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1. INTRODUCTION.

1.1. TANTRIC BUDDHISM. *

Tantric or Vajrayana Buddhism is a development of the earlier Mahayana Buddhism and
can be dated to approximately the 5™ or 6™ century AD. This dating is controversial as it is
quite difficult to fix a date for the earliest tantric texts. Buddhist Tantric texts and practises
appeared in Tibet from the 7" century. The Kalacakra Tantra appeared in India at the be-
ginning of the 11" century and very soon after, in Tibet. The importance of these teachings
in Tibet is underlined by the fact that the Tibetan calendar has as its date of origin the year
1027 AD, which is the traditional year of the introduction of the Kalacakra Tantra to Ti-
bet.

Tantric Buddhism has the same basis as Mahayana Buddhism in the importance of
compassion and the ideal of the bodhisattva. The difference lies more in the methods ap-
plied for reaching the goal of Nirvana, Sanyata (voidness) or Mahdasukha, “the great bliss”,
as it is more often called in the texts. In Vajrayana Buddhism the most important practice
is the sadhana ritual. The word sddhana means “method or means” and it is a method of
reaching contact with the chosen buddha, bodhisattva or protective deity. The ritual is
based on a written text and the bodhisattva is described and visualised in front of the prac-
titioner. At some moment of the recitation the reading is halted and the mantra of the bo-
dhisattva is recited. Then the reading of the text is resumed and the practitioner is finally
identified with the chosen deity.

Another difference with Mahayana Buddhism is that in Vajrayana Buddhism there
exists a possibility to reach Nirvana in one lifetime with the help of special methods like
the six-fold yoga of the Kalacakra Tantra.

1.1.1. The Kalacakra Tantra.

Kalacakra means “The wheel of time”, and in some ways it is a philosophy of time. At the
beginni{xg of the basic text it is mentioned that everything in the cosmos has its origin in
“time”.

The basic extant texts are the relatively short Sri-Kalacakra-tantra-raja (KCT) and
its canonical commentary Vimalaprabha (VP). 1t is said that there exists a root-tantra,
which is much longer, but of which only a shorter text and various quotations are known.
There are also many other texts translated from the Sanskrit into Tibetan in the Tibetan
canon, the bKa'-gyur and the bsTan-‘gyur. Finally, there is a voluminous literature of
commentaries written in Tibetan from later centuries. The great number of texts is a meas-
ure of the importance of the Kalacakra Tantra in Tibet. Only parts of this literature are
translated into western languages. According to their own tradition, the basic texts were
written by kings in the mythic land of Shambhala.® Buddha Sakyamuni himself is supposed

' KCT L4, in Banerjee. 1985:1, translated in Newman. 1987:419.
2 Shambhala is the Tibetan version of the name of the land, which in the Sanskrit texts is written Sambhala.



to have preached the original root fantric texts, which then have been written down by the
kings of Shambhala.

The basic text (KCT) and its commentary (VP) are divided into five chapters among
which the first treats the outer world (the macro-cosmos) and the second chapter the human
inner world (the micro-cosmos), consisting of the subtle body with the six cakras and how
to control this body. There is a description of the subtle body as a system of energy (prana)
channels with three main channels, one in the middle (avadhiiti), and one on each side. The
energy is moving in these channels and the goal of the six-limb yoga (sadanga-yoga) is to
halt the movement of these “winds” and in that way reach the state of the supreme un-
changing bliss. The energy is not moving in the spine as in Hindu Kundalini yoga, but
somewhere in the middle of the body.

The third chapter (abhiseka-patala) treats the initiation ritual of this fantric system.
This chapter was the first to be explained by the Dalai Lama as it was necessary to shed
light on the Kalacakra initiations that he was giving since the 1970s.?

The fourth chapter contains descriptions of the methods of meditation (sadhana) and
also the six-limbed yoga mentioned above.

The fifth chapter (jfiana-patala) treats the knowledge (jiana) with a long sub-chapter
on the supreme unchanging bliss. Traditionally, the Kalacakra Tantra is divided into three
parts, the outer, which is the first chapter treating astronomy, astrology and mathematics;
the inner, which is the second chapter treating the human body with its inner structure of
cakras and different energy channels. Finally there is the “other” Kalacakra which in chap-
ters 3-5 treats the very divinity Kalacakra, the mandala and the other main teachings.

' The teachings of Kalacakra have as a goal to reach nirvana, or rather the state of
Sinyata (the void) also called the state of great bliss (mahasukha) which can be compared
to the concept of the supreme unchanging (paramaksara). This is reached by the union of
opposites as mentioned in other mahayana teachings, male/female, upaya/prajsia translated
as means and wisdom. This state is symbolised by Kalacakra (the wheel of time) as a male
divinity in embrace with his female counterpart Visvamata (the all-mother). These two in
union possibly emerge from the so-called Adibuddha, the “original” Buddha, or the “first
Buddha”. Actually, it is not very clear what is meant by the concept of Adibuddha. In some
places it can be interpreted as the principle where the world began. For the person initiated
or meditating on the Kalacakra, the process of identification, as in all fantric meditation, is
enacted. The one leading the Kalacakra initiation (the Dalai Lama) becomes Kalacakra,
and with him all the participants become identified with the Kalacakra. All the above are
presuppositions that are basic for the actual initiation ritual. There are different layers in the
interpretation of a ritual. In the case of the Kalacakra Tantra there is a complicated phi-
losophical background as to why the ritual is performed inside a purely Buddhist context.

The Kalacakra Tantra is regarded as one of the most advanced teachings within Ti-
betan Buddhism. It is not known or practised in other Buddhist countries, with the excep-
tion of Mongolia. Traditionally, it was an esoteric teaching where the outer forms were
well known, but the meditational practice was restricted. Today, the teachings are well
known by the Tibetans as well as around the world. However, the more advanced teach-
ings are still not widely known. The importance of the Kalacakra for modemn Tibetan Bud-

3 See Dalai Lama. 1985.



dhism is clearly shown by the great number of such initiations made by the present Dalai
Lama.* Another indication of its importance in the dGe-lugs-pa tradition is the three-
dimensional Kalacakra mandala which can still be found today in the Potala palace.

A number of non-academic publications on the Kalacakra Tantra meant for practis-
ing groups in the western world have been published in later years. Some of them by Tibet-
ans and others by western practitioners. There is also an interesting site on the' Internet,
International Kalachakra Network, functioning over the last few years and founded by,
among others, David Reigle. Some valuable material on the Kalacakra has been published
on the site. In order to obtain complete access to the site it is necessary to have participated
in a Kalacakra initiation and to have a lama trained in the Kalacakra Tantra as a refer-
ence.’ There is also a website in French maintained by the Kalacakra writer Sofia Stril-
Rever which contains material on the practice of the Kalacakra Tantra.” Several centers for
practising the Kalacakra Tantra have been founded in Paris, London, Florence and Graz®

Furthermore, the Kalacakra Tantra had a certain importance for the Theosophy and
H.P. Blavatsky and her successors. In accordance with the common western image of Tibet
as a land of mystery and esoteric teachings, well painted and analysed in the recent works
by Donald Lopez and Martin Brauen,’ the founder of Theosophy, H. P. Blavatsky, was -
interested in the Kalacakra and made some rather confused allusions to it in her works.'
From this esoteric tradition also springs the tradition of Shamballa (with double -11- and
unaspirated —b-) as a sort of “paradise” that has had great importance for the esotericism of
Alice Bailey'! in the beginning and middle of the last century. Considering the importance
of Bailey for the theories behind the New Age movements, the Kalacakra Tantra can even
be said to have some influence on this important movement in Western culture of today.

