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UPANISHADIC TERMS IN BUDDHISM

—BuajaGcovinpDA GHoSH

The Upanishads are looked upon as the highest communication of
the Brahmanic religion and much of the fundamentals of Buddhism is
traceable in the Upanishads. The Brahmanic doctrine of Karma or
transmigration was accepted and adapted by Buddha. In expressing the
Buddhist ideal the termm Dhamma is used as a substitute for the Brahman
of the Upanishad while the term Brahman itself is occasionally preserved.
The famous phrase in Buddhist literature Dhamma-chakka is also paral-
leled in Brahma-chakka (Majjhim . Nikaya); another phrase Brahma-
parishadya is also found in Mahavyutpatti; Dhamma-yana is also phrased
as Brahma-yana (Sam. Nikaya); the Tathagata is not only an incorpora-
tion of Dhamma but also of the Brahman (Digha, Nikaya). Here we need
not elaborate the various analogous, categories and concepts in Upanisha-
dic and early Buddhist thought. It is an admitted fact, that the Brahma-
nical medium of expression was adoptcd in exposition of the basic prin-
ciples and doctrine of Buddha. We may refer to some of the Brahma-
nical terms and phrases accepted in Buddhist texts.  In Buddhist Tantrik
literature we find numerous Brahmanical terms which have been discussed
by eminent scholars like Benoytosh Bhattacharyya, Shashibhusan Das Gupta
Nalinaksha Dutt, Lama Anagauka Govinda, Hnbert V. Guenther, David
Snellgrove and Marco Pallis to mention a few amongst many. We
discuss here a few Upanishadic terms to substantiate our view.

To begin with we find that Bhagavan Buddha, Gautama Siddhartha
the first enlightened visualized the bliss of release (fa&fagaqfeﬁaaﬁ)
“in contemplation on dependent origination (qfaﬁﬂgtq]a') of the Dharmas
(Mahavagga). Therein we find Upanishadic terms of sifgmn (sifaam),
fagstior ( faﬁfﬁq\) , AT9—%Y etc. Thereafter the Buddha made a happy
utterance (I IFAFT) :—

aqT g3 qrgwaley gt
ararfgdl  wagr FEwE )
gaeq gl agafa qsar
gar qarAfa qgaae 1)
(Mahavagga : Bodhikatha).
Here we may note the phrase WI7dl STRITEd (£qm™al FIgmorEd )
for a meditating Brahmin. In the next Sutta (4ja-pala-katha:2) we
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find Vedantic or rather Upanishadic verbatim reflection in the
following words ;—

jgravy Ffaasgrafal

qFAF ®Y FFAT@  F2T |
Here the attributes toa Brahman are: aaFarcr (331-q7 ) or Knower of the
Fnd of the Veda; qg]af(a\f (agjﬁ(ﬁ) or disciplined life, ‘grET g
AR a27q (994 @ 931918 afgeafg ) or he will explain Brahma-

doctrine through Dharma. Here Dhamma and Brahma are identical.
In  Mahaassapura Sutta: 39, ( GHRY-FIT-Y*¥HT, 1 Majjhim.Nikaya ) an
interesting sermon to the Bhikshus ‘T ogvT |EHOFON F FEv-
FOIT 9 g 9eq guiEm afgsam’.  Those  Dharmas make  oneself
Samana as well as Brahmana : we shall adhere to those Dharmas. Again
in same Sutta 25th section (Fd U Fifg-2) we find g iifa,
fazaa, fagg gam gfa fo ‘sigen =@ fa s caas) i fu
Fap zfa fo gifan 3f fo afwar =fq fo emg 3fr
“Here in successive five sections, the Buddha cxplained, how one be-
comes SR, FIFO, EAEF, AcH, Nf@a, A1 and AgA . Here the
second, third, fourth and fifth obviously suggest deep familiarity with
the Vedas. In the first Sutta of Mahavagga : ( FFATAR FAT 5 ) the word
JAFIFTY ( AJHIFIT ) or not being  the object of reasoning,
(fq\-i\&gg'gw'naﬁ' Sarat Chandra Das. Tibetan-English Dictionary ) is
found as attribute to Dhamma, In Upanishads also we find the phrases,
qarisufas, AftaT, aFdE, SIAIA (Katha Upanishad 1.2.8) d97 aF
Afaugdar (Katha Upanishad 1.2.9).  All these imply the same idea
that the subtle principle Brahman is beyond human reasoning
and is ad-infinitum.  In Brahma-yachana-Katha, Brahma requests

the en lghtencd but reluctant Buddha to reveal th( newly discovered
truth to the world. We see almost verbatim reflection of Upamshadlc

words in the speech of Brahma-Sahampati, 3{!“!3{3(—[ AT FIT ;

Upanishad’s parallel passage to it is ‘aqi3g geg SgaEn gT?t[’
or ‘His door to liberation is wide open’. In WNFA A
(Digha. Nikaya, Vol Ill, p.63), we see the passage ‘FrgIom g qgr;ﬁ q=1
ear qEa S @ F@fiRar gmaaEr. Here the reference

to Brahmin caste’s origination from the mouth of Brahman shows that
Buddha was quite familiar with the RigVedic story of creation. We may

note that phrase ‘E@Eﬁ ar recalls Purusha-Sukta of RigVeda Xth
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Mandala, ‘qgjuﬁ g Ii(aqr‘eﬂ'ff’ etc, Brahmin was horn from his mouth.
Buddha accepted the concept of Brahmana as holvinan though he denied
the superiority of Bralimana caste. (For a recent discussion see N.C.
Sinha® Prolegomena to Lamaist Polity, Calcutta 1969).

