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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