In the same spirit, the Russian artist Nicholas Roerich undertook a long and awesome
journey through Tibet and Central Asia searching for Shambhala in the 1920s." This jour-
ney was certainly of great importance to his son, the tibetological researcher George N.

4 The initiations made by the Dalai Lama XIV are as follows: Norbu Lingka, Lhasa, Tibet in May 1954;
Norbu Lingka, Lhasa, Tibet in April 1956; Dharamsala, India in March 1970; Bylakuppe, India in May 1971;
Bodh Gaya, India in December 1974; Leh in Ladakh, India in September 1976; Madison, USA in June 1981;
Dirang in Arunachal Pradesh, India in April 1983; Lahaul and Spiti, India in August 1983; Rikon, Switzer-
land in July 1985; Bodh Gaya, India in December 1985; Zanskar in Ladakh, India in July 1988; Los Angeles,
USA in July 1989; Samath, India in December 1990; New York, USA in October 1991; Kalpa in Himachal
Pradesh, India in August 1992; Gangtok in Sikkim, India in April 1993; Jispa in Himachal Pradesh, India in
1994; Barcelona, Spain in December 1994; Mundgod, India in January 1995; Ulan Bator, Mongolia in Au-
gust 1995; Tabo in Himachal Pradesh, India in June 1996; Sydney, Australia in September 1996; Salugara in
West Bengal, India in December 1996; Bloomington, USA in July 1999; Graz, Austria in July 2002; Bodh
Gaya, India January 2003; Toronto, Canada in April 2004.

This information can be found, among other places, on the Internet site of the Tibetan Government in Exile.
See also Dalai Lama. 1997:97 and Hammar. 1992:204.

5 Batchelor. 1987:108-109; Tibet Handbok. 1999:102-103. Also my own observations and documentation
from a visit to the Potala in the summer of 2001.

6 See International Kalachakra Network: www.kalachakranet.org

7 See www.buddhaline.net

¥ Stril-Rever. 2002:247-252.

® Lopez, Jr. 1998 and Brauen. 2000.

1 For Blavatsky and Tibet see Brauen 2000:36-41.

"' See for example the index of her Esoteric Astrology (1951).

12 See Roerich, Nicholas. 1985 (1930); Roerich, N. 1928 ; Roerich,George. 1931.



Roerich, who also participated in the journey. Nicholas Roerich was inspired by theosophy
in his search for Shambhala. There exists a museum of his art in New York where works

inspired by this journey can be seen.

1.2. METHODS AND AIMS.

This dissertation has several aims. At the beginning of the project was the idea of present-
ing a history of the Kalacakra Tantra from the text “A history of the Kalacakra” by Bu-
ston, using other texts to clarify the early history of the Kalacakra in Tibet. Bu-ston lived
in the fourteenth century and he wrote the first known doctrinal history of the Kalacakra.
My aim is also to investigate the problem of when the Kalacakra was introduced to Tibet.
Furthermore I want to compare the concept of the inner and outer war in the context of the
kingdom of Shambhala.

The second part of the dissertation is the doctrinal analysis of one of the main themes
in these texts, namely the concept of Adibuddha, which can be compared to the concepts of
the fourth body of the Buddha and the concept of paramaksara-sukha, the supreme un-
changing bliss.

The basic method used in this dissertation is to present, translate and analyse texts. I
have done some field research, being present at Kalacakra initiations, but the main work is
textual analysis. In the historical part, I have made a translation of Bu-ston’s text in its en-
tirety and then commented upon it.

In the doctrinal chapters, some parts of the Kalacakra texts are presented with the
intention of researching for concepts that are of interest to analyse. This method has its
limitations and one could say that it would be better to translate whole chapters of the texts
instead. I am aware of this problem, but chose to do this analysis because of the secondary
benefit of being able to grasp greater parts of the Kalacakra texts. In order to find informa-
tion on the Adibuddha, it is necessary to search the texts for the concept, something that
can not be done if attention is only paid to one part of the entire texts.

1.3. A SHORT SURVEY OF EARLIER RESEARCH ON THE KALACAKRA
TANTRA.

The best survey of research on the Kalacakra has been done by John Newman'® and there
is no reason to repeat everything that he has written, but I have made a short survey with
comments on the most important research. For the two chapters on the Adibuddha concept
and on the fourth body of the Buddha, I have made separate surveys of relevant research.
The study of the tantric system of Kalacakra was first introduced to the western
scholarly world by Alexander Csoma de K6rds who was also the founding pioneer of Ti-
betan studies. He was the first to translate a short text on Kalacakra and Adibuddha in

1> Newman. 1987a:135-211.



1833.'* Later, a series of scholars would become interested in these teachings. I will ana-
lyse Csoma de K&rds’ article in a following chapter.

In the second half of the 19™ century, interest grew quite strong among Western
scholars in the chronological systems of Buddhist and Tibetan culture. When they studied
Tibetan methods of calculating time, it was obvious that the Kalacakra Tantra was very
important. Csoma de K&rds published one chronological table and Schlagintweit later pub-
lished another." S.C. Das published a chronological table in 1889, Schlagintweit translated
one in 1897 and Pelliot then wrote a lengthy article in 1913 about the chronology of Tibet
as did B. Laufer.'® Other research on chronology in Tibet was done by Stagl-Holstein, C.
Vogel and D.Schuh.”7
These works on chronology were important in attempting to define general Buddhist chro-
nology, but did not add much to the understanding of the actual teaching of the Kalacakra
Tantra.

There was also a beginning of an analysis of the Adibuddha concept made by Louis
de La Vallée Poussin that I will treat below in the chapter on Adibuddha.

Waddell refered briefly to the Kalacakra in his book on Tibetan religion. He, and
others, described the tantric tradition in general and especially the Kalacakra Tantra as the

_most degenerated and popular form of Buddhism that existed.'® He obviously had not read
the texts and the very complicated and sophisticated teachings which make the Kalacakra
one of the most advanced teachings of later Buddhism. This poor appreciation of tantra
among researchers of Buddhism has unfortunately continued up to present time until the
encounter with the living Tibetan Kalacakra tradition and other tantric traditions imposed
a change in attitudes.

During the first half of the 20™ century, academic interest and work on the Kalacakra
Tantra continued at a low level. Eliot wrote about it briefly in the 1920s, with very little
understanding of its teachings.'®

Lalou wrote a short and correct condensation of what was known on the subject in
the 1950s.2° There was also a short article by Bandyopadyaya in 1952 which held that the
Kalacakra Tantra was created in order to unite Buddhists and Hindus against the invading
Muslims.?! This idea of the Kalacakra has been stressed later by B. Banerjee in his edition
of the KCT text and in his later article on the Kalacakra Tantra. He states with conviction
that this fantra was actually created for the purpose of uniting Hindus and Buddhists
against the common enemy of the Islamic armies.”

The greatest name in research on the Kalacakra in the 1950s and 60s was Helmut
Hoffmann, He wrote a number of articles on the subject.” He was interested in analysing

' Csoma de Kords. 1833 and 1834,
15 Csoma de Kords. 1834:181-198; Schlagintweit. 1863:273-287.

' Das. 1889:37-84; Schlagintweit. 1897; Pelliot. 1913; Laufer. 1913.

17 Stagl-Holstein. 1935/36; Vogel. 1964 and Schuh. 1973.

'® Waddell. 1972 (1895):131.

' See Eliot. 1921.

2 Lalou. 1957:48-49.

' Bandyopahyaya. 1952.

2 Banerjee 1985 och 2000.

% Hoffmann. 1951; 1958; 1961; 1964; 1967; 1969/72; 1973; 1975; 1990.



the possible central Asian and Iranian/manichean influence on the teachings and reached
the conclusion that such an influence existed. In the late 1950s, he held series of seminars
on the Kalacakra texts.