Even Tibetan literature came under the full impact of the Upanishad
diction-etvimological as well as ontological cxl)rf’ssl()ns—thlough the
rendering of Buddhist canon. Before we set to cite some instances,
we may refer to the fact that during eighth century, the dctcrmining
period of establishment of Buddhism in Tibet, out of the tussle between
the prevalent native Bon and the imported Indian Dharma, rituals and
practices of other non-Buddhist religions of India entered Tibet in the trail
of Buddhism. Thus the Indian saint Vimalamitra met a mixed reception
fron the king and aministers and local people.  They suspected him to
be a herctic yogi. Lven Guru Padinasambhava  left Tibet soon after
founding the Samve monastery, because the ministers were displeased
with him and many perhaps telt his Tantra as heretical,  (David Snell-
grove: Buddhist Hl,my'ala, p.161; Roerich: Blue Annals, pp.191-2; Giu-
seppe Tucci: Minor Buddhist Texts, Part 1l, pp.42,52-3). So again in
twelfth  century also Jonangpas  were accused to be msaqg]arf%:q
Very recently D.S. Ruegg, has made a competent translation of Thu’u-
bkwan-Blo- bzang-chos-kyi-nyi-ma’s  work,  Grub-mtha’-shel-gyi-me-long
(vol. kha); said to be the lustow of phll()sophlcal thought of Jonangpa
(a Sa-skyapa subsect to which famous Tibetan historian Taranatha belonged).
In his critical introduction Ruegg shows the obvious close relationship
of Jonangpas with both Indian teaching and Indian teachers.  The
Jonang gpa literature had earlier led Obermilier to speak of ‘Brahmanists
in Tibet’ (D.S. Ruegg: American Oriental Society, Vol 83, No. 1 January-
March, 1963, p.77). We find here references to Vedanta, Sankhya and
Mimansa schools and adaptation of their views. There is also reference
to the oft-quoted first verse of Bhartihari’s (c.450-500) Vakyapadiya, the
philosophy of the verbum infinitum :—

gAfgfagT a3 wIs3aca AH |
faasigsafda gfear s aqn (an T 9. 9)

AR AR SR E)
N RTH FNTRZ Y
R Y
AYARRITIFAR |
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Hajime Nakamura also cited this verse from Arya-lankavatara-vrtti by
Jnanasri-bhadra (The Tibetan Citation of Bhartihari’s Verses and the Pro-
blem of his Date in Susumu Yamaguchi Sixthieth Birthday Memorial Vol. Kyoto,
1955, p- 123). Here Nakamura mentions that about twenty years ago,
the illustrious scholar Susumu Yamaguchi had pointed out the fact that
some verses of Vedantin Bhartihari are mentioned in Tibetan version
of philosophical works of later Mahayana Buddhism (ibid p. 122). The
context in lankav:tara-vreti is as follows 2eNaxgaf@gsRyRafmsa
we'ga He cited Bhartihari’s verses from Mahayana-sutralonkara-tika and
Bhavia’s commentary on Nagarjuna’s Madhymaka-Sastra. Dignaga’s Pramana-
samuccaya makes reference to two Karikas of Bhartihari (ibid p 133).
Kamalasila attacked  the ﬂsaﬁg[aﬂfaﬁ in Wﬁﬁ@ﬂq;TrﬂQfT of
aiarer'ug (ibid p 128). In the Dub-tha-shel-gyi-me-long, we find the
occurrence of Vedantic terms such as 2g¥g=’ Vivarta (transforma-
tion). However it is to be investigated whether, Jonangpa’s
R@W 20 and #2@a arc  synonymous with Avidya or not. Once
in Dasabhumi-sutra *g% §&° the word corresponds to Vivarta. According
to the author rg¥g= is Prrag—JIWH illusory appearance; but not
Maya. The Jonangpa also use the term REUCIRIG Here we note
that the Mahavyutpatti gives sixteen synonyms for heretic Atma under
the caption: dfgsrea—qata: adavasg @™ AR FHIENA (no,
4667); among these are HEAT, &<, Ha, g, TV, ¥, @IS, I

Jonangpa term Pudgalatman we find a fascinating admixture of Upahishadic
and Budddist ideas of self and constituent individual. In Indian lite-

raturc derivation of the word Pudgala is found as ‘glfFa‘ neeafa 7

i.e. which fully forms and then decays. But in the term Pudgalatman
individual soul and self are identified. According to Jonangpa Pudgalat-
man is a reality. Among the IndianBuddhist schools a tendency towards
ontological and metaphysical development is probably to be found

in the 9gT&aE of the are;ﬁgé‘m . According to Stcherbatsky,
the Vatsiputriya made some difference between Pudgala and Atman.
They are Pudgala-vadin not Atma-vadin admitting shady reality (The
Central Conception of Buddhism, Sushil Gupta edltlon P 21) Dr. Dutt
interpreting the Pudgala remarks one can not deny the fact that of
the five Khandas fasoqrer  ( faqr ) perception is most active
constituent and is mainly instrumental in the formation of Nama-rupa
(Aspects of Mahayana Buddhism and its relation to Hinayana, p. 142). Here
we find the active element Vinnana as ubiquitous and substantial instru-
ment in the formation of a constituent being, soul. This suggests exis-
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tence of substantia. At the time when a new conception of soul was
elaborated in Brahmanical circles, some kind of the pre-Buddhistic-
Buddhism (as Stcherbatsky terms) under which we understand the 3{AcH -

theory, must have been already in existaence. If Anatma-Dharma as
mentioned in Kathakopanishad is authentic, we find indeed in the Brah-
manas and Upanishads something like a forerunner of the Buddhist Skan-
dhas (Stcherbatsky: Central Conception of Buddhism, p. 59)

The crux of Upanishadic teaching is involved in the equation of
Atman with Brahman. In Buddhism we find Dhamma has taken place
of Atman and Dhammata or Tathata of Brahman. We also find an ana-
logy between the Upanishadic concept of Pancha-koshaas five sheaths and
the Buddhist concept of Pancha-skandha five constituents of Pudgala the
individual being. The Vedantins held that Vivarta (transforimation) is
the same as Namarupa (appearance). The world existence is not absolute
truth qreaTfd®-geq but empirical truth sgggifed-geg. The Madhya-
mikas agree with this idea but the terms for them are QY[ -9cq

and ¥gfg-geg . Nagarjuna expresses the truth by zreggr which is
equally applicable to Samsara and Nirvana. Accor&ing to him the
truth is devoid (Sunya) of all attributes. In Vedanta the appearance

of the world is fagadg (unique), that is, qg-ag‘a-fagav{ (not

existence mor non-existence}.

