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UPANISHADIC TERMS IN BUDDHISM 

-BHAJAGOVJNDA 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 term Dhamma is used as a substitute for the Brahman 
of the Upanishad while the term Brahman itself is occasionally preserved. 
The t:1mous 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 (Disha. Nikaya). Here we need 
not elaborate the various analogous, categories and concepts in Upanisha
die and early Buddhist thought. It is an admitted fact, that the Brahma
nical medium of expression was adopted in exposition of the basic IJrin
ciples and doctrine of Buddha. We may refer to some of the Brahma
nical terms and phrases accepted in B\lddhist texts. In Buddhist Tantrik 
literature we find numerous Brahmanical terms ,,,,hieh have been disclJs"ed 
by eminent scholars like Benoytosh Bhattacharyya, Shashibhusan Das Gupta 
Nalinaksha Dutt, Lama Anagarika Govinda, Herbert V. Guenther, David 
Snellgroye and Marco Pallis to mention a few amongst many. We 
discuss here a few Upanishadic terms to substantiate our viev". 

To begin with we find that Bhagavan Buddha, Gautama Siddhartha 

the first enlightened visualized the bliss of release (fq~f~~~qfc~~~T) 

. in contemplation on dependent origination (qfc'ilij'i,r::q(ii) of the Dharmas 

(MahavaS9a). Therein we find Upanishadic terms of !i!ifq:~n (a{fq~:l1), 

fq03frur ( fq~r.,q), ;;rq -~tj etc. Thereafter the Buddha made a happy 

utterance (73r{T<f 73'~l~f~) :-

If({T ~~ qm+lqfr:a 'i::ll=llT 
'" 

amnfq;;) lfiTlf~T ~r~~ I 
ar~R1 Cfi~r qq<fPa ~iii{T 
lfaT q:ilHTfa ~~"1.+f I I 

(Mahal'a8sa: Bodhikatha). 
Here we may note the phrase +fiTlfQ) 'ilT~f~ ("";lfTlfa) ~~~l{) 
for a meditating Brahmin. In the next Sutta (Aja-pala-katha :2) vve 
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find Vedantic or rather Upanishadic verbatim reflection in the 
following words;-

iit~;:~~ ~f~~~:;:;f~ll) 
~;;iti'f ~) 'il~"'T<i "'~llJ I 

Here the attributes to a Brahman are : iit~;:::~if ( iit'U.~;n) or Knower of the 
'" End of the Veda; ~'T.ff~l'.!"T (~li) or discip I ined life, 'li.fcit.,. ~ 

~"'T<i ",e:llJ ( li.f~i'f ~ ~~Cfl<i ",fC{l":1..tfa-) or he will explain Brahma

doctrine throucrh Dharma. Here Dhamma and Brahma are identical. 
b 

In Mahaassapllra $lltta: 39, ( ~+fllT·iti~llTT-li.fHH, 1 l11ajjhim.NikaJa ) an 

interesting sermon to the Bhibhus 'it ~~+fT ~+fllTif\~llTT :;:; ~l{tfllT-
1fi~llTT:q ~ 'eTl=if ~+fT~T(;f ",f'e1~~f+f'. Thme Dh"rmas make oneself 

Sam ana as well as Brahmana : we shall adhere to those Dhannas. Again 

in same Sutta 25th section (1fi~ tf+fllTl ~Tfa--2) we fmel "31<:T ~fa-, 

f'>l'f@iit, f1t'f~ 'tf+fllTT {fa- fq 'ij{!~vrT ~f~ fq 'i'f&:T~1fiT (r~T~<fiT) ~fa- fq 

,iit~ ~fa- fer '~Tf~HT ~fa fq '31f,{l'.!"T ~fa- fq- 'Of"{~ ~f::=r rq" 
"Here in sl1cce~~i\'e fIve sections, the Buddha c'plaincd, how one be-

comes ~O'f, ~T~llT, fi'fTa-1fi, ~~;n, I>fT fQflJ , Ofl~ and Of~a- . Here the 

second, third, fourth and fifth obviously suggest deep familiarity with 

the Vedas. In the first Sutta of Jfaha,a,gga : ( ~lJT:qi'f 1fi~T 5 ) the word 

3Rl®Ef:;:;,{T (0ia-1fi\;:;r:;:;,) or not being the object of reasoning, 

(if'll·~~~,\·~Ill·iJ.rfltil\· Sarat Chandra Das. Tibetan-En[/iish Dictionary) is 

found as attribute to Dhamma, In Upanishads also we fInd the phrases, 

CfCti'Tssrfa-13, 3TQftlJT;r, ~if~l1_ 3l'1lJSf+fTIlTT<:\. (Katha Upanishad 1.2.8) ;:jqT ~i'f 
"fCf{Tq~lJT (Katha Upanishad 1. 2.9). All these imply the same idea 
that the subtle principle Brahman is beyonll human reasoning 