Another very important area of study is the very pinnacle of the teachings of
Kalacakra: the sadanga-yoga, the yoga of the six limbs as contrasted to the classical yoga
of Patafijali of eight limbs. It has been studied by Giinter Gronbold in a dissertation and
several articles.”* This is the yoga of the completion stage of the Kalacakra, and the final
stage of it, the samadhi-stage, will lead to the union of praj7ia and upaya using the sexual
yoga, to the great bliss (mahasukha) and consequently to the state of an Adibuddha. The
basic verses of the sadanga-yoga can be found in the Sadhana chapter in the KCT and
have been translated by Gronbold.” The six limbs are Pratyahara, Dhyana, Pranayama,
Dharana, Anusmrti and Samadhi. This sadanga-yoga also exists in the Gu-
hyasamajatantra, with some differences.”® The latest contribution to the study of the
sadanga-yoga is the work of Sferra where he has made a valuable contribution to the study
of this subject.”’

The concept and tradition of Shambhala is a subject which has attracted much atten-
tion. The idea of a hidden kingdom resembling a kind of paradise has made a strong im-
pression in Tibet and also in Mongolia. This tradition will be treated in more detail in the
subchapter on Shambhala and the battle between Raudra Kalkin and the barbarians.

The past decade has witnessed something of an explosion of academic studies on
Tibet in general. This includes studies on the Kalacakra Tantra, the object of three doctoral
dissertations in the USA% by Andresen, Wallace and Hartzell, and several other articles
and publications, notably by the pioneer researcher Giinter Grénbold and the first re-
searcher to translate parts of the original Kalacakra texts, John Newman. Finally, Gia-
comella Orofino, Raniero Gnoli, and Francesco Sferra have made valuable contributions to
the research.” The research by the above authors will be treated in connection with the
relevant chapters.

Research on the Kalacakra mandala has also been done, especially by Martin Brauen
and by Y. Imaeda. Brauen has made a model of the mandala with computer assistance and
clarified the cosmology of the tantra.*

 Gronbold. 1969; 1982; 1983a; 1983b; 1983c; 1983d; 1984; 1996b.
% KCT IV:116-117 in Banerjee. 1985:169; Grénbold. 1966:30-31.
% Wayman. 1977, especially p.163-172.

7 Sferra. 2000.

% Andresen. 1997, Wallace. 1995 and Hartzell. 1997.

? See Bibliography for references.

*® Brauen. 1997 and Imaeda. 1987.
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1.4. THE KALACAKRA IN CONTEMPORARY CONTEXT REASONS WHY
KALACAKRA IS IMPORTANT TODAY.

As mentioned earlier, the present XIVth Dalai Lama has been very important for the grow-
ing interest in the Kalacakra Tantra by giving the Kalacakra initiation to many thousands.
The initiation is actually meant to be an introduction and a permission to practice the medi-
tation techniques and yogas found in the Tantra. It is also meant to give a taste of the result
that can be obtained by the practice of these methods. There is a moment of rebirth in the
initiation ritual when the initiand visualizes himself as coming out of the womb of
Visvamata, the female consort of Kalacakra. The participant comes out purified, now ca-
pable of identifying himself with the deity Kalacakra. Consequently, this is a kind of puri-
fying rebirth known from other areas in the study of comparative religions. The symbolic
rebirth is of great importance but not as important as in other religions where the rebirth
rituals are of more central importance.

The initiation also creates a karmic bond between the teacher and the initiand and
between the initiands. For example, it is said that the final war of this era will take place
between the king of Shambhala and the mlecchas, the evil ones. At the time when the texts
were compiled, they were identified with the Muslims who were at the time invading India.
Everyone who has received the initiation is going to fight in the last war by the side of the
future 25™ kalkin of Shambhala, called Raudracakrin. This is an eschatological perspective
which is of great importance for Tibetans participating in the Kalacakra initiations today.

During the last thirty years, the Kalacakra initiations have become nationalistic
events very important for the Tibetans in exile and also for the Tibetans inside Tibet. Al-
most all Tibetans in exile have by now received the Kalacakra initiation at least once from
the Dalai Lama. Having participated in the Kalacakra initiation gives a feeling of belong-
ing together because of the eschatological context and helps to keep alive the hope of re-
turning to Tibet. In 1985, around 10,000 Tibetans from inside Tibet participated in the ini-
tiation at Bodh Gaya, something that must have been important for all Tibetans. Subse-
quently, Tibetans from inside Tibet have not been allowed to go to India to participate in
the initiations, although there were some Tibetans from Tibet at the latest initiation in Bodh
Gaya in January 2003. At the initiation in Samnath in 1990 Tibetans were not allowed to
travel from Tibet to participate in the ceremony and no passports were issued. People trav-
elling in spite of this were threatened with fines. The Chinese authorities have clearly un-
derstood that these initations are important nationalistic events for the Tibetans.”!

At the Kalacakra initiation in Graz in Austria in October 2002, there were 10,000
participants. It was a great media event, broadcast on the Internet by the Osterreichische
Rundfunk. The well-known German film director Werner Herzog made a documentary of
the occasion. The event was partly sponsored by the city of Graz, perhaps as a way of pro-
moting the city as the cultural capital of Europe in 2003. 32 This initiation also led to a se-
ries of protests from some churches claiming that the Dalai Lama’s teaching is bad. In par-
ticular, the Kalacakra teaching itself has been criticised. A book has been published in

*' Hammar 1992:205 from Tibetan Review, 26 (2), 1991:6.
32 The official Internet site of the Kalacakra initiation in Graz in october 2002. www.kalachakra-graz.at

11



German with severe criticism of the teaching of Kalacakra both from an ethic and a Chris-
tian viewpoint.*

The reason given by the present Dalai Lama to arrange these mass initiations is that
the world is in danger and the initiations help to collect the forces of good and help pro-
mote peace in the situation of global crisis that we are witnessing in the world today.** The
Dalai Lama gives a complementary explanation as to why the initiations are given to so
many when he explains the different possible ways of receiving the Kalacakra initiation.
He recognizes that the Kalacakra meditations and the six-limbed yoga are going to be
practised only by a few of the participants: the most advanced participants who have a clear
experience of the nature of the ultimate reality as it is explained by the great Mahdyana
philosophers. The intermediate participants have a correct understanding of this philosophy
based on studies and reasons, while the less advanced participants have at least a strong
appreciation and understanding of Buddhist philosophy. One can also receive the initiation
as a blessing and an appreciation of participation. The intention of the initiation is to plant
karmic seeds in the minds of the participants and this requires at least an open mind.

It is very interesting to see how the very esoteric Kalacakra initiation has changed
from being an advanced initiation for small groups of disciples, who have already studied
Buddhist philosophy and other tantric teachings, into a mass ceremony where most of the
participants do not know much about tantra and do not intellectually understand the teach-
ings. The number of participants, traditionally, was not more than twenty-five persons.®®
Now there is a new tradition, according to Dalai Lama, to give the initiation to many people
because of the critical situation in the world and in order to establish strong karmic connec-
tions between the minds of human beings and the Kalacakra.** We are also approaching
the time when the 25™ king of Shambhala is going to come and when everyone who has
received the Kalacakra initiation is going to be reborn and obtain the complete enlighten-
ment through the Kalacakra.

The initiations are also presented as “Kalachakra for World Peace” by the Dalai Lama
and in the material published in connection with the initiations.”” How can this peace mes-
sage be motivated from the Kalacakra texts themselves? It is not easy to discern the peace
message because these texts show signs of being written during a time of struggle against
enemies of Buddhism, primarily in the form of invading Muslims. The basic theme of a
future war against evil forces is very important. All the participants in the initiations are
going to fight in the war with the future king of Shambhala after they are reborn. Of course,
as I will show later in the subchapter on Shambhala, the real fighting is perhaps to be seen
as an inner fight to obtain the great liberation and integrate into Nirvana. In that way, the
teachings can be seen as promoting peace in the world. There is also a theory that the mere
practise of the Kalacakra teachings has a good effect on the world.