In the faumos Tevijja Sutta Gautama is represented as showing the
way to a state of union with divine Brahman. In this Sutta, Buddha
enumerates the Brahma-vihara or divine qualities. The word litera-
lly means not only holy state or station but holy abiding. Another
similiarity is found in Digha. Nikaya: Sutta, 34 when the Bhikshu

attains JfYsAT (Six Higher Knowledge) he attains manifold power;

among other powers he exercises influence as far as FEHIF
In Upanishad, Brahman is described as self-luminous sphere in the
following lines—

A g@ gaf wifa 4 AFaE
dar fagar wiffg garsam afa:
aig wieaR, spwifa |@d

aeq wiar gafagd fasifqu

(Mundaka, 2.2.11; Katha 5.15; Svetasvatara, 6.14).
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We find almost identical description for Nirvana in Udana:—

e AT F 9IEr, Jut gig q aafa
q Jeq g sata, afexr A caFafa o
A aca =wfeanr wifg, qar aca 7 fasfa
gt 7 wAafs, gt @@ o

Y T HFUT A, gEFFA! qUYEINT 0

(Udana.1.10)

We come across another form of Brahman which is also the object
of meditation. This in Vedanta is known as Hiranya-garbha, Karya-
brahman, or Sutra-atman (the breath of life in muxthmg) In
Chandogya-Upanishad (1.6.6) we find Bramhan is not only germy of golden
light, he is scen within the sun with golden beard and halr and golden
altogether to the very tips of his nalis, and his eyes are blue like lotus

flowers. Hiranva- gublm brahma is the hrxt emanation of the supremc

Isvara ('\Iala\ana) Sankara commenting on the Brahma-Sutra (1.4.1)
says: ‘g7 JHF{ET fi("qfﬂﬁq gﬁg’ﬁ\ qr gt i@mT qzygT gfasr”
that Mahan-atman is Hiranya-garbha and his Buddhi (understanding,
intelligence) is the foundation of all intellect.  We could  locate one
occurrence of the word Hiranva-garbha in the famous Mahayana text

Arya-Manjisri-Mula-Kalpa though not denoting any subtle principle but
as the name of a righteous king (M.M.K.: Part 3, Ed. Ganapati Shastri,
p. 622). Tibean translation of this text is found in the Kanjur. Sad—
hanamala records Hiranyagarlwha as a deity. The word attained distinc-
tion in tibetan literature. Reference of the word is found in Tibetan
rendering of Amarakosha (M.M.S.C. Vidyabhusan, Bibliotheca Indica,
Fasc I, p. 5) and in the famous lexicon Mahavyutpaiti (8th century). Tibetan
word in Mahavyupatti is N4 839 3= @ while that in  Amarakosha
as well as in First Dalai Lama  Gendun Duppa’s  work: Sgrol-dkar

gu'gqx'aivq%ﬁ'afﬁxﬁ' is @R Fanw

It is known, that different terms for describing some subtle and per-
sistent reality in the universe like, q%q, ECUH Sra, SR, Feud,
qgU&TRd , Wwere in regular use in Vedanta and other schools

of Indian thought, particularly  Buddhist — Tantrik literature.
We  find  the expression  of  supreme reality in  the

following terms: WY, @AM, YA, THHW, TAWATH, GIANT
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In Mahayana and specially in Buddhist Tantras the cosmic-consciousness
is termed Tathata or Absolute identity, Dharmata or Suchness,
Tathagata-garbha or the Martix of all Tathagatas, Dharma-dhatu or
essential nature of all Dharmas etc. The Vijnanavadins call it sqjg@afagsm

or store-consciousness.

The =z¥= |AE-Faar  or void of own-being theory
of the Mahavana-Buddhist is identificd with Sugatagarbha a8 aggayea
or the lincage of existing nature and hundred families.  The Jonangpas
link  their  characteristic  doctrine  of  a3%¥a-  witl g:{[ﬂ‘-{g;@
(Primordial Buddha) docirine (Rucgg: Jonangpas, p. 75). Buston says
Dharmadhatu ERRECI L though real  is  non-existence ¢ non-
existence in reality AR AT Certain  teachers  of  Karmapa
of the Bka’-brgvud-pa sect, however, gave interpretation of Sunyata
as the absolute gnosis (ibid, p 76). Here we may note thar in some
Upanishads  Brahman is cquated wirth Sunva and even Niratma: “g: §
qq. 3 g9 AL T AW fFuear sqa: e feg  arsga:
AN &qad:’  (Maitreyi  Upanishad 2.4). Again in the same
Upanishad: ‘g 379 I3 I ic[\;q;’ @ibid 6.31),

The oldest Vedic reference to Creation is found in the famous
Sukta  of RigVeda (X.121 Mandala)y wherein  occurs the mention
of l'liran\'agarbha. T.M.P. Mahadevan, in expounding the views of
Gaudapada, with the aid of Anandagiri, says the Hairanyagarbhas and

Vaiseshikas believe that Prana or  Hiranyagarbha is the fundamental
reality.  (Gaudapada, University of Madras, 1960. p. 131). The Alaya-
vijnana even conceived as the absolute background of all phenomeﬁa,
technically  called Tathata (ibid, p. 208). It must be remembered
that transformation of Vijnana-vada into a type of Upanishadic thought
is not consistent with the theories of momentariness and unsubstanti-
ality of things that are the basic heritage of all Buddhism. Ience
in Lankavatara, we see while Mahamati Manjughosha asks ‘O Bhaga-
vat, if thisis so, how does the Tathagatagarbha doctrine differ from the
Atmavada of Tirthikas? O Bhagavat, the Tirthikas also formulate
a doctrine of Permanence speaking as they do of that permanent
(Nitya), stable (Karta), attributeless (Nirguna), omnipresent (Vibhu) and
indestructable (Avvava)”’. At this the Bhagavan replied “my teaching
of the Tathagatagarbha is not like the Atmavada of the Tirthikas’. (trans.
Ruegg)
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‘“gH  FANT  WETHEFEICHARG:  JANETaRr q wafa
qidger afy wngq faan w9t fAqo fay: sen scavlady gafra
ANAE, Ag | Afg wEgWA  dEFWIAARIEA! AN FaEaEigRa:

(Lankavatara Sutra, B. Nanjio, pp. 77-9)

Although here we see Buddha sounds a note of warning against any
notion that the conception of Tathata was similar to Brahmanical Atmavada,
a work of the 4th century A.D. (acc. Winternitz: p. 337) as Lankavatara
preserves Buddha’s familiarity with the conception of Upanishadic doc-
trine.