and is ad-infinitum. In Brahma-Jachana-Katlla, Brahma reguests 
the enlightened but reluctant Buddha to reveal the newly discovered 
truth to the world. We see almost verbatim reflection or Upanishadic 

words in the speech of Brahma-Sahampati, 3Tq'T'i{~ Of+f~Ff G:T-{ ; the 

Upanishad's parallel passage to it is '~qT~ CfflJ 3llJ~tlJ 1H~~' 

or 'His door to liberation is 'wide open'. In 3Tirro:.or~-'l{ 

( Di8ha . Nikaya, Vol Ill, p.63), vve see the passage '~r~O'fT ;:;r ~i'fT IJ'!fT 
3TT~~r tI~oT '1fTar ijfij:prT 1(~f'iff:~r ~~Tll'T~T'. 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. vVe may 

note that phrase '~oT ;:;netT' recalls Purusha-Sukta of RigVeda Xth 
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Mandala, ';;{~:plflj~lJ iJ~+fHfrcr etc, Brahmin was hom from his mouth. 

Buddha accepted the concept of Brahmana as holyman though he denied 
the superiority of Brahmana caste. (For a recent discussion see N.C. 
Sinha; ProlcHomena to LallJai,t Polity, Calcutta 1969). 

Even Tibetan lih'rature came under the full impact of the Upanishad 
diction-etymological '15 well ,~s ontological exprl:''isions-through the 
rendering of Bl!(hlhist canon. Before we set to cite some instances, 
we may refer to the fact that during eighth century, the determining 
period of establi"hment of Buddhism in Tibet, out of the tussle between 
the prevalent native Bon ami the importe(1 Indian Dharma, rituals and 
practices of other nOIl-Buddhi.,t religions of Indj,t entered Tibet in the trail 
of Buddhism. Thus tl](~ Indian saint Vimala.mitra Illet a mixed reception 
from the king an(1 ministprs and local people. They suspected him to 
be a heretic yogi. h'en Guru Padmasambhava left Tibet soon after 
founding the S.lInye monastery, because the ministers were displeased 
with him and maltv perhaps felt his Tantra as hen·tical. (David Snell
grove: Buddhist J-ljlllClyala, p.161; Roerich: Blue Annals, pp.I91-2; Giu
seppe Tucci: iHinor Buddhist Texts, Part H, PP.42,52-3). So again in 

twelfth century also Jonangpas Wl're accmed to be :ij$e:;;{~Cfffe:'i.' 
Very recently D .S. Ruegg, has made a competent translation of Thu I u
hkwan-Blo-ozang-chos-kyi-nyi-ma's \Vory, Grub-mtha' -shel-syi-me-long 
(\01. kha); said to be the history of philosophical thought of Jonangpa 

(a Sa-skyapa subsect to which LmlOus Tibetan historian Taranatha belonged). 
In his critical introduction Ruegg shows the obviolls close relationshie 
of JonangFas with both Indian te<lching and Indian teachers. The 
Jonangpa literature had earlier led Obermiller to speak of 'Brahmanists 
in Tibet' (D.S. Ruegg: Amer iean Oriental Sociey I Vol 83, No. I January
March, 1963, p.n). 'vVe fmd here references to Vedanta, Sankhya and 
Mimansa schools and auaptation of their yie,ys. There is also reference 
to the oft-quoted first verse of 13hartihari's (C.450-500) Vakyapadiya, the 
philosophy of the verbum infinitum:-

ar<fTf~f<f~' ;;{~ ~~Cf~cf l.Ie:&l,{+f, I 
f~~S~T'ifFt;; ~fi6lJT <iriRf) lffi: II (err: q: 1. 1) 

Ef::tj·~· ~~ 'q~' ~c.:~' q'ij~l 

~c.:·~~·9:!·~0..J~·"'s'~c::·n ..,., 

tqc.:·fll;fJ·~·~ar~9c.:·~·"F11 
""" -v- e--- -

~ :::r.:::J~·~q'1' 9~·'r'Nc.:·1 l 
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Hajime Nakamura also cited this verse from Arya-lankaratora-rrtti by 
Jnanasri-bhadra (The Tibetan Citation of Bhartihari's Verses and the Pro
blem of his Date in Susumu Yamaguchi Sixthieth Birthday iH~mJrial Vol. Kyoto, 
195.5", p. 123). Here Nakamura mentions that about twenty years ago, 
the illustrious scholar SUSUl11U Yamaguchi had pointe,\ out the fact that 
some verses of Vedantin Bhartihari are mentioned in Tibetan version 
of philosophical "yorks of later Mahayana Buddhism (ibid p. 122). The 

context in Iankav~tara-rrtti is as follows ~"~'!l::"aq Ei:r"'~''i'~'I2I~lIl~ q' 

UII;:~ q' He cited Bhartihari's verse" from Mahayana-sutralonlwra-tika and 
Bhav}a's commentary on Nagarjuna'siHadhymaka-Sastra. Dignaga's'Pramana
samllccaya makes reference to two Karikas of Bhartihari (ibid p 133). 