*3 The Internet site www.trimondi.de and Trimondi 2003. Victor and Victoria Trimondi are pseudonyms for
Hermann and Mariana Réttgen. Hermann Réttgen was politically active and a revolutionary on the left wing
in the 1970s and then changed perspecties in the 1980s. See www.trimondi.de/biograph.html.

** See for example Kalachakra Initiation — Switzerland 1985.

%5 Mullin. 1991:9-12. The present Dalai Lama has written a foreword to this book where he comments on his
own initiations.

% Dalai Lama. 1981:9.

%7 See for example pamphlets from 1981, 1985 and 1997 and material from 2003 (WTN News January 14).



Historically, the first recorded mass initiation of Kalacakra was the one given by the
Panchen Lama in Peking in 1932. It was arranged because of the war with Japan in order to
try to establish peace. This was actually the first time that the theme of peace was presented
in connection with a mass initiation. The Swedish ethnographer Gésta Montell was present
at the initiation and he wrote that it was arranged by a Buddhist association in Peking which
wanted to do something for peace in China. The initiation was made with a predominantly
Mongol participation, the Mongols being adherents of Tibetan Buddhism for many centu-
ries. At this event, the thought of fighting for the perfect land of Shambhala was alive with
the Mongols and was also an expression of Mongolian nationalism.*® This event is a good
example of a Kalacakra initiation for promoting peace.

It is interesting to see how the very esoteric teaching of Kalacakra has been spread to
great numbers of people. Formerly, the Kalacakra initiation was not given to groups of
more than twenty-five participants.®® In modern times there is however, a tradition of giving
the initiation to great numbers. This modern tradition probably started with the 9 Panchen
Lama. He gave nine Kalacakra initiations in China between 1928 and 1936. Tens of thou-
sands of Chinese and Mongol Buddhists participated on these occasions. The most impor-
tant of these initiations was the one held in Peking on October 21-24 in 1932 for some
60.000 participants. It is interesting to note that the initiations of the Panchen Lama had a
duration of three days, whereas the initiations by the present Dalai Lama last for eleven or
twelve days. The difference must be that there were no preliminary Buddhist teachings and
that the monks of the Panchen Lama did not create the mandala of coloured sand, some-
thing that takes several days. It seems, though, that there was a mandala made of coloured
sand at the Peking initiation. A difference is also that the initiations now given in the West
do not presuppose that the participants are very knowledgeable in Buddhism. In China and
Mongolia the participants were Buddhists and did not need preliminary teachings in the
same way. The Peking initiation was urged by a Buddhist association. It was expressly
made for peace in the region. Japan had just started the wars in the area by occupying Man-
churia. Present at the occasion was also the secretary of education of the Chinese republican
government and the 1Cang-skya Khutuktu, the head of the Mongolian Buddhists. This
shows the importance of the event.** The Panchen Lama held a very appreciated Kalacakra
initiation as far south as in Hangzhou in 1934, where the audience was more purely Chi-
nese. These activities of an appreciated Tibetan Buddhist lama in China evokes the memory
of the Tibetan lamas going to China in order to teach Buddhism at the time of the Mongol
dynasty in the 13"™-14™ century.

The Kalacakra of 1957 was another occasion where politics were important for the
conducting of the initiation ritual. This initiation was partly sponsored by the newly
founded Tibetan resistance movement of Chushi Gangdruk. Because of the hard Chinese
policy in Kham in eastern Tibet a resistance movement of the Khampas was formed. In an

% Montell. 1942:165-173 and Lessing 1942.
% See Mullin. 1991: 9-12. Dalai Lama has written a foreword to this book where he comments on his own
initiations.

“* This information is mostly from Jagou. 2004:117-126, who has written a comprehensive biography of the
ninth Panchen Lama. Information also comes from the Swedish ethnographer Gésta Montell who was present
at this initiation, Montell. 1942:167, 171 and also in Lessing. 1942, which was the publication Yung-Ho-Kung
in the series from the Ethnographical Museum on the collections of the Sven Hedin expeditions.



attempt to cover up their movements the leaders requested that that Dalai Lama would
make a Kalacakra initiation in Lhasa in 1957. The initiation was conducted by the Dalai
Lama and the Tibetan resistance had an occasion to meet. They also offered a longevity
ceremony to the Dalai Lama which was meant to symbolise the enthronement of the Dalai
Lama as ruler of the whole of Tibet, including Kham. This was a clear occasion when the
Kalacakra initiation was used in a political way.*!

One of the latest Kalacakra initiations was held at Bodh Gaya in India on January 11-
20 in 2003. It was held instead of the initiation cancelled one year earlier when the Dalai
Lama fell ill. The Buddhist monks from the All India Monks F ederation, composed of eth-
nic Indians who converted to Buddhism urged by B.R. Ambedkar in the 1950s, opposed the
participation of the Dalai Lama, and also the XVIIth Karmapa, in the planned initiation at
Bodh Gaya. The monks guarded the Mahabodhi temple in Bihar. They said that Dalai Lama
could face a threat to his life if he participated in the initiation. The reasons given for the
opposition are vague, for example, that neither the Dalai Lama nor the Karmapa have pub-
licly condemned the demolition of the Bamiyan statues by the Talibans in Afghanistan. The
All India Monks Association general secretary Bhadant Anand wrote in a memorandum to
the president of India that the Dalai Lama through his questionable acts and pretensions had
caused avoidable tension between India and China and that the deportation of the Tibetan
leader would be a way of improving Sino-Indian relations. Anand also wrote that the Dalai
Lama’s stay in India is against the interests of India as he is involved in activities harming
the country. In addition to this, Anand also claimed that the Karmapa two years previously
had entered the Mahabodhi temple with his shoes on, something that he called an attack on
Indian culture.

A plausible reason for these attacks is that these Buddhists want to limit the influ-
ence of the Tibetans and the Dalai Lama .and that they seek to assert their own control over
the Buddhist shrines around Bodh Gaya. A consequence of the threats was that the security
measures were increased.*?

Subsequently, a pamphlet distributed by these Buddhists in Bodh Gaya said that the
Tibetan government in exile has received large sums from the CIA in a questionable man-
ner. The pamphlet questions the existence of the Tibetan government in India, as it should
be against the Indian constitution to have another official government in the country.®

The Kalacakra initiation was directly prepared by the Tibetan government-in-exile
led by the Secretary of the Department of Religion and Culture who visited Bodh Gaya a
month before the initiation.*

Security was increased even more after new threats from a group of Chinese insur-
gents called “Norggen” who operate on the border with Nepal and who are reported as hav-
ing links with Nepal’s Maoist rebels. This group was previeusly unknown and I do not

! See www. chushigangdruk.org/history/history02.html In other sources this second Kalacakra initiation is said to
have taken place in 1956. There is a confusion in some way, because there was probably not a third initiation tak-
ing place in these years in Lhasa.

“2 The WTN News on December 16 2002. A telegram from the AFP and an article by Imran Khan of the
Indo-Asian News Service on December 16.

“ WTN News January 3, 2003. A telegram from the AFP.