In conclusion we may cite in a chronological sequence some Buddhist
works bearing concepts and categories drawn from Brahmanical thought:

(1) ®gEAR, () TEEREAEEIRER, () gwwEgEd : fegam,
(¥) ueggFEIIfa-aFsarST: WIsh, (L) HIEGAFAICAIIF] ;. WIaT,
(R) argEFE@R, (o) JE§IE | FASS, (5) AdagEda:
Sﬂﬂﬁ‘f, (ve) gnmal:ﬂwi*a‘:-ﬁi:v, etc.

A list of Brahmanical terms which found an abiding place in Tibetan
Buddhist thought is appended.
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SOME PUBLICATIONS
FROM
NAMGYAL INSTITUTE OF TIBETOLOGY

N7 THET T

PRAJNA or the famous Sanskrit-Tibetan Thesaurus-
cum:Grammar was compiled by Tenzing Gyaltsen, a Khampa
scholar educated in Nyingma and Sakya schools of Derge,
in 1771 A.C. Though this book was preserved in xylograph
few copies of the block-prints are found outside Tibet. The
lexicon portions are now presented in modern format with
Tibetan words in Tibetan script and Sanskrit words in
Sanskrit script with an elaborate foreword by Professor
Nalinaksha Dutt.

October 1961.

RCO) m'gT T

The entire xylograph (637 pp: 21 inches x 4 inches)
containing both lexicon and grammar parts is now presented by
offset (photo-mehanic); most clear reproduction of any Tibetan
xvlograph ever made anywhere. A table of typographical
errors etc.,, found in the original (xylograph), compiled by
late lamented Gegan Palden Gyaltsen (Mentsikhang : Lhasa and
Enchay : Gangtok) makes the present publication an improve-
ment upon the original.

November 1962.



RGYAL-SRID RIN-CHEN SNA-BDUN

—JLama ANAGRIKA GoOVINDA

The ideal of an undivided human world, based on spiritual and
humanitarian laws, is one of the oldest dreams of humanity.

Already in the earliest Buddhist Scriptures, in which ancient Indian
traditions are reflected, we find detailed descriptions of the e vents and
conditions, which lead to the realization of this ideal. According to the
Buddha’s own words, as reported in the Mahasudassana-Sutta of the
Digha-Nikaya (of the Pali Canon), this ideal had once been attained
in the remote past of previous world-cycle.

Thus this prophetic vision is clothed in the garb of the past, in
which the leader of this united humanity was none but the Buddha himself
in one of his previous births when, as a Bodhisattva, he was toiling along
the arduous path towards perfect enlightenment. The remembrance
of this episode came to his mind in the last days of his earthly
life when-now as Buddha Sakyamuni--he surveyed for the last time the
aeons of his career as a Bodhisattva.

At his birth (as Prince Siddhartha) it had already been prophesized
that he would become either a world ruler or a Buddha. But the Rishi,
who made this prophecy, did not know that sovereignity in the material
world was already a past achievement of the Bodhisattva—an achievement
which could only be of temporary value and which, therefore, could no
more attract him. Thus, only the attainment of supreme and perfect
Buddhahood (samyakasmbodhi) could be his aim.

But even when he had achieved this highest aim, his love and compa-
ssion for this imperfect, saffering world of ours was stronger than the
contentment with this own perfection. Andso he returned into this
world and took upon him the task of a wandering teacher.

After thus moving from place to place for forty long years and having
established his doctrine sufficiently firm, to be carried on by his disciples,
he felt that the time had come to retire. He therefore, announced his
intention to enter the supreme state of Parinirvana and to pass away
at a place, called Kusinara.

His disciples were dismayed at this announcement, and when they saw
that they could not reverse the Buddha‘s decision, they implored him
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to choose at least some more prcminent place than Kusinara for such
an important event. The Buddha musthave been smiling to himself
at this exhibition of human vanity, so anxious to provide him with a
good setting and adequate pubhc:tv However, he set his disciples’
minds at rest by telling them that Kusinara was once the scene
of oneof the greatest events of the past, at the time when he was a world-
ruler (cakravartin) under the name Mahasudassana.

THE FLAMING WHEEL

Once, on a sacred fullmoon-day, while King Mahasudassana rested
on the roof of his palace on his favourite seat, a flaming wheel with
thousand spokes appeared in the sky. 'Ihe King remembered
that this could only be the sacred “Wheel of the Law’’ the Dharma-~
¢ kra Eayafx® of which the wise had told him as the
omen of a world-ruler. So, he got up from his seat, showed his rever-
ence to the heavenly wheel and, while sprmkhng water from a golden
vessel, he uttered the solemn w1sh ““May the precious wheel roll
victorlously to the ends of the world”.

And the Precious Wheel rolled towards the east; and King Mahasu-
dassana followed it with his fourfold army. And in whatever place the
Precious Wheel stopped, there the King too stopped and camped with
his retinue. Al the former enemy kings of the east, however, approa-
ched King Mahasudassana with respect, welcomed him and put their
countries at his feet.

King Mahasudassana thereupon said: ““No living beings should be
killed; nothing that was not given should be taken; immoral life should
be shunned ; no untruth should be spoken; no intoxicating drinks or drugs
should be taken. But all that is good and wholesome should be enjoyed.”’