Kamalasila attacked the ;rr;~~~If<q in ~~~9'ilf~T of 

a~Cf<i~~ Obitl p 128). In the Dub-tha-she1-gyi-me-10ng, we find the 

occurrence of Vedantic terms such as "'[§'ll.~t:.' Vivarta (transforma

tion). However it is to be investigated whether, Jonangpa's 
Q,~,'lj'Wl:.· and ~~'1]'q arc synonYlTlOus with Avidya or not. Once 
in DasabllUmi-sutra ''''§'lj ~t:.' the ,vord corresponds to Vivarta. According 

to the author Q,~'lI~t:.' is m;:a-arr'lH~ illusory appearance; but not 

Maya. The Jonangpa also use the term ~rr~T(';ri. Here we note 

that the Maharyutpatti gives sixteen synonyms for heretic Atma under 

the caption: alt~'liIC;r-q~T~: '8,'~ll1~:O~'§' (~~.) q""1'ZI)~~!JJ"II>l'Q(' (no. 

4667); among these are aw;:::;rT, ,£;:q, 'ifT<:f, 'if'S, q'l I':!' , ~<1q, ~'1~. In 

Jonangpa term Pudga.latman we find a faSCinating admixture ofUpahishadic 
and Budddist ideas of self and constituent individual. In Indian lite-

rature derivation of the word Pudgala is found as '~l[;:a- f/'~;:aTf(f ",,' 
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 Indian Buddhist schools a tendency towards 
ontological and metaphysical development is probably to be found 

in the 'I~'1~(n~ of the cn~~ftJ~T~. According to Stcherbatsky, 

the Vatsiputriya made some difference between Pmlgala and Atman. 
They are Pudgala-vadin not Atma-vadin admitting shady reality (The 
Central Conception of Buddhism, Sushi! Gupta edition, p. 2 I). Dr. Dutt 
interpreting the Pudgala remarks, one can not deny the fact that of 

the five Khandas fq~TlIT (fq~) perception is most active 

constituent and is mainly instrumental in the formation of Nama-rupa 

(Aspects of Jllahayana Buddhism and its relation to Hinayana, p. 142). Here 
we find the active clement Vinnana as ubiquitous and substantial instru
ment in the formation of a constituent being, soul. This suggests exis-
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tenee 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 3JijTC'l{-~1{ 

theory, must have been already in existaence. If Anatma-Dharma as 
mentioned in Kathakopanislwd is authentic. we find indeed in the Brah
manas and Upanishads something like a forerunner of the Buddhist Skan
dhas (Stcherbatsky: Central Conception tif Buddhism, p. {9) 

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 fmel an ana
logy between the Upanishadie concept of Pancha-koshaas five sheaths and 
the Buddhist concept of Pancha-skandha five constituents of Pudg<1ia the 
individual being. The Vedantins held that Vivarta (transfonnation) is 
the same as "N"amarupa (appearance). The world existence is not absolut e 

truth qHl{Tf~<'fi-~~ but empirical truth Q11qQTf~ifi-~11. The Madhya

mikas agree with this idea but the terms for them are q"~l{T~-Q~ 

and ~~f('{-~ . Nagarjuna expresses the truth by ?a':11(,{T which is 
equally applicable to Samsara and Nirvana. According to him the 
truth is devoid (Sunya) of all attributes. In Vedanta the appearance 

of the world is 3Jf"lcf'<f.,T11 (unique), that is, ij~-al~G'-f~vr (not 
'" '" existence nor non -existence). 

In the faumos Tevijja Sutta Gautallla is represented as showing the 
way to a state of union with divine Brahman. In this Sutta, Buddha 
en~merates 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 Disha. NikaJa: Sutta, H when the Bhikshu 

attains arf¥lS:orT (Six Higher Knowledge) he attains manifold power; 

among other powers he exercises influence as far as ~~rifi 
In Upanishad, Brahman is described as self-luminous sphere in the 

follOWing lines-

'l ~ ~1 11Tf('{ ij 'qr"f:cm:<i 
~lfT fer~elr +rTPCf ~rSlf1{, aJftl: I 
('{iter +rT;:crl{ 3Jij+rT fel ~;f . , ~ 

~ +rHH ~;ff~G" fer'ilTf<:r 11 

(Mundaka, 2.2.II; Katha S.IS; Svetasvatara, 6.14.). 
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vVe find almost identical description for Nirvana in Udana:-

lR''f aWTr :q qOcfT, a-;;rr cn~r il rrT~fa- I 
il a-~~ WJiT 'lila-f;:ef, aHf~~r il cqCfiTf!fa- II 

il a-C'q =qf;:~+rr '+frfa-, a-+rr (fC'lQ' il f;:r;n:rfa- I 
~~T:q ~'nilT~f~. 1Ifil +r'\~il ~T~Ufr I 