“ WTN News January 4, 2003.



have much information on the group. The threats were taken seriously by the Indian au-
thorities and metal detectors were installed at the site of the ceremony.45

On January 9, 2003, twelve neo-Buddhists started an indefinite fast-unto-death
against the Dalai Lama near their Mahabodhi sanctuary. They wanted to have the Dalai
Lama leave India and expressed that he and the 17" Karmapa Urgyen Trinley Dorje should
be expulsed from India because they had pro-China leanings. The fact that the Dalai Lama
is content with autonomy for Tibet is also a proof of his pro-Chinese ideas. The secretary
Anand further holds that China threatens to extend its hegemony to the disputed areas near
the Indian frontier. They were to continue their fast until the Indian government asked the
Dalai Lama and the Karmapa to leave India.*® The action of the neo-Buddhist monks was
intensified on January 11 when some of the fasting monks threatened to immolate them-
selves if the Dalai Lama did not initiate a dialogue with them within the next twenty-four
hours.*” The monks were taken into custody by the Indian authorities after only one day on
a charge of attempting suicide and creating a disturbance, but the fast continued in jail.**

There is a historical background of the Ambedkar Buddhists trying to “liberate” the
Buddhist site of Bodh Gaya, which is still run by a committee dominated by Hindus. They
have previously organised hunger strikes and made threats of immolation. There is a clear
tradition of militancy among the neo-Buddhists and a history of conflict between the tradi-
tional Buddhists of Tibet and other Buddhist countries and the Buddhists of the Ambedkar
tradition. Johannes Beltz in his doctoral thesis even claims that these neo-Buddhists have
the trait of being fundamentalists in the modem meaning of the word. These militant ac-
tions can perhaps be compared to the modern Hindu nationalist movement, for example,
the case of the conflict of Ayodhya."'9 There has also existed a certain criticism of the neo-
Buddhists by the Dalai Lama. He has said that they are criticising the Hindus in too much
of a militant fashion. Others have criticised the movement for being more a movement for
social reform than for practising Buddhism.>® In light of this historical situation, the con-
flict connected with the Kalacakra initiation of Bodh Gaya 2003 is perhaps not so difficult
to understand.

The Kalacakra initiation was attended by about 200,000 people, mostly Tibetans
from India, including Sikkim, and Nepal. Thousands of people from western countries and
from the rest of India also attended, in total, people from around fifty countries. There were
also some attendees from inside Tibet who apparently had received visas for the occasion.”'

It was an outspoken policy by the Tibetan government in Dharamsala to expose the
Tibetan issue in various ways at the occasion of the initiation. They distributed booklets,
pamphlets, photographs and showed documentary films. There was a photo exhibition of
the Chinese oppression in Tibet and a booklet in Tibetan and English making it clear that

“ WTN News January 6, 2003.

% WTN News January 9, 2003.

‘T WTN News January 11, 2003.

% WTN News January 12, and from the Ambedkar Times, ambedkar_times@yahoo.com. The later
information was posted in a network for dalit Ambedkar Buddhists and kindly forwarded to me by
Dr. Gunnel Cederlf of Uppsala University.

* Beltz. 2001:194-95.

*° Beltz. 2001:252-53.

5! WTN News January 12, 2003 and December 26, 2002.




peace and stability cannot return to Tibet without the Dalai Lama’s participation in govern-
ance. The standpoint of the Dalai Lama and the Tibetan government-in-exile is that they
are not seeking the independance of Tibet, but an opportunity of the Tibetan people for
genuine self-rule.” These activities are actually done at most Kalacakra initiations, but
were accentuated at this mega-event actually organized by the Tibetan government-in-
exile.

" In conclusion, the Kalacakra initiations clearly are of great importance for the Ti-
betan national identity, as the Tibetans are assembled in an important ceremony led by the
Dalai Lama, which also gives hope of better times to come. The event has an eschatologi-
cal meaning with the coming war of the king of Shambhala for the sake of Buddhism and
the forces of good in general. This feeling can, of course, be transposed to the situation in
Tibet and the wish to see a free Tibet, or at least a real self-govemning Tibet, to which the
refugees can return.

As has been summarized by Yeshi Choedon, the Chinese leaders’ policy on religion

after 1994 has become harder, with more suppression and restriction of religious activities,
as religion posed a major challenge to state authority. As the Tibetans had no real access to
power, religion has become more and more important for the national identity and much
energy and emotion has been devoted to a religious revival and reconstruction.
Buddhism is an alternative to the ideology of the Chinese state and the religious revival has
become a challenge to Chinese rule. Almost every form of Tibetan religious and cultural
activity is of political importance and therefore there has been a considerable effort to re-
strict the growth of religion in Tibet.” There has consequently been a campaign against the
Dalai Lama and the strategy has been to eliminate both his religious and political influ-
ences from the region. .

Consequently, the Kalacakra initiations by the Dalai Lama are events of great impor-
tance for the Tibetans and thorough studies of this Tantric system of teachings are also mo-

tivated from a contemporary view-point.

52 WTN News January 11, 2003; Articles from Rediff.com and Indo-Asian News Service.
%3 Choedon, 2002:381.
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2. THE EARLY HISTORY OF KALACAKRA IN TIBET.

The actual year when the Kalacakra was introduced into India is a question that has been
discussed by many scholars since western research started. A short survey of this issue will
be made in this chapter. An investigation then follows into a text that treats the first intro-
ducers of Kalacakra to Tibet. The main part of this chapter then follows, treating a text by
Bu-ston from 1329 outlining the history of Kalacakrd from the introduction up to the 14"
century. An annotated translation of that text will be presented.

2.1. THE ORIGIN OF KALACAKRA IN SHAMBALA> AND INDIA.

The Kalacakra Tantra was, according to its own tradition, preached by Sakyamuni Buddha
at the Dhanyakataka stupa in Andhra Pradesh at the request of king Sucandra of Shamb-
hala. The Dhanyakataka stupa was later called Amaravati and has existed since the
Satavahana dynasty in the present Andhra Pradesh. The dynasty existed from some dec-
ades B.C. until the third century A.D.%

The Kalacakra Tantra did not spread with early Buddhism, but was directly brought
to Sucandra’s country Shambhala. There, the teachings were developed and commented
upon during more than 1000 years. In the 10™ century, it made its appearance in India and
then contained statements about Jesus and Muhammed and many other things that had
taken place long after the life of Buddha. The explanation given by the texts is that facts
about, for example, Islam were told in the form of prophecies by Sakyamuni Buddha. 1t is
not possible to judge these statements with absolute certainty, but without making refer-
ence to supernatural ideas, one can only draw the conclusion that the Kalacakra texts were
written at the earliest a couple of centuries after Muhammed’s life-time.

Consequently, it is possible to say something about Kalacakra in Shambhala only by
making reference to the Kalacakra texts themselves.*® There exists some other interesting
texts in this context, especially the Kaldpavatara,®’ which has survived in Tibetan transla-
tion. Sofia Stril-Rever recently made an interesting contribution by treating the traditional
Tibetan view on Shambhala.*®

* In the Sanskrit texts the well-known Tibetan subject of “Shambhala” is spelled “Sambhala”. Consequently
the original spelling of the concept should be “Sambhala”. 1 will mainly use the word Shambhala as it is the
best known concept in Tibetan Buddhism.

% Tripathi. 1977 (1942):191-198, 444; Dutt. 1988 (1962):135-136; Subrahmanyam. 2001:8. For an excellent
discussion of the problem of the location and tradition concerning the Dhanyakataka stupa see

Macdonald. 1970.

% KCT 1:150-170. In the Vimalaprabha there aré pieces of information in many places.

5P, 5908, Toh.4464. The text has been translated and commented upon by Bemnbaum (Bembaum. 1985:
42-81). There exists other guidebooks to Shambhala by Tibetan authors. The most famous being the one by
the sixth Panchen Lama entitled Shambhala'i lam-yig. This work was one of the first texts treating subjects in
the Kalacakra Tantra that was translated into a western language (Griinwedel. 1915), although the translation
leaves much to be desired.

*® Stril-Rever. 2000:49-57, 96 note 7.