Thus, all the kings of the east became his followers, and likewise
also the kings of the west, the south and the north.

After the Precious Wheel of the Good Law had conquered the earth
in this way, it returned to King Mahasudassana’s capital, which was on
the very spot of present-day Kusinara, where the Buddha entered
Parinirvana. And, as on that occasion the Sal-grove was filled with the
radiance of the Buddha in a similar way the radiance of the Precious
Wheel filled King Mahasudassana’s capltal with light and splendour,-
because he had gained world-sovereignity not through physical power
and violence, but through righteousness and non-violence.

But King Mahasudassna’s world-sovereignity was not only based on
the presence of the Precious Wheel, but on six other invaluable posses-
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sions. The first of them was the Ideal Gem (mani or ratna, Tib. nor-bu),
also known as the cintamani or the Philosopher’s Stone, the embodiment

of Truth.

The second of them was the Ideal Wife (stri, Tib. bTsun-mo), the em-
bodiment of love and compassion and all female virtues.

The third one was the Ideal Councillor (mantri, Tib. bLon-po), the
embodiment of practical wisdom and justice.

The fourth one was the Idcal Citizen or Householder (grhapati),
in Tibet represented as the Ideal Warrior or General (dMag-dPon rin-
po-che), the embodiment of energy, courage and loyalty.

The fifth was the Ideal Elehpant (hasti, Tib. gLang-po-che), the embo-
diment of strength, stability and prosperity.

The sixth one was the Ideal Horse (asva, Tib. rTa-mchog), the embo-
diment of speed and the symbol of freedom, of final liberation.

King Mahasudassana hiriself has all the qualities of an ideal ruler,
but nothing of the brutal strength and sternness of a dictator. His four
qualities are: beauty, longevity, health and kindliness. The Mahasu-
dassana-Sutra describes him in a touchingly human way: He loves his
subjects like his own children and his subjects look up to him inlove and
vencration like to a father.  His physical beauty is such, that wherever
he goes, when he drives out in his chariot, the people entreat him to
drive slowly, so that they may enjoy his sight as long as possible.

According to Buddhist ideas such qualities are not the products of
chance. They have been acquired through a 1011g, patient practice of
virtues. One day, in a contemplative mood, King Mahasudassana pon-
dred: ““What is the reason that I have attained a position of such wealth
and power?”” — And then he realized — ‘it is due to the threefold
practice of charity, self-restraint and renunciation.”’

Having come to this conclusion, he suddenly saw his future wa
clearly before his eyes. No more power for him, no more wealth and
futile possessions, no more cling'mg"to the pleasures and passions of life!
““The more we crave, the more miserable we shall be in death, while
he who dies without clinging and craving, leaves this world happily.’”
With these thoughts the King queitly renounced all desires and “‘like
a man who falls asleep contentedly after a hearty meal’””, he passed awa
peacefully after a short time, only to continues his way towards the final

aim of Buddhahood.
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To the Buddhist this story is not merely a tale of the past, but a
signpost to the future. According to the rhythmic flow of events, which
we like to call the universal laws of nature, (sometimes appearing as
evolution, sometimes as disintegration) the things which happened in
a former world-cycle are bound to repeat themselves in their essential
features in the present and in future world-cycles. It is therefore
assumed, according to Buddhist tradition, that before the next Buddha
appears on earth, he will as a Bodhisattva and Cakravartin vanquish the
forces of evil, that keep humanity in constant terror, and establish a
rule of peace and justice.

It is for this reason that the seven precious things or, as we may cail
them better, the Seven Ideals of a World-Ruler, have assumed a prophetic
significance in Buddhist history and iconography and have become the
ideals of Buddhist life in general. How deeply their symbolism has in-
fluenced Buddhist art, can be seen from the fact that they are the most
frequent decorative elements in frescoes, reliefs, carvings, engravings,
woodcuts, thangkas, as well as in intricate Mandala representations and
as modelled or painted altar pieces, which can be found in temples and
private shrines, in monasteries and homes all over the countries of North-
ern Buddhism. Sometimes two of these symbols are combined, so that
for instance the horse carries the flaming jewel and the elephant the pre-
cious wheel (dharmacakra).

The significance of the Ideal Elephant and the Ideal Horse can only
be fully understood if one knows the manyfold associations of these highly
symbolic animals. In pre-buddhist times already, the elephant, and
expecially the white elephant, was associated with the rain-cloud which
gives life and prosperity to the countr, and for this reasor. it was regarded
as the vehicles of Indra, the ancient rain-god, the god of thunder and
lightning (the latter symbolized by the vajra, Tib. rDo-rje).  The pos-
session of a white elephant was looked upon as a guarantee for the pros-
perity of a country. This explains the importance the white elephant
was given in Burma and Siam up to the present time, a tradition derived
from ancient India, as testified by the Vessantara Jataka, in which the
prince, who magnanimously had given away the white elephant to the
neighbouring country, was sent into exile.

The most important reason, however, for the prominent position
of the elephant in Buddhist symbolism and art is that, according to the
age-old tradition of the Jatakas, the stories of the Buddha’s previous
births, he started his self-sacrificing career in the remote past in the form
of a six-tusked white elephant, and that again he appeared in the same
shape in Queen Maya’s dream, when entering her womb at the beginning
of his last life.
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Thus the elephant became the symbol of the Buddha’s birth and of
his unshakable determination and endurance in the fulfilment of his noble
mission. In later times, therefore, the white elepahant became the em-
blem and vehicle of the Dhyani-Buddha Akshobhya, ‘‘The Unshakable
One’’, whose spatial position is in the east. The element associated
with him is water, which shows that the original symbolism of the white
elephant had not been forgotten. The east here has a double meaning, it
signifies not only a cosmological position or a position in space, but also
a position in time, because the east is the place from which the sun begins
its daily course - just as the white elephant marked the beginning of the
career. And just as the sun is daily reborn in the east, in the same way
the Buddha (as a Bodhisatva) went through innumerable rebirths.