~~ ~tTT a:r~ tTT =q, ~€J~Cf€JT q~"ij'a-'fa- II 

(Udana.l.lo) 

We come across another form of 13r.lhman which is also the object 
of IlH::liit"tion. This in Ve,bnta is known as Ilir'1llp~g,'rbha, Kana
brahman, or Sutra-atman (the btT,lth of life in everything). In 
UlQlld(8)'a~ Upanishad (1.6.6) we: find lkllnh,m is not only germ of golden 
light, he is ,"Cell within the sun with golden heard and hair, and golden 
altogether to the "tTY tips of his n,l!is, ant! his eyes are hlue like lotus 
flo\,,cers. Ilir'lI1)'a-g'lrblB~hrahma is the first cm,mation of the supreme 
Isvara (Naray,ma). Sankara comnwnting OJl the Brohma-Sutra (1.4.1) 

says: "liT $f~+r1f~1l f~~fJllrr+i~ll ~fu~, ~ r ~;:rl~r '3:i t;;t ~ifT Slf~r'3r" 
that Mahan-atman is Hiranya-garbha and his Buddhi (understanding, 

intelligenCe) is the fouJl(lation of all intellect. We could locate one 

occurrence of the 'word Hiran):a-garbha in the famous Mahayana text 

Alya-Manjt;sri-Mula-Kalpa though not denoting any subtle principle but 
as the name of a righreous king (ivLM.K.: Part), Ed. Ganapati Shastri, 
p. 622). 'l"ibecan translation of this text is found in the Kanjur. Sad
hanama fa records Hiranyagarhha as a deity. The 'word attained (tistinc
tion in 'l'lbctan literature. Reference or the 'wonl is found in Tibetan 
renderilW of Amarakosha (M.;'vLS.C. Vidvahhusan, Bihliotheca indica, 

u ' ,,1 

Fasc I, p. 5) and in tht~ famous lexicon Maha,yutpatti (8tb century). Tibetan 

word in j1ahavyupatti is fl:..~ q ~'®,'!]ii]~c.i:j· while that in Amarakosha 

as well as in First Dalai Lama Gendun Duppa's work: Sgrol-dkar 

ti,,·~ 'Ij"~'" 'q~"<F" i'll' is Ltju:, .§. O-ll:.. '2j' 

It is known, that different terms for descrihing some subtle and per

sistent reality in the universe like, ~'f<'f, 'I~rr~, ,;r1'C{, ;JflcH('If,{, a:r1C'if,{. 

q?:rr0Ti;'+rri' ,vere in regular use in Vedanta and other schools 
~.... .~ , 
of Indian thought, particularly Buddhist Tantrik literature. 
We find the expression of supreme reality 111 the 

following terms: ~rSI' ~'f<'fI:lTg;, ~J:hng;, ~+iifi~, a-~T<rerr'ij, ~lfa-rr* 
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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 "I'athagatas, Dharma,(lhatu or 

essential nature of a\\ Dharmas etc. The Vijnanavadins call it aJr{if1:lfCf~m 
or store-coll'iciousness. 

The "''''l''' ~Cf+1rCf-~~lf~n or void of own-being theory 

of the ;\hha\,ma-Bu(hlhist is idcntiFied \lith SugaL1gc1rbha q~'l]lj'1l.;.j~"'Cj. 

or the line.lgc of existing nature and hUluln·d C1l11ilics. The Jonangpas 

link their charactnhtic doctrine of 'lj'1',-l" , witL !Jlrf~q;g: 
'" (Primonli,d Bu,l,lIu) dnCll'ine (gUl'gg: Jonangpa<;, p. H). B'Jston says 

DharnlJdhatu ~ ,')1:;2""" 1hougll real IS non·cxi~ten(;e: 110n-

existence in reali1 CC;-1ain teachtTs of Karmapa 

of the Bk.l' -brgYLHI-pa sect, howe\er, g,lYC intc:rpn:tatioll of Sunyata 

as the absolute gno~is (ihi(l, p 76). Hne we may note that in some 

Upanisha(ls Br,lhlllan is eqmtcd "ilh Sun)'a and even Nir.lLna: "ij": ;;f 
"!Sf: ~: q~: :5Trlf: \TIF('f: anHl!!": f':Frc:=+rr ~W('f: a:r~1l:lf: fpp,:: q]'r~('f: 
'"'\ ...;) C" C\. 

aJ~: fCf('f;:~ :" (:Ifuitr<;yi Upanishad 2.4-). Again in the same 

Upanishad: 'ij": a:r~ ~4: 'I('f: ~;:lf:' (ibi(l 6.3 1 ). 