The history of Kalacakra in India is more complicated and has been treated first by
Helmut Hoffmann and Ariane Macdonald and then by John Newman and G. Orofino.*
The most recent contributions are the dissertations by Jensine Andresen® and James
Hartzell.®!

2.2. THE INTRODUCTION AND DEVELOPMENT OF KALACAKRA IN TIBET.

This subchapter contains two sections. The first part treats the question concerning the
dates of the introduction of Kalacakra to Tibet on the basis of a text by Nyang Ral-pa-can
which contains the first known mention of Gyi-jo and ‘Bro Lo-tsa-ba who were the first to
translate the Kalacakra texts to Tibetan. The second part deals with the text Dus- ‘khor
chos- ‘byung by Bu-ston which is the first known history of Kalacakra. A summary and
analysis of the text is presented first, followed by an annotated translation.

2.2.1. On the dates of the introduction of Kalacakra to Tibet.

This chapter treats the History of Kalacakra in Tibet up to the time of Bu-ston Rin-chen-
grub (1290-1364), who wrote the first known extant history of Kalacakra.%? Bu-ston’s text
called rGyud-sde’i zab-don sgo-'byed rin-chen gces-pa’i lde-mig, [short title:] Dus- khor
chos- ‘byung written in 1329 will be presented first. The text consists of 46 Tibetan folios,
which corresponds to p.1-92 in the Indian edition by Lokesh Chandra. The reason for
studying this text is evident considering that it is the most ancient known extant history of
Kalacakra. The text is a copy of a block-print edition of his works made in Lhasa in 1921.
It was prepared for the 13th Dalai Lama between 1917 and 1919 and printed at the Zhol-
par-khang printing house in Lhasa.®® The works of Bu-ston were collected before the 17th
century and existed in one edition in his home monastery Zha-lu and one in Lhasa. The
Lhasa edition is now the only version available.%* The original of the published edition is
kept in New Delhi.

The colophon states that the composition of the Dus- ‘khor chos- ‘byung was urged by
Bu-ston’s teacher and that it contains both the Rva and the ‘Bro traditions of Kalacakra.
Bu-ston’s commentaries follow the laghutantra Sri-Kalacakra-tantra-rdja, the Vimala-
prabha commentary and also, as far as possible, the lost milatantra. As in most of his writ-
ings, Bu-ston organizes and classifies the material in a systematic way. In The History of
the Monastery of Zhwa-lu, there is the information that Bu-ston actually taught from his
Dus-khor chos- byung.®

%% Hoffmann. 1964,1967, 1975; Newman. 1985, 1987a; Orofino. 1994 and 1995; Macdonald. 1970.
 Andresen. 1997, Wallace. 1995, Hartzell. 1997 and Newman. 1998a and 1998b. :

¢ Hartzell. 1997:969-1056.

62 Bu-ston. 1965d:56-74.

“ Ruegg. 1966:41.

¢ Chandra. 1965:1-4.

 The History of the Monastery of Zkwa-lu, p.81, line 6 and p.82, line 1.



The text Dus- ‘khor chos- ‘byung begins with salutations to Kdalacakra, the Buddha,
the Kalacakra texts and so forth, and the text is divided into four chapters. Then it contin-
ues to explain the development of the cosmos and enumerates the Buddhas that will appear
in the different kalpas. The history is related of the life of Sgkyamuni and of how the
Kalacakra Tantra was preached by the Buddha at the Dhanyakataka stiipa in present An-
dhra Pradesh. Then follows how the texts were guarded by the kings of Shambhala and the
lineage of these kings. ,

On page 56 (fol.27a) in the Indian edition the explanation of how the Kalacakra Tan-
tra was brought to India begins. This part (p.56-61) has been translated by George Roerich
in the meaning that he has translated mKhas-grub-rje’s text on this matter, which in turn
was copied almost word by word from the text by Bu-ston, written one hundred years ear-
lier than mKhas-grub-rje’s (in 1434).% This has also been remarked upon by John New-
man in his very interesting article on the history of Kalacakra. He makes a new translation
of the text, directly from Bu-ston.’” A final translation of this text has been made in New-
man’s dissertation, where he includes more details on the history of Kalacakra in India.®®
A summary of this part of the text (p.56-61) follows:**

The text (p.56) starts with telling the story of the Rva tradition of Kalacakra. The
Indian Cilu is mentioned first. His disciple was Pindo who taught the whole Bodhisativa
Corpus, which is comprised by the Kalacakra Tantra, its commentaries and two texts from
the Hevajra and Cakrasamvara tantric systems.

After Pindo came Kalacakrapada, the Elder and then Kalacakrapada, the Younger.
Somanatha received the Kalacakra from both Kalacakrapada the Elder and the Younger.

He probably visited Tibet around the year 1064-70 Newman identifies Kalacakrapada, the
Elder with Pindo and Kalacakrapada, the Younger with Naropa.”' The Rva, ‘Bro, and Gyi-
jo zla-ba’i ‘od-zer schools of Kalacakra have, according to Newman, their origin in
Naropa. Consequently, the introduction of Kalacakra to India probably took place in the
early part of the 11th century. There is a date, 1012 A.D., mentioned in both the laghutan-
tra and the Vimalaprabha which means that these texts were not written earlier.”” John
Newman has recently written a comprehensive article on the dating of the Kalacakra texts.
He reaches the conclusion that the mleccha year 403 after Hijra™ corresponds to 1024/25
or 1026/27. He also states that the mention of this date in the Kalacakra means that the
texts could not have been written until after the beginning of the sexagenary cycle, which
began in 1025 or 1027. His general conclusion is that the Sri-Kalacakra-tantra-raja and

“ Roerich. 1932:18-22.

" Newman. 1985:66-71; Newman. 1987a:76-89.

% Newman. 1987a:70-114.

% Bu-ston. 19652:56-61; Newman. 1987a:76-89.

7 For example see Bod rgya tshig mdzod chen mo. 1985:3216 and Newman. 1987a:92, note 13.

7' Newman. 1987a:106.

™ Newman. 1987a:85, note 13. For a more elaborate discussion on the dating of the texts see Newman.
1998a.

7 The Muslim/Mleccha chronology, beginning with year of Hijra when Muhammed left from Mecka to

Medina in the year 622 AD.



the Vimalaprabha were completed between 1025 and 1040 A.D. which seems to be a real-
istic dating.”* )

The most common dating of Naropa is set by Wylie to 956-1040.” This dating is not
very certain. The foregoing means that the Kalacakra hardly could have been introduced to
Tibet as early as the traditional date of 1027. Ariane Macdonald has argued for a later dat-
ing for the introduction of Kalacakra to Tibet. She places the date for the introduction to
the last 25 years of the 11th century, after 4tisa, whom she considered played no role in
this introduction.”® If we consider the early mention of the introduction of Kalacakra to
Tibet by Nyi-ma ‘od-zer, which I will treat in detail later, it seems more probable that the
main tradition was introduced by Gyi-jo before 1040.

The first mention of the introducers of Kalacakra to Tibet that I have found is in the
rNying-ma’i chos- ‘byung chen-mo by Nyang Ral-pa-can Nyi-ma ‘od-zer(1 136-1204).7
The author Nyang Ral-pa-can married a daughter of Dharmesvara called ‘Jo-’bum-ma and
he begot with her the sons Nam-mkha’ ‘od-zer and Nam-mkha-dpal.”™ This is a very inter-
esting fact because it shows that Nyang-Ral was directly involved in the ‘Bro tradition of
Kalacakra. Dharmesvara and his nephew are known as two of the main tradition holders in
the ‘Bro school in the 12th cem:ury.79 Furthermore, Dharmesvara was the main tradition
holder after Yu-mo in the controversial Jo-nang-pa school. This school, and its main master
Dol-po-pa (14th century), is mainly known for its gZhan-stong theory of *substantialism”
which is partly founded on an interpretation of Kalacakra. Taken together, Nyang-Ral must
have been quite familiar with the Kalacakra and naturally treated only the ‘Bro school in
his chos-'byung, not the Rva school. Consequently, the question arises whether Nyang-Ral
had any significant part in the promotion of the tradition of Kalacakra. Another known fact
about Nyang-Ral is that he was an important gter-ston (discoverer of texts) inside the »Ny-
ing-ma-pa school and one of the great names of this school. It would be an interesting issue
to investigate the relation of the »Nying-ma tradition with the Kalacakra.