The horse is originally a solar symbol. It was supposed to draw the
sun-chariot. Also its fiery nature proved its connection with the sun.
To the Buddhist, however, it is first and fore-most a symbol of the fiery,
independent mind, the symbol of speedy liberation from the fetters of
Samsara, the non-ending cycle of births and deaths, because the Buddha
in the decisive hour of leaving his home and exchanging his princely
position for that of a homeless beggar in search of truth, was carried into
his new freedom by his faithful horse Kanthaka.

If the elephant had marked the beginning of the Buddha’s earthly
career, the horse marked the end of his wordly life and the near-zenith
of his spiritual life. In later times, therefore, the Dhyani-Buddha Rat-
nasambhava, whose place is in the south, where the sun attains its highest
position, was associated with the emblem of the horse, as well as with
that of the jewel, which is often shown upon the horse’s back, as already
mentioned. The elephant as the vehicle of the Dharmacakra has been
depicted already on the stone-gates (torana) of the famous Sanchi Stupa.

That the Dharmacakra is another solar symbol is obvious. But while
the horse represented a secondary property of the sun, namely its fier-
ceness, the Dharmacakra is primary sun-symbol, representing its radiance.
Its solar origin is testified by the description of the flaming and radia-
ting wheel, which appears in the sky with its thousand spokes (‘rays’),
when a virtuous ruler has established a reign of righteousness and has
attained the spiritual power which entitles and enables him to extend the
beneficial rule of the Good Law (dharma) over the whole world.

Similarly the ‘‘Turning of the Wheel of the Law’’ (dharmacakra-
pravartana, Tib. chos-hkhor-bskor, the origin of the Tibetan prayer Wheel,
“‘ma-ni chos-hkor’’ ) has become a synonym for the Buddha’s first pro-
clamation of his doctrine, by which the thousand-spoked sun-wheel
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of the Dharma was set in motion, radiating its light throughout the world.
Thus the Buddha again became a *‘world-ruler”, through not in the or-
dinary sense of the word, but as one who conquered the world by con-
quering himself and by realizing the highest possibilitics of his being in
the ‘‘thousandfold Cakra’ (sahasrara-cakra) of his enlightened mind.

The Cakra, like every symbol, has a variety of meanings, according to
the level of understanding or the plane of consciousness to which it is
related. It denotes the universal law as well as its reflection on the hurian
plane in the moral law of man; it denotes the universal power and its
localized form in the spiritual power of human consciousness ; it symbolizes
the universal sun and the inner light that leads us towards illumination

or Buddhahood.

While the legendary Cakravartin ruled over the physical world,
a fully enlightened Buddha is supreme in the world of the spirit. His
Dharmacakra embraces the whole universe. Its laws are not imposed by
force, but are the very essence of life.  To know these laws mieans to be
free, to be sovereign; not to know them means to be their slave.  Thus
the Buddha’s sovereignty does not imply that he is ruling the world,
but that he knows it and, therefore, is free from itand is able to free others

by his knowledge.

The symbolism of the wheel (cakra) applies also to its component
arts: the rim, the spokes and the hub. The rim forms a circle, the
symbol of infinity, of the world in its entirety. The rim, furthermore,
is in motion, while the hub remains static. The rim, therefore, does
not only represent infinity, but infinite movement: the infinite cycle
of birth and death, the unending Samsara. However, each point of this
Samsara is related to the resting centre, the hub, through the spokes.

The hub, then, symbolizes liberation, enlightenment, Nirvana,
where all passions come to rest, while the spokes represent the ways
which lead from the restless movement of Samsara to the realization of
the peace of Nirvana.

It is significant in this connection that there is not only one way to-
wards realisation, but many. In fact, from each point of the samsaric
world there is a possible way towards the centre, towards liberation
and enlightenment. Though the aim is the same for all, the ways are
many. This conception is the basis of Buddhist tolerance. Thus the
wheel does not only represent law and sovereignity, but also tolerance.
It combines both aspects of reality: the universal and the individual,
stability and movement, Nirvana and Samsara.
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A wheel may have any number of spokes; but in order to express
the fundamental principles of the Buddha-Dharma, the Buddhist Dharma-
cakra has generally been given either eight spokes or multiples of eight,
in order to emphasize the importance of the Noble Eightfold Path
(arya astangika marga), which leads to liberation through complete or
perfect*understanding (samyag drsti), perfect aspirations (samyak samkalpa),
perfect speech (samyak vak), perfect action (samyak karmanta), perfect
livelihood (samyakajiva), perfect effort (samyag vyayama), perfect mind-
fulness (samyak smrti) and perfect absorption (samyak samadhi).

Finally the Cakra stands also for the spiritual faculties of man, and
in this case the spokes are conceived as radiations of psychic or spiritual
power, emanating from various centres of consciousness, located in the
human body. They ascend in a perpendicular line from the base of the
spinal column to the crown of the head, with steadily increasing radiations
or qualities, symbolized by an ever increasing number of spokes or petals
(since the cakras are also represented as lotus blossoms in this case),
until the Sahasrara-Cakra, the ‘‘Thousandfold Wheel”” of the highest
centre is reached. The latent faculties of these centres of psychic
power cannot be realized by the ordinary, undeveloped consciousness
but have to be awakened and activated by meditation or through the
practice of Yoga.

Thus, he who has reached the highest centre, controls all the Cakras
and’ thelr spiritual and psychlc powers. He has become a Cakravartin

in the truest sense.

*If T am using the word “‘perfect’” here, it is not meant in a
fnal, static or absolute sense, but in the sense of a completeness 0! action
and of mental attitude, that can be established in every phase of life, on
every stage of our spiritual development. That is why each of the eight
steps of the Path is characterized by the word samyak (Tib. yang-dag).
This is a word whose importance has been consistently overlooked, by
rendering it by the weak and nebulous adjective “‘right’’, which intro-
duces into the formula a taste of dogmatic moralism, quite foreign to
Buddhist thought. What is “‘right’’ to one person may be ““wrong’’
to another. But samyak has a much deeper and more definite meaning:
it signifies perfection, completeness fullness of an action or attitude,
in contrast to somethlng that is half-hearted, 1nc0mplete or onesided.
A Sam)/ak Sambuddha is a *‘perfectly, fully, completely Enhgntened One*”’
—mnot a ‘rightly Enlightened One’ _
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Under this aspect the ‘‘seven precious,things’ of a world-ruler take
on a deeper meaning and a hidden connection with the seven psychic
centres, and we begin to understand the profound truth of the Buddha’s
words, when he declared that the world is contained within the six
cubits of this our body.