The oldest Vedic n:fl'renCt~ to Creation is found III the famous 

Sukta of RigVeda (X. I 21 1\'1an(\,1Ia) wherein occurs the mention 

of Hi r,myagarbha. T. M. P. i'vLlh a (i..: \ an, in expounding the views of 

Gaudaj)ada, with 'the ai(l of An;lndarriri, S,lVS the HairJllv,warbhas and 
b J ,;' b 

Vaiseshika~ believe that Pralla or llir,\nyagarbha is the fundamental 
reality. (Gauddpada, Unh'ersity of Madr~s,' 1960. p. I) I). The Alaya
vijnana even c(lnceived as the absolute background of all phenomena, 
technically ealle(\ Tathat,) (iI,id, p. 208). It mllst be remembered 
that transfonn,ltion of Yijnana-\,ada into a type of Upanishadic thought 
is not consistt'nt with the theories of momentariness and ufiSubstanti
ality of things that are the hasic heritage of all Buddhism. Hence 
in L(!I:kavatara, we see while Mahamati Manjughosha asks "0 Bhaga
vat, it this is so, how does the 1 ath,lgatagarbha doctrine differ from the 
Atmavada of "I irthikas? 0 Bhagavilt, the 1 irthilas also formulate 
a doctrine of Permanence spl~aking as they do of that permanent 
(Nitya), stable (Karta), attributeless (Nirguna), omnipresent (Vibhu) and 
ir~destructable (i\\y<lya)". At this the Bhagay;m replied "my teaching 
of the Tathagatagarbha is not like the Atmavada of the Tirthikas". (trans. 
Ruegg) 
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"CIO 'Ti~ ifnerRi'NCfi~an~+rCfTGa-~: a-~tiTa-rr4'qy~T 'f '*Terra- I , ~ 

(fr~'Ti"u alftT '*TiTct'l. fif?li: ~'6"r f;;11lTT fer~: a:tOlfli ~~T~+rTq~~ ,1if;::ij' I 
~iTerT'l, on~ I rrf~ +r~T'iit aNCfi"{3lT~T~~~liT +r+r a-~iTiifq'~~: I" 

(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. (ace. Winternitz: p. 337) as Lankavatara 
preserves Buddha's familiarity with the conception of Upanishadic doc
trine. 

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

(~) "~Tqffi'{, (~) ~TliR~z;rT~~n:2:T'Tir, (~) Sf+fI~~~lI: f~'fTiT, 
(¥) "T!;li+fCfi~~lI¥f'a'~\jctr~: ~Tali, (y.) +freli+fCfi!1TT~2:fet:iT: 'l Tali , 
(0 ~n~'TiTera-H, (\9) a-~~~i?: 'Ti+f~"iw, (c;) arTl:f~~Tera-r~¥f'a': 
IDifS>fr, (,.) ~~rlHiI,,:)p.j·~~f.liz:.·1 etc. 

A list of Brahmanical terms which found an abiding place in Tibetan 
Buddhist thought is appended. 
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q-{ ~&l 

q~ ~1Prf~if;q~ 

aJlIct~iP 

?fI$~;;{&I 

f:q~fl.{ ;;{~ijlfG'fi'i, 

~"iq 
(~iP:qf~) 

arrC:J:fT 

~lfCfaT~+n 

fq~r~qT1: arrc:m 

~1 f¥:iCfiTC'll 

~lf~CfiTC'll-ql.{ll.{ 
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SOME PUBLICATIONS 
FROM 

NAMGY AL iNSTITUTE OF TIBETOLOGY 

~T T ~.~ T T 
f'j. 

PRAJNA or the famous Sanskri:-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 
NaHnaksha Dut!. 

October 1961. 

~T T ~.~ T T 
r:... 

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 
xylograph 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 origin:l1. 

November 1962. 



RGYAL-SRID RIN-CHEN SNA-BDUN 

-LAMA ANAGRIKA GOVINDA 

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. Accord1ng 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 ~arb 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 Bodhisa ttva-an achievement 
which (ould only be of temporary value and which, therefore, could no 
more attract him. Thus, only the attainme'1t 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, suffering world of ours was stronger than the 
contentment with this own perfection. And so 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 Pari nirvana 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 pn minent place than Kusinara for ~u,:h 
an import 'tnt event. The Buddha must have been smiling to himself 
at this exhibition of human vanity, so anxiom to provide him with a 
good setting and adeCjuate publicity. However, he set his disciples' 
minds at rest by telling them that Kminara was once the scene 
of one of the greatest e\cnts of the past, at the time when he was a world
ruler (cakravartin) under the name Maha,udassana. 