2.2.1.a. The first mention of the translators of the Kalacakra Tantra.

The Tibetan text of Nyang Ral-pa-can Nyi-ma ‘od-zer and the English translation are pre-
sented:

1. The mention of Gyi-jo zla-ba’i ‘od-zer:

Tibetan text:

74 Newman, 1998a:342-343,

5 Wylie. 1982:687-692.

76 Macdonald. 1970:175-176.

"7 Meisezahl. 1985:Tafel 341.1.1 (fol.509a) and Tafel 349.3.1 (fol.523a). Stein. 1981:50 gives the dates of
Nyang Ral pa can as 1124-1192.

" Dargyay. 1977:214, note 56 and 97-103. Dargyay is here quoting his biography Yid-bzhin norbu’i phreng-
ba (fol. 1a. Dargyay prefers the dating 1124-1192.

7 Bu-ston. 1965d:61-65 and Roerich. 1949/53:755, 768.
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(Tafel 341.1.1., fol.509a) lha bla-ma’i sku-che'i smad-la spu-rang-pa zhang-chung /
btsun-gsar shes-rab-la bka’ bgos-nas / yul-dbus-kyi pandi-ta shri bajra-bho-dhi dang / lo-
tstsha-ba gyi-cho zla-ba ‘od-zer gyis dus-‘khor dang / ma-rgyud ‘ga’ bsgyur-ro / mnga’-
ris stod-du lo-gsum gzhugs /

Translation:
In the later part of the lifetime of /Ha bla-ma , after having instructed sPu—rang -pa Zhang-

chung bTsun-gsar Shes-rab, Pandi-ta Shri Bajra-bho-dhi of Madhyadesa [India] and lo-
tstsha-ba Gyi-cho Zla-ba ‘od-zer translated the Kalacakra and some mother tantras.
[They] stayed in upper mNga -ris for three years.

1I. The mention of ‘Bro lo-tsa-ba Shes-rab-grags.

Tibetan text:
(Tafel 349.3.1., fol.523a) ‘brom lo-tstsha-ba shes-rab-grags kyis kha-che zla-mgon spyan-

drangs-pa nas / dus-‘khor ‘grel-pa che-chung sngags dang bcas-pa bsgyur-ro / de-nas
‘jam-dpal zab-don la-sogs-pa bsgyur-ro /

Translation:
After having invited Kha-che Zla-mgon [Somandtha], ‘Brom Lo-tsa-ba Shes-rab-grags
translated the Great and Small Kalacakra Commentary together with [other] tantras. Af-
ter that [they] translated the Jam-dpal zab-don [The deep sense of Marijusri].

The first text mentions the founder of the Gyi-jo school of Kalacakra which, according to
Bu-ston, is the third important school of this tantric system in Tibet.*® Gyi-jo Zla-ba'i ‘od-
zer is in this text called Gyi-cho, but probably this is only a misspelling without any greater
significance. It is a place name and both spellings are represented in catalogues of the Ti-
betan canon.’' Bhadrabodhi is also called Bajra-bo-dhi,which probably does not have any
great significance, keeping in mind the similarity of the two words Bhadra and Bajra (va-
Jjra). The word is the same as Bodhibhadra mentioned later in the text. Further, /Ha bla-ma
is, according to ‘Gos lo-tsa-ba gZhon-nu-dpal, the same as the renowned king ‘Khor-re,
later a monk under the name [Ha bla-ma Ye-shes- ‘od, who was involved in the invitation
of Atisa (982-1054) to Tibet” Later he has been identified as the brother Srong-nge.®
There is a problem here because the nephew of Ye-shes-‘od, Byang-chub-‘od is also
known by the name [Ha bla-ma according to Sum-pa mkhan-po.®* Further, according to
Tucci, Byang-chub- ‘od was given the title [Ha bla-ma, that is to say that he was the spiri-
tual heir of Ye-shes-‘0d.*® However ‘Gos Lo-tsa-ba gives Byang-chub-‘od the title IHa
btsun pa, IHa-btsun and also [Ha yi sras and reserves [Ha bla-ma only for Ye-shes- ‘0d.®

® Bu-ston. 1965d:74.
¥ Lalou, 1933:224 and Cordier. 1909:19 ”Lo-ca-ba Zla-baht hod-zer [Candraprabha] de Gyi-co”.
¥ Roerich. 1949/53:244.
s  Karmay. 1980:150.
® Sum-pa mkhan-po. 1908 (1748) as quoted in Stein. 1981:48.
® Tucci. 1933:24 and Naudou. 1968:159.
¥ Roerich. 1949/53:86, 244.
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Considering that Atisa is said to have been invited by Byang chub-‘od in the year 1042 it is
probable that /Ha bla-ma Ye-shes-‘od is refered to. Most important in this context is that
Nyang Ral-pa-can at other places in the same text reserves the title Lha bla-ma for Ye-
shes-’od, while Byang-chub-‘od is mentioned as [Ha Byang-chub- ‘od.¥’

Consequently, supposing that Bhadrabodhi and Gyi-jo translated the Kalacakra in
the later lifetime of /Ha bla-ma Ye-shes- ‘od, the time would be before Atisa came to Tibet
in 1042% on an invitation from Byang-chub- ‘0d.% The well-known story related in The
Blue Annals is that Ye-shes- ‘od waged a war against the Garlog in order to obtain enough
gold to invite A4tisa to Tibet. He was captured and made prisoner, and then his nephew, the
monk Byang-chub- ‘od, raised enough gold to buy him free from the Garloq. Byang-chub-
‘od visited Ye-shes-'od and he said that the gold should be used for inviting Atisa instead
of liberating himself as he was an old man. In that case, Ye-shes- ‘od should have died in
prison, some time after approximately 1040 and so sacrified himself for the sake of inviting
Atisa to Tibet. It is not completely clear from these sources exactly when or where he
died.”® This story is historically very uncertain. It could have been an amendment in later
historical texts. .

‘Gos lo-tsa-ba clearly states that it was Ye-shes-'od who received Atisa when he
came to mNga'-ris and later to dBus.”' As Bhadrabodhi and Gyi-jo are said to have arrived
in the later lifetime of /Ha-bla-ma, that should mean that Ye-shes- ‘od was still active in the
kingdom, although he had already abdicated the throne much earlier. It should be remem-
bered that Rin-chen bzang-po, who was sent to India by Ye-shes- ‘od, came back to Tibet in
978, so the former king must have been very old around 1040. Rin-chen bzang-po was
about 85 when Atisa came to Tibet and Ye-shes-’od was the king that had sent him to India,
which supposes that he must have been more than 100 years old.”* It is not very probable
that Nyi-ma ‘od-zer would have written that Gyi-jo and Bhadrabodhi came to Tibet and
translated the Kalacakra in the later life-time of /Ha bla-ma if Ye-shes- ‘od was imprisoned
by the Garlog at that time. More probable is that they came when Ye-shes- ‘od was still
responsible for the warfare, that is, at the latest in 1040 when Atisa was already on his way
to Tibet, invited with the money supposed to be assembled by Byang-chub- ‘od for the lib-
eration of Ye-shes-‘od. ‘Gos lo-tsa-ba is here using the title Lha bla-ma for the king who
invited Atisa. Ye-shes-’od was at the time supposedly in prison and could not receive any-
one. Still, in other places in his text, ‘Gos lo-tsa-ba reserves the title Lha-bla-ma for Ye-
shes’-"od and gives Byang-chub-'od the name Lha-tsun-pa.® Quite contrary to the inner
logic of both Nyang-Ral’s and ‘Gos lo-tsa-ba’s texts, it must be supposed that they were

¥” Meisezahl. 1985: Tafel 332.2.6 and 337.3.3.