The man who has brought under his control the hidden forces
of body and mind, in which all the forces of the universe are reflected,
has it in his hand to become a ruler of men or a world-teacher, a Perfectly
Enlightened One, like Buddha Sakyamuni.

The more or less apparent relationship between the qualities of the
psycho-phySical centres or Cakras of the human body and the ‘‘seven
precious things” of a Cakravartin may be established in the following
way:

1. The Ideal Elephant, as embodiment of stability and étrength,
is the symbol of the Root Centre, Muladhara-Cakra.

2, The Ideal Citizen (conceived either as provider (grha-pati,
householder) or as defender (senapati, general) - corresponds
to the Svadhisthana-Cakra in the plexus hypogastricus, which
represents the basic functions of the human organism’s household
assimilation (providing the elements of sustenance) and elimi-
nation (rejecting what is harmful).

3. The Precious Jewel or Flaming Gem, known as mani (Tib.
Nor-bu) or cintamani (Tib. nor-bu dgod-hdod dpungs-hjom), corres-
ponds to the Manipura-Cakra, the solar plexus or navel centre,
where the ‘Inner Fire’ (tapas, Tib. gTum-mo) of yogic integrat-
jon is kindled.

4. The Ideal Wife, the enbodiment of love and compassion, corres-
ponds to the Anahata-Cakra, the cardiac plexus or heart centre.

5. The Ideal Councillor corresponds to the Visuddha-Cakra, the
Centre of Speech, the plexus cervicus or throat centre,

6, The Ideal Horse, the symbol of freedom and speedy liberation,
corresponds to the Ajna-Cakra, the Centre of Spiritual Vision
(the place of the ‘“Third Eye’’).

7. The Thousand-spoked Wheel corresponds to the Sahasrara-
Padma Cakra, the Crown Centre or the Centre of the Thousand-
petalled Lotus.

26



Thus, the Seven Precious Thungs of a Cakravartin represent not only
the ideals of Buddhist life, but also the potentialities of the human mind
and its psychic qualities on all levels of conscious and subconcious life,
which can be realized through spiritual training (sadhana), yoga and creative
meditation (bhavana) and which ultimately lead to liberation and en-

lightenment.
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RGYAN-DRUG MCHOG-GNYIS (Six Ornaments and Two FExcel-
lents) reproduces ancient scrolls (1670 A.C.) depicting Buddha, Nagar-
juna, Aryadeva, Asanga, Vasubandhu, Dinnaga, Dharmakirti, Gunaprabha,
and Sakyaprabha; reproductions are as per originals today after-300
years of display and worship with no attempt at restoration or retouching.
The exposition in English presents the iconographical niceties and the
theme of the paintings, namely, the Mahayana philosophy; the treatment
is designed to meet also the needs of the general reader with an in-
terest in Trans-Himalayan art or Mahayana. A glossary in Sanskrit-Tibetan,
a key to place names and a note on source material are appended.
Mustrated with five colour plates and thirteen monochromes.
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Notes & Topics
THE ANCIENT PATH OF THE BUDDHAS

The article on Upanishadic terms in Buddhism (pp 5-17) traverses
a controversial ground involving academicians as much as believers.  The
controversy boils down to Buddha’s notion of Atman and we invite
scholars to throw light from Tibetan and Mongol literary sources.

It is appropriate to add here, for the general reader, that as Brahmanical
terms in Buddhism raise a presumption in favour of borrowing, Buddhist
terms like Buddha or Niratma in Brahmanism have the same bearing.
If the Buddha had appropriated the thunder (Vajra) from Upanishads,
Nagarjuna returned it in a refined form; Gaudapada, Govinda and Sanka.a
retrieved it. In Tibetan tradition Sankara is a beneficiary and a renegade
of the Dharma. Bhartrihari’s Vakyapadiya, drawn upon by the Jonangpa
school of Tibet, drew considerably from Buddhism.

Sankara is even known to have offered this salutation to the Buddha.

guEggangatyifyafe: |
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Radhakrishnan takes the word Buddha here for the historical Buddha, Gau-
tama Siddhartha. Those who deny the historic aliegation that Sankara was
“‘a Buddhist in disguise’” would read this as for any or all the Enlightened
before Sankara. Radhakrishnan’s particularization does not diminish
the glory of Sankara but emphasizes the precise historic legacy which,
along with others, contributed to the greatness of Sankara’s philosophy.

A millennium and a half before Sankara, Gautama Siddhartha said:
T have discovered an ancient track. In olden times the Enlightened Ones
trod this path. (Samyutta Nikaya 12.6%).

The encounters between the two creeds resulted in exchanges at
different levels from philosophy to rituals. While the worshippers
of Siva adapted much from the Buddhist Tantra as practised in the north
west (Swat-Gilgit) or in the north east (Lohit-Branmaputra), Guru Pad-
masambhava of Uddiyana had no less authority among the Hindu devotees
than Risi Vasishtha of Kamarupa. The worshippers of Vishnu adored
Gautama Siddhartha as anAvatara.
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“O you of merciful heart denounced the Veda where the slaughter of
cattle is taught: O Kesava, you in the form of Buddha, victory to you,
Hari, lord of the world’”.  (Eng. trans. Radhakrishnan)

The Buddha’s revolt was primarily against the animal sacrifices and
the social injustice sanctified under the label of Vedic infallibility.
The Buddha preached against Ego either in life or thought; he refined
and redefined the Vedic Ego With the humility of a Bodhisattva, Gautaina
Siddhartha ffirmed that he had found a lost path.

NirmaL C. SiNHA

SEVEN SOVEREIGN JEWELS

RGYAL-SRID RIN-CHEN SNA-BDUN on p‘lﬂes 19—27 is a
fresh interpretation of the symbolism of a sovercign’s Seven Precious
Jewels from the erudite pen of Lama Anagarika Govinda and will no doubt
engage the experts in several fields of rehglon and amhropology in pur-
suing the matter further.

As a student of history, I draw the notice of the gencral reader to a
similar institution in Vedic polity. The royal consecration called
Rajasuya consisted of a number of rituals.  While most of these rituals
were purely or dominantly of the nature of sacrifice inordinary sense,
one unique ritual related directly to kingship, namely, Ratna-havimshi
(Jewel-offerings). While in other rituals the sacrificer was usually
called Yajamana or Suyamana, in the Jewel-offerings he was called Rajan.

The rite of Joewcl-offerings begins in the preparatory stage for the
Rajasuya. The king makes o{fcrm(rs to certain appropriate deltles on
successive days at the houses of Certain specific persons.  These persons
count upto 14. The list in Taittiriya Samhita enumerates 11 persons:
Priest (Brahman), Noble (Rajanya), Chief Queen (Mahishi), Negleeted
Consort (Parivrikti), Army Chief (Senani), Minstrel (Suta), Village
Headman (Gramani), Carver (Kshattri), Charioteer (Samgrahitri),
Collector (Bhagadugha) and Master of Dice (Akshavapa). Each person
symbolizes or represents a deity; Brahmana represents Brihaspati, Rajanya
Indra, Mahishi Aditi and so on and so forth.
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It may be noticed that the different persons called Ratnin represent,
though not in a perfect system, the different vital limbs of community
or state, significantly called Limbs of the Ruling Power.  The Pric st
has the first p]a ‘e in all lists, except that in Satapatha Brahmana the pre-
cedence is for the Army Chief; the Chief Queen has a top place (third)
in all lists.  The Ratnin is indeed the King’s Jewel; it is for him (or her)
that the King is consecrated and by \Vorshlppmﬂ the relevant deity the
king carns the allegiance of the custodian of the deity. The loyaity of
the VIP, in modern terminology, is sworn through the ritual; even the
Neglected Consort or the Master of the Dice cannotbe omittcd, and in the
context of a semi-tribal semi-territorial society, as the Vedic one, every
potential source of power like Charioteer or Village Headman is recog-
nized and propitiated. A comprehensive description of the ritual will
be found in Heesterman: The Ancient Indian Royal Consecration (The Hague

1957).

There are conflicting interpretations of the Jewel-offerings ritual.
Jayaswal in Hindu Polity (Calcutta 1924 /Bangalore 1944) holds that the
ritual partekes the character of election and thus the consecration amounts
to clection of the king. A correct assessment, in my submission, is
that of Ghoshal in Studies in Indian HIStOI)/ and Culture (Calcutta 1957/1 96%).

“The true significance of the ceremony’” in Ghoshal’s words *‘consisted
in winning for the king the allegiance of these important persons’
Coomaraswamy, in Spiritual Authority and Temporal Power in the Indian
Theory of Government (New Haven 1942), reads this ritual as another symbol
of the marital bond between the Purohita (i.e. Church) and the Rajan
(i.c. State). 1 do not accept Coomaraswamy’s warning that the Vedic
King’s Jewels are not to be confused with the Seven Jewels of a Chakra-
vartin (p.17). Coomaraswamy admits that ‘‘the categories partly
coincide”’

Like many Vedic categories, both in doctrinal and ritualistic matters,
Ratna itself was transmitted into Buddhism. Most of these categories
undoubtedly underwent changes in content in Buddhism. It is not
unlikely that the Seven Jewels of S()verewnty in Buddhism were a develop-
ment from the King’s Jewels as in Vedic polity.  The Seven Jewcls
symbolize the vital limbs of state: in the Ven. Lama’s language the Seven
Jewels are the seven nerve centres of the body.  Historical ~data about
consecration ceremony of a Buddhist king in India are altogether lacking.
Evidence from Northern Buddhist countries would testify to the Indian
origins of such ceremony; these origins are to be traced in the Vedic
(and Brahmanical) literature.

A recent celebration of the Buddhist Jewel-offerings was witnessed
in Sikkim on 4 April 1965 at the GSER-HKHRI-MNGAH-GSOL of
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Miwang Palden Thondup Namgyal as the 12th Chogyal of Sikkim. For
a student of Indian history, thls recalled Indian (Vedic and Buddhist)
ricualism.  The Vajrachaiya (Rdo-rje slop-dpon of Padma-yang-tse:
the royal chaplain and presiding priest) offered to the Qh()(rm! in
iconic symbols, the Seven Jewels: Chakra (Discuy), Chmlamam (Wish
fultilling Gem), Mahishi (Consort), Mantri (Minister), Hasti (klephant),
Asva (Horse), and Senani (Army Chief).

The Brihad-devata, a later Vedic compendium of deities and rituals,
lists the Jewels thus: Discus, Chariot, Gem, Consort, Earth. Horse and

Elephant.
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Vishnu Purana, a Brahmanical composition of a few centuries after Na-
garjuna but anterior to the migration of Mahayana into Trans-Himalayas,
lists 14 Jewels in two sets, Inanimate and Animate. These are (i) Discus,
Chariot, Gem, Sword, Armour, Flag and Treasury; and (ii) Consort,

Priest, Army Chief, Charioteer, Soldier, Horse and Calf Flephant.

9% Al Afo: @gamed @y agaq
sqfafasm gdaagmnfa g=eay o

weaf quifgasda dqmr wagw a0
geas) F@sRma sfua: ge #igan
agggaifa w@fa wsaai s=safaafafa

There were several eminent scholars like Professor Suniti Kumar Chatter-
jee (India) and Professor P.H. Pott (Holland) who witnessed the Coro-
nation in Sikkim and such scholars may enrich the pages of this Bulletin
with their views. Meanwhile I expect a Sikkimese scholar to cariy this
discussion into the next number.

NirMAL C. SINHA
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