THE FLAMING WHEEL 

Once, on a sacred [uI!1l100n-day, while King Maha~udassana rested 
on the roof of his palace on his favourite seat, a fttll1ing wheel with 
thousand spokes appeared in the sky. The King rememberC'd 
that this could only be the sacred ,. Wheel of the Law" the Dharma-
c kra ;!; ~']''l,~,,'1Ii: 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 sprinkling water from a golden 
vessel, he uttered the solemn wish: "May the precious wheel roll 
Victoriously 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. All 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 s3.id: "No living beings should be 
killed; nothing that was not given should be taken; immoral life shou ld 
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 kiags 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 wav the radiance of the Preciou,; 
Wheel filled King Mahasudassana's capital 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 ,vas the Ideal Citizen or Householder (grhapati) , 
in Tibet represented as the Ideal vVarrior or General (dlv/ag-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 ,ns the Ideal Horse (asva, Tib. rTa-mchog), the embo
diment of speed and the symbol of freedom, of final liberation. 

King Mahasudassana himself has all the qualities of an ideal ruler, 
but nothing of the hrutal strength and sternness of a dictator. His four 
qualities are: heauty, longevity, health and kindliness. The Mahasu
dassana-Sutra descrihes him in a touchingly human way: He loves his 
suhjects like his own children and his subjects look up to him in love and 
veneration lil~e 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 long, patient practice of 
virtues. One day, in a contemplative mood, King Mahasudassana pon
dred: "\Vhat 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 way 
clearly before his eyes. No more power for him, no more wealth and 
futile possessions, no more clinging to the pleasures and passions of life! 
"The more we crave, the more miserable we shall he in death, while 
he \vho dies without clinging and craYing, leaves this world happily." 
With these thoughts the King qucitly renounced all desires and "like 
a man who falls asleep contentedly after a hearty meal", he passed away 
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 call 
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 j~wel and the elephant the pre~ 
cious wheel (dharmacakra). 

The significance of the Ideal Elephant and the Ideal Horse can only 
be fully understood if Ol~e 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 j, aad 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 vajta, Tib. rDo-tje). 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 
a~e-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 fonn 
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 
n1l551011. 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 nery, 
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-BuddhaRat
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 01'

dinarv sense of the word, but as one who conquered the world bv con
queri~g himself and by realiZing the highest possibilities of his b~ing 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 vvhich it is 
related. It denotes the ulliversallaw as well as its reflection on the human 
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 towMds illumination 
or Buddhahood. 

W'hile the legenda.ry Cakravartin ruled over the physical world, 
a fully enlightened Bwl(lha 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 ei ;ence of life. To know these laws means to he 
free, to be sovereign; not to know them means to he their slave. Thus 
the Buddha's sovereigntv does not imply that he is rulilw the world, 
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but that he knows it and, therefore, is free from it and is able to free others 
by his knowledge. 

The symbolism of the wheel (caha) applies also to its component 
parts: 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 st,ltic. 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 Ninana. 

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-Dhanna, 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 astanOika marOa), which leads to liberation through complete or 
perfect* understanding (samyao drsti) , perfect aspirations (samyak samkalpa) , 
perfect speech (samyak vak), perfect action (samyak karmanta) , perfect 
livelihood (samyakajiva) , perfect effort (samyag ryayama) , perfect mind
fulness (samyak smrti) and perfect absorption (saIl!yak 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 hody. 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 hy 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 their spiritual and psychic powers. He has become a Cakravartin 
in the truest sense. 

*If I am using the word' 'perfect" here, it is not meant in a 
final, 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 shge of our spiritual development. That is why each of the eight 
steps of the Path is characterized by the word samyak (Tib. yana-dao). 
This is a word whose importance has been consistently over looked, by 
rendering it by the weak and nebulous adjective "right", which intro
duces into the fOl mula a taste of dogmatiC moralism, quite foreign to 
Buddhist thought. What is "right" to one person may be "wrong" 
to another. But sam yak has a much deeper and more definite meaning: 
it signifies perfection, completeness, fullness of an action or attitude, 
in contrast to something that is half-hearted, incomplete, or onesided. 
A Samyak-Sambuddha is a "perfectly, fully, completely Enlightened One'" 
-not 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 lhe 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: 

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

2. The Ideal Citizen (conceived either as provider (Brha-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 daod-hdod dpunw-hjom), corres
ponds to the Manipura-Cakra, the solar plexus or navel centre, 
where the 'Inner Fire' (tapas, Tib. arum-mo) of yogiC integrat
ion is kindled. 

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

s. 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"). 

1. The Thousand-spoked Wheel corresponds to the Sahasrara
Padma Cakra, the Crown Centre or the Centre of the Thousand
petalled Lotus. 
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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 t 
which can be realized through spiritual training (sadhana) , yoga and creative 
meditation (bha,ana) and which ultimately lead to liberation and en
lightenment. 