% 4tisa is said to have been in Tibet between 1042 and 1056 (Snellgrove. 1987:477)

% Other texts translated together with Bhadrabodhi are Toh.4528 (a Kalacakra text) and Toh.4476 - Sri-
Kalacakra-laghutantraraja-hrdaya; interestingly enough revised by Samantasri and Chos-rab. In the
colophon of Toh.4528 is mentioned that the translation was urged by the Yon-bdag Zhang-btsun dge-long,
which could be a reference to the Zhang-chung btsun-gsar shes-rab mentioned above in the text by Nyang-
ral-pa-can. See also Toh.1197 on Samputa-tantra.

% Shakabpa. 1984 (1967):56-58; Roerich. 1949/53:244-250; Eimer. 1979:1. Teil: 215-218, 2. Teil:149-155;
Eimer. 1974:21 note 13; Chattopadhyaya. 1967:283-290.

*! Roerich. 1949/53:247-248.

%2 Karmay. 1980:158-159, note 26.

% Roerich. 1949/53:244.
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writing about Byang-chub-'od instead of Ye-shes-’od. Taken together, this seems to signify
that Gyi-jo came to Tibet some years before 1040, not very far from the traditional date of
1027.

These questions on dating bring us to later research on the dating of Ye-shes-'od pre-
sented by Samten G. Karmay in 1979. He has in his article “The ordinance of Lha-bla-ma
Ye-shes-'od” used a biography on Rin-chen-bzang-po that throws some light on this prob-
lem.>* From this biography, it can be concluded, according to Karmay, that Ye-shes-'od
died at the end of the 10th century or the beginning of the 11th century.”® If we follow the
earlier traditional dating of Ye-shes-’od, it follows that he died in captivity some time in the
1030s and Bhadrabodhi and Gyi-jo should have introduced and translated the Kalacakra
texts in Tibet previous to this time, as it should have happened during the life-time of Ye-
shes-'od. With the new and probably more relevant dating of the king, the problem arises
again how it could be said in Nyang-Ral’s text that the two translators were active during
the life-time of Ye-shes-’od. It seems quite improbable that they could have done the trans-
lation work as early as around the year 1000, as there is a date in the Kalacakra texts that
can as interpreted as 1024/25 or 1026/27 and the text could not have been completed prior
to this.”® The translation into Tibetan must have occured later. The story about Ye-shes-'od
could also be a legend or relate to something else. In this context, it can be noted that Bu-
ston in his Chos-byung does not mention all these events but only says that 4tia was in-
vited by Byang-chub- '0d.”” The only possibility that remains is that ‘Gos lo-tsa-ba and
Nyang Ral-pa-can when they mention /[Ha-bla-ma as inviting Atisa and the translators
Bhadrabodhi and Gyi-jo actually mean Byang-chub-’od instead of Ye-shes-’od, as the inner
logic in the texts demands. In conclusion, the final solution of the problem is still not
solved as exact dates for Byang-chub-’od are also missing. The probable date for the intro-
duction still appears to be around 1030/1040 A.D. Nyang-Ral’s text could also imply a new
dating of Gyi-jo, Bhadrabodhi and the introduction of Kalacakra to Tibet at the end of the
10th or the beginning of the 11th century.

There exists new information concerning Ye-shes-’od from Laxman Thakur where he
has reached the conclusion that Ye-shes-’'od passed through Ta-pho in Spiti in the year
1004.® John Newman has in his dissertation the presently most reliable analysis of the
dates of Gyi-jo. He places Gyi-jo in the first half of the 11th century and regards him as
almost certainly the first Tibetan to translate texts on the Kalacakra, which is confirmed by
the texts cited here.”® What can be added from this dissertation is that Gyi -jo and Bhad-
rabodhi probably came to Tibet before 1040. Of interest in this connection is that Bhad-
rabodhi is cited as the teacher of Atisa. If it is the same person, it means that the connection
Atisa and Kalacakra is not totally impossible because Bhadrabodhi was a renowned

% Karmay. 1980:150-162; Rin-chen-bzang-po. 1977:51-128; Snellgrove. 1987:480 and Snellgrove &
Skorupski. 1980:92.

% Karmay. 1980:158-159 note 26.

% Newman. 1987a:538-539; Newman. 1987b:100; Newman. 1998a; Schuh. 1973:120-122. Also interesting
is: Snellgrove 1987:480 and Snellgrove and Skorupski 1980:92.

*” Bu-ston. 1964 (1932):212-214.

% Thakur. 1995:972 and Thakur. 2001:24,43,80,148. Thakur. 2001 is a thorough mvestlgahon of the monas-
tery of Tabo in Spiti, Himachal Pradesh.

*Newman. 1987a:102-106.
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Kdlacﬁ)/gra scholar. Another interesting fact is that Gyi-jo also made translations under
Atisa. :

There is a problem with the dating of Gyi-jo, because it is told in the Blue Annals that
Gyi~jo invited the Indian pandita Gayadhara to mNga'-ris."”' It was Gayadhara who gave
the Lam-‘bras-doctrines to ‘Brog-mi (992-1072),'" who paid 500 golden srang'® for that
teaching with a promise of exclusiveness for Tibet. When Gyi-jo invited Gayadhara,
‘Brog-mi had just died. Consequently, this event should have taken place soon after the
year 1072, which means that Gyi-jo was active rather late in the 11th century. It can be
found in the bsTan-’gyur that he cooperated with Gayadhara on translations of Hevajra
texts.!” The fact that Gyi-jo was active so late in the 11th century indicates that his transla-
tion work with Bhadrabodhi could not have taken place around the year 1000 when Ye-
shes-'od, according to Karmay, died. It is interesting in this context to note that Bhadrabo-
dhi is mentioned as the teacher of Atisa, which means that the Kalacakra was well known
by Atisa, but that he chose not to teach this doctrine himself in Tibet. Accordingly, he must
have been well aware of the activities by Bhadrabodhi in spreading the teachings in Tibet.
It is not possible to place Bhadrabodhis arrival and activities in Tibet too late in time. Atisa
(982-1054) arrived in Tibet at the age of 60 in the year 1042. Bhadrabodhi must have been
considerably older, being his teacher, and consequently he probably already was present
when Atisa came to Tibet. :

As for the dating of Byang-chub-’od, it is evident from many sources that it was he
who received Atisa and supported him, which means that he was active during the years
around 1030s to 1050s.'% Still, I am not convinced that in the text by Nyang-ral, Lha-bla-
ma stands for Byang-chub-’od and the question therefore is not completely resolved. In the
text, Lha-bla-ma should be a title for Ye-shes-'od. In support for this, Byang-chub-‘od
should be named /Ha-bla-ma. It is the conclusion of G.Tucci that he received this title.'

The next problem in the text »Nying-ma’i chos-'byung is the statement that Bhad-
rabodhi and Gyi-jo first taught the Kalacakra to sPu-rang-pa zhang-chung bTsun-gsar
shes-rab and then translated the Dus-'khor. In this context, it is probable that Dus- khor,
which is Tibetan for Kalacakra, is referring to the Kalacakra texts in general, not to any
particular Kalacakra text. Who then was sPu-rang-pa Zhang-chