22 with his monks about the Upanisadic view of the self.
(Rhys Davids seems to use the idea of an argumentum ad hominem in a positive sense, whereas it
is usually understood to mean a fallacious attack on the character or qualities of the person making
an argument).

3 Wynne (2010b) makes a different, though not incompatible argument, that idiosyncratic
features of the Alagaddipama Sutta suggest that it may record the Buddha in the process of
formulating his ideas. In contrast with Wynne’s concern for the possible historicity of the
Alagaddiipama Sutta, 1 restrict myself to a discussion of the discourse as literature.
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fulfilling post-mortem existence. In the Potthapada Sutta (D 9 pts 1.192), the
Buddha tells the wanderer Potthapada about such men, ‘who hold beliefs and
views like this: “there is a selfthat is completely happy and healthy after death™.”>*
The Buddha goes on to tell Potthapada about his subsequent conversations with
such ascetics and brahmans, in which he asks them about the evidence for their
beliefs and views, which turns out to be lacking: the Buddha describes their
views as ‘not very impressive talk’.> The Buddha compares such men with
someone who says, ‘I want and desire the most beautiful girl in the land’,*® but
who, on being asked if they know her social background, her name, her height,
her shape, her skin colour, or where she lives, says, ‘no’. The Buddha appears to
have regarded the belief in a post-mortem self whose desires are fulfilled merely
as a soteriological fantasy, and his teaching that ‘sensual pleasures bring little
gratification, much dissatisfaction, much distress’¥ invites an investigation of
experience. What Arittha appears to lack is an inkling of the Buddha’s middle
way, which begins from the experience of non-sensual pleasure and happiness
through practising the path of meditation and insight.*®

* D 9 P18 1.192: evam vadino evam ditthino ekantasukht atta hoti arogo param marana ti.

3 D9 r1si.193: appatihirakatam: the word seems to mean ‘not done in a wonderful way’. The
difficulties of understanding and translating this word are discussed by Jayatilleke, 1963, §557-9.
It is not that speech which is appatihirakata is ‘foolish’ or nonsensical, exactly; but that it has
gone astray philosophically, that it has missed the point.

% D 9 p1s i.193: aham ya imasmim janapade janapadakalyani tam icchami tam kamemi ti. Tt
is hard not to hear in the Buddha’s humorous simile an echo of CU 8.2.9: atha yadi strilokakamo
bhavati | sankalpadevasya strivah samuttisthanti | tena strilokena sarmpanno mahiyate || ‘If such
a person desires the world of women, by his intention alone women rise up. And, securing the
world of women, he rejoices’ (trans. Olivelle, 1998, p.277). The simile of ‘the most beautiful girl
in the land’ (janapada-kalyani) is also found at D 13 p1s 1.227; M 79 pts ii.34; M 80 pTs ii.41.

7'M 22 p1s i.133 etc.: appassada kama... bahudukkha bahupayasa.

% This middle way is evoked for instance at M 36 pTS i.247, in which the Buddha recounts
how, prior to his awakening, he recalled a childhood experience of meditative pleasure beneath a
Jambu tree, and realised that this non-sensual pleasure was the way to awakening: ‘And I thought,
I am not afraid of that happiness which is totally without sensual pleasures and totally apart from
unwholesome states’ (na kho aham tassa sukhassa bhayami yam tam sukham afifiatreva kamehi
annatra akusalehi dhammehi).
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Appendix: Disputing the ‘Highest Person’

The Pali Buddhist texts preserve what may be some further allusions to the
Upanisadic story of Prajapati’s teaching and Indra’s search for the self, although
these possible allusions only indirectly support my conjecture of Upanisadic
echoes in the Alagaddiipama Sutta. Hence, to preserve the flow of the argument
above, I discuss these further allusions here in an Appendix.

In the Sandha Sutta (A 11: 9 pTs v.322-6),% the Buddha teaches the monk
Sandha how an ‘excellent, well-bred person’ is like a well-bred horse in thinking
in a well-trained way. But in addition, free of the five hindrances, such a person
does not meditate (or think, jhdyati) relying on any familiar object, including
‘whatever is seen, heard, sensed, cognised, attained, searched for and explored
with the mind’, and yet that person still meditates (or thinks). The Buddha
concludes with a formula and a stanza repeated three times:

‘But the gods, together with Inda, Brahma and Pajapati, honour
from afar the excellent, well-bred person who thinks in this way:

‘Homage to you, thoroughbred person,
homage to you, highest person (uttamapurisa).
What it is you rely on when you think

we do not understand.’®

There is no direct connection between this juxtaposition of Inda, Brahma
and Pajapati with Chandogya Upanisad 8.7-12, as discussed above. Rather, the
allusion appears to be to the Upanisadic story via the Buddha’s own discussion
of it in the Alagaddiupama Sutta, assuming my conjecture about this discourse
to be the case. There, the Buddha says that the gods cannot ascertain the
consciousness of the unfindable tathagata, whereas in Chandogya Upanisad
8.12, those same gods believe that the ‘highest person’ is the atman. In the
Sandha Sutta, the Buddha’s stanza summarises the same rhetorical dispute,
praising the ‘highest person’, the basis of whose meditation (or thinking) the
gods do not understand.

% Already cited above, n.18.

© A 11: 9 P1S v.326: evam jhayiiica pana... bhadram purisdjanivam sainda deva sabrahmaka
sapajapatika arakdava namassanti: namo te purisajaiiia | namo te purisuttama || yassa te
nabhijanama | yampi nissaya jhayasr ||.
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This rhetorical differentiation of the Buddhist ‘highest person’ from that of
the Upanisads recurs at the end of the Khajjaniya Sutta (S 22: 79 pTs 1ii.86-91).
In this discourse, the Buddha teaches with great subtlety how someone who
thinks ‘I’ in relation to the five constituents (khandhas) is consumed (khajjati)
by those constituents, whereas the Buddhist practitioner, through analytic
reflection, does not fabricate such a self. Yet the constituents remain. Of such a
practitioner the Buddha concludes:

‘Monks, the gods, together with Inda, Brahma and Pajapati, honour
from afar the practitioner whose mind has been liberated in this way:

Homage to you, thoroughbred person,
homage to you, highest person.

What it is you rely on when you think
we do not understand.’®!

The indirect allusion to the story in Chandogya Upanisad 8.7-12 in
this concluding flourish suggests that disputing the meaning of the ‘highest
person’ with the Upanisads was a regular feature of the Buddha’s teaching.
It illustrates, in the context of religious discussions of the Buddha’s day, the
difference between the pursuit of the atman taught by Prajapati and practiced
by Indra, and the way to liberation taught by the Buddha, which involves
observing how ‘I am not this, this is not mine, this is not my self (anatta)’ in
relation to all experience.

Abbreviations

A Anguttara Nikaya ptTs eds. vols.1-5 (Morris and Hardy
1885-1900)

BU Brhadaranyaka Upanisad (Olivelle 1998)

CU Chandogya Upanisad (Olivelle 1998)

D Digha Nikaya p1s eds. vol.1 (Rhys Davids and Carpenter 1890),
vol.2 (Rhys Davids and Carpenter 1903), vol.3 (Carpenter
1910)

DOP A Dictionary of Pali, Vol.1 (Cone 2001), Vol.2 (Cone 2010)

61§ 22: 79 PTS 1ii.90—1: evamvimuttacittam kho, bhikkhave, bhikkhum sainda deva sabrahmaka
sapajapatika arakava namassanti: namo te purisdjaiiia | namo te purisuttama || yassa te
nabhijanama | yampi nissaya jhayasr ||.
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It Itivuttaka (Windisch 1889)

M Majjhima Nikdya pt1s eds. vol.l (Trenckner 1888), vol.2
(Trenckner and Chalmers 1898), vol.3 (Chalmers 1899)

Nidd? Ciilaniddesa (Stede 1918)

Ps Paparicasudant (Majjhimanikdaya-atthakatha), PTS vols. 1-5
(Woods, Kosambi and Horner, 1922-38)

S Samyutta Nikaya pTs eds. vols.1-5 (Féer 1884-98)

ud Udana (Steinthal 1885)

Bibliography

Analayo, Bhikkhu. 2011. 4 Comparative Study of the Majjhima-Nikaya. Taipei:
Dharma Drum.

Bhattacharya, Kamaleswar. 1980. ‘Dittham, Sutam, Mutam, Vifinatam’. In Buddhist
Studies in Honour of Walpola Rahula, edited by S. Balasooriya et al, 10-15.
London: Gordon Fraser.

. 1989. ‘Brahman in the Pali Canon and in the Pali Commentaries’. In Amala
Prajiia: Aspects of Buddhist Studies (Professor P.V. Bapat Felicitation Volume),
edited by N.H. Samtani, 15-31. Delhi: Sri Satguru Publications.

1997. ‘Once More on a Passage of the Alagaddipama-Sutta’. In
Bauddhavidyasudhakarah (Studies in Honour of Heinz Bechart on the Occasion
of His 65th Birthday), edited by Petra Kieffer-Piilz and Jens-Uwe Hartmann,
25-8. Swisttal-Odendorf: Indica et Tibetica Verlag.

. 1998. Some Thoughts on Early Buddhism With Special Reference to Its
Relation to the Upanisads. Pune: Bhandarkar Oriental Research Institute.

. 2015. The Atman-Brahman in Ancient Buddhism. Translated by David
Reigle and Nancy Reigle. Cotopaxi, CO: Canon Publications.

Bronkhorst, Johannes. 2007. Greater Magadha: Studies in the Culture of Early
India. Leiden: Brill.

Carpenter, J. Estlin, ed. 1910. Digha-Nikaya Vol Ill. London: Pali Text Society.
Chalmers, R., ed. 1899. Majjhima-Nikaya. Vol. 3. 3 vols. London: Pali Text Society.
Cone, Margaret. 2001. 4 Dictionary of Pali, Part I, a—kh. Oxford: Pali Text Society.
. 2010. 4 Dictionary of Pali, Part II, g—n. Bristol: Pali Text Society.

Féer, L., ed. 1884. Samyutta-Nikaya. Vol. 1-5. London: Pali Text Society.

Fuller, Paul. 2005. The Notion of Ditthi in Theravada Buddhism: The Point of View.
Abingdon: RoutledgeCurzon.

100



UPANISADIC ECHOES IN THE ALAGADDUPAMA SUTTA

Ganeri, Jonardon. 2012. The Concealed Art of the Soul: Theories of Self and Practices
of Truth in Indian Ethics and Epistemology. Oxford: Oxford University Press.

Gethin, Rupert. 2004. “Wrong View (Miccha-Ditthi) and Right View (Samma-
Ditthi) in the Theravada Abhidhamma’. Contemporary Buddhism 5 (1): 15-28.

, trans. 2008. Sayings of the Buddha. Oxford: Oxford University Press.

Gombrich, Richard. 1990. ‘Recovering the Buddha’s Message’. In Earliest
Buddhism and Madhyamaka: Panels of the VIIth World Sanskrit Conference,
Vol.1l, edited by David Seyfort Ruegg and Lambert Schmithausen, 5-23.
Leiden: Brill.

. 1996. How Buddhism Began: The Conditioned Genesis of the Early
Teachings. London: Athlone.

. 2009. What the Buddha Thought. London: Equinox.
Holder, John J. 2006. Early Buddhist Discourses. Indianapolis: Hackett.

JH. Woods, D. Kosambi and LB. Horner, eds. (1922-38), Papariicasudant
(Majjhimanikaya-atthakatha), London: Pali Text Society London

Jayatilleke, K.N. 1963. Early Buddhist Theory of Knowledge. London: George Allen
and Unwin Ltd.

Kapstein, Matthew. 2001. Reason'’s Traces: Indentity and Interpretation in Indian
and Tibetan Buddhist Thought. Boston, MA: Wisdom Publications.

Killingley, Dermot. 2018. ‘Knowledge and Liberation in the Upanisads’. In The
Upanisads: A Complete Guide, edited by Signe Cohen, 133-45. Abingdon:
Routledge.

Levman, Bryan. 2014. Linguistic Ambiguities, the Transmissional Process, and
the Earliest Recoverable Language of Buddhism. University of Toronto:
Unpublished PhD dissertation.

Malalasekera, G.P. 1938. Dictionary of Pali Proper Names. London: John Murray.
http://www.palikanon.com/english/pali_names/dic_idx.html.

Morris, R., and E. Hardy, eds. 1885. Anguttara-Nikaya. Vol. I-V. London: Pali Text
Society.

Olivelle, Patrick. 1998. The Early Upanisads: Annotated Text and Translation.
Oxford: Oxford University Press.

Rhys Davids, T.W., trans. 1899. Dialogues of the Buddha Part I. London: Oxford
University Press.

Rhys Davids, T.W., and J. Estlin Carpenter, eds. 1890. Digha-Nikaya Vol.I. London:
Pali Text Society.

101



UPANISADIC ECHOES IN THE ALAGADDUPAMA SUTTA

, eds. 1903. Digha-Nikaya Vol.Il. London: Pali Text Society.

Stede, W., ed. 1918. Niddesa II (Cullaniddesa). London: Pali Text Society.
Steinthal, P. 1885. Udana. London: Pali Text Society.

Trenckner, V., ed. 1888. Majjhima-Nikaya Vol.1. London: Pali Text Society.

Trenckner, V., and R. Chalmers, eds. 1888. Majjhima-Nikdya. London: Pali Text
Society.

, eds. 1898. Majjhima-Nikaya Vol.2. London: Pali Text Society.
Windisch, E., ed. 1889. The Itivuttaka. London: Pali Text Society.

Wynne, Alexander. 2010a. ‘The Atman and Its Negation: A Conceptual and
Chronological Analysis of Early Buddhist Thought’. Journal of the International
Association of Buddhist Studies 33 (1-2): 103—-171.

. 2010b. ‘The Buddha’s “Skill in Means” and the Genesis of the Five
Aggregate Teaching’. Journal of the Royal Asiatic Society 20 (2): 191-216.

102



	List of Contributors 
	Editorial. By Alexander Wynne
	List of Contributors
	Editorial
	Obituary
	Edward Conze: A Call to Reassess the Man 
and his Contribution to Prajñāpāramitā Studies
	On Translating “Buddha”
	Upaniṣadic Echoes in the Alagaddūpama Sutta
	Is It Possible for an Entire Sangha to be ‘Defeated’ in the Holy Life?
	The Oxford Handbook of Buddhist Ethics. Edited by Daniel Cozort and James Mark Shields. 2018. Oxford University Press. ISBN 978-0-19-874614-0
	The Life of Jamgon Kongtrul the Great, by Alexander Gardner. 2019,