27 



AN 

ART BOOK 

FROM 

NAMGYAL INSTITUTE OF TIBETOLOGY 

RGYAN-DRUG MCHOG-GNYIS (Six Ornaments and Two Exccl
lents) reproduces ancient scrolls (1670 A.C.) depicting Buddha, Nagar
juna, Arvadeva, Asan!1a, Vasubandhu, Dinnaga, Dharnlakirti Gunaprabha 
am1 Sakyaprabha; r~productions are as per originals to:lay after- 30~ 
years of display and worship with no attempt at restoration or retouching. 
The exposition in English presents the iconographic].l niceties and the 
theme of the paintings, namely, the Mahayana pblosophy; the trcatmcn t 
is designed to meet also the needs of the general reader with an in
terest in Trans-Himabyan art or Mahayana. A glossary in Sanskrit-Tibetan, 
a key to place names and a note on source material are appended. 
mu~trated with five colour plates and thirteen monochromes. 

April, 1962. 



Notes & Topics 

THE Al'\CIEl'\T PATH OF THE BUDDHAS 

The article on Upanishadic terms in Buddhism (pp 5- I 7) tr~verses 
a controversial ground involving academicians as much as believers. The 
controversy boils down to Buddha's notion of Atman and we invite 
scholars t~ throw light from Tibetan arlll 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 l'\iratma in Brahmanism have the same bearing. 
If the Buddha had appropriated the thunder (Vajra) from Upanishads, 
Nagarjuna returned it in a rehrH .. d form; Gaudapada, Govinda and Sanka.a 
retrieved it. In Tibetan tradition S,1Ilkara is a beneficiary and a renegade 
of the Dharma. Bhartrihari's VakJapadiya, drawn upon by the Jonangpa 
school of Tibet, drew considerably from Buddhism. 

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

'i-RT«i~q<qHT;:y~t'ltf~f!": , 

f;:Yl{~~:nfif~ "l{~ij;;HiH!£fi!:, 

<1 OfT~a- Cfi~T <:rrfrr;:YT ~ij1, 
~ «i~: 3jif~)S~ ~f~Cfar II 

'" '" '" 
Radhakrishnan takes the word Bu.ddha here forthe historical Buddha, Gau
lama Siddhartha. Those who deny the historic allegation that Sankara was 
"a Buddhist in disguise" would read this as for any or all the Enlightened 
before Sankara. Radhakrislman'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, Gautanta Siddhartha said: 
I have discovered an ancient track. In olden times the Enlightened Ones 
trod this path. (SamJutta NikaJa 12.65). 

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-Bran:maputra), Guru Pad
masambhava of Uddiyana had no less authority among the Hindu devotees 
than Risi Vasishtha of K~marupa. The worshippers of Vishnu adored 
Gautama Siddhartha as anA vatara. 
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f.,~c:fij" mffq~~QQ: ~fa-:;rT<:i+{ 

ij"G:'lJ&:~ij , ~f~a-q~Ta-+{ 
iit'TICfqcr 9:;-[lITtt~ \;f lJ \if~~r:iJ ~=t II 

"0 you of merciful heart denounced the Veda where the slaughter of 
cattle is taught: 0 Kesava, YOU in the form of Butldha, victory to YOU, 

Hari, lord 01 the world". -(Eng. trans. Radhakrishnan) , -

The Bud(lh.:t's revolt wa~ primarily a.gainst the animal sacrifices and 
the SOCi,ll injustice sanctitJ.ed under the label of Vedic infallihility. 
The Bwldh,l pre,lched agaimt Ego either in life or thought; he refined 
and n~dellrled the Vedic Ego. With the humilily of a Bodhisattva, Gautama 
Siddhartha. Jflrmed that he had found a lost path. 

NIRMAL C. SINHA 

SEVEN SOVEREIGN JEWELS 

RGYAL-SRlD RIN-CHEN SNA-BDUN on p,lges 19-27 is a 
fresh interpretation of the symbolism of a sovereign's Seven Precious 
Jewels from the erudite pen of Lam.a Anagarika Govinda and will no doubt 
engage the experts in several fields of religion and anthropology in pur
suing the m"tter further. 

As a student of hislory, I draw the notice of the general reader to a 
similar institution in Vedic po Ii tv . The royal consecration called 
RajasuYJ. consisted of a nmuber of lrituah. While most of these rituals 
were purely or dominantly of the nature of sacrifice in ordinary sense, 
one unique ritual related directly to kingship, namely, Ratna-havimshi. 
(Jewel-offerings). While in other rituals the sacrificer was usually 
called Yaj<1l11ana or Suyamana, in the Jewel-offerings he was called Rajan. 

The rite of JI"'.'d -oFf,..-i!v''i herrins in the preparatorY :-.tagc for the v a ,1..1 "-" 

Rajasuya. The king makes olferings to certain appropriate deities on 
successiye dar;; at the houses of certain specific persons. These persons 
count upto 14. The list in TaittiJ'iya Samhita enumerates II persons: 
Priest (Brahm.:tn), Noble (Rajanya), Chief Queen (Mahishi), Neglcctc(l 
Consort (Parivrikti), Army Chief (Scnani), Minstrel (Suta), Village 
Headman (Gramani), Carver (Kshattri), Charioteer (Samgrahitri), 
Collector (Bhagadugha) and Master of Dice (Akshavapa). Each person 
symbolizes or represents a Jeity; Brahmana. represents Brihaspati, Rajanya 
Imlra, Mahishi Aditi and so on and so forth. 

30 



It may be noticed that the different per~ons called Ratnin represent, 
though not in a perfect system, the different vital limbs of commnnity 
or state, signific,mtlv called Limbs of the Ruling Power. The Priest 
has the first pla'e in all lists, except that in Satupatha Brahmana the pre
cdeJlce is for tbe Army Chief; the Chief Queen has a top place (thinl) 
in all lists. The Ratnin is indeed the King's Jewel; it is for him (or her) 
th,lt the Kilw is cOllsecratetl and by worshippinu the relevant lleitv the 

b .l. 0 J 

king earns the iJllegiance of the custodian of the deity. The loyalty of 
the VIP, in modern terminology, is sworn through the ritual; eyen the 
Neglected Consort or the );laster of the Dice cannot be omitted, and in the 
context of a selll i-trihal semi-territorial society, as the Vctlic one, every 
potential source of power like Charioteer or Village 11eadman is recog
nized ami 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 Po/it;Y (Calcutta 1924/Bangalore 1944) holds that the 
ritual part;kes the character of election and thus the consecration (I,mounts 
to election of the king. A correct asses~ ment, in my submission, is 
that of Ghoshal in Studies in Indian HistolJ and Culture (Calcutta 19 n /196~). 
"The true significance of the ceremony" in Ghoshal's words" consi:lted 
in winning for the king the allegiance of these important persons". 
Coomaraswamy, in Spiritual Authorit;Y and Temporal Power in the Indian 
Theory <ij'Government (New Haven 1942), reads this ritual as another sYlllbol 
of the marital bond between the Purohita (i.e. Church) and the Rajan 
(i .e. State). I do not c.ccept Coomaraswamy's warning that the V l~dic 
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 translTlitted into Buddhism. Most of these categories 
umloubtetlly underwent changes in content in Buddhism. It is not 
unlikely that the Seven Jewels of Sovereignty in Buddhism were a tlevelop
ment from the King's Jewels as in Vl;llic polity. The Seven Jc"cls 
symbolize the vital limbs of state: in the Ven. Lama's language the Seven 
Jewels are the seven nerve centres of the body. Historica1 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 lndian histOlY, this recalled Indian (Vedic and BUlhlhist) 
rirualism. The Vajrachal ya (Rdo-rje slop-dpon of Padma-yang-t~e: 
the royal chaplain and presiding priest) offered to the Chogv.11, in 
iconic symbols, the Seven Jewels: Chakra (Di~Cll~), Chint.1mani (Wish 
fulfilling Gem), Mahishi (Cons Jrt), Mantri (Minister), Hasti (elephant), 
Asva (Horse), and Senani (Army ChieF). 

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

:qsfi ~~) +rflJf1!llfl ~f~~?t{) ;r\iT~~qT I 
Q,mf., ~ a ~i1rf., ~cflS(r "iSl>Off~"Tl{ II 

Vishnu Purana, a Brahmanical composition of a few Ct~nturies after Na
garjuna but anterior to the migration of Mahayana into Trans-Himalayas, 
lists 14- Jewels in two sets, lnanimate and Animate. These ale 0) Discus, 
Chariot, Gem, Sword, ATmour, Flag and Treasury; and \ii) Consort, 
Priest, Army Chief, Charioteer, Soldier, Horse and Calf Hephant. 

"'~ ~q) +rfur: V~,f[!Qf:rf ~~~ ~ltl{ I 
~~f.,f'e{Jf ~n:icnl>rfQ{rf., >r:q~qa- II 
"T~:.lT -r:)fi3:~~ ~;;r.H ~~il:ij q: I 

q'i:l{?t{T Cfi~l{~,~ !:nfUJ.,: RR <f;Tf:nar: I 

~~~~1ffi'f ~~rf<f ~oilS(r '9~Off;liHfl1f~ II 

There were several eminent ~cholars I ike Professor Suniti Kumar Chatter
jee (India) and Professor P.H. Pott (Holland) who "witnessed the Coro
nation in Sikkim and 5uch scholars may enrich the pages of this Bulletin 

with their views. Meanwhile I expect a Sikkimese scholar to Can y this 
discussion into the next number. 

NIRMAL C. SINHA 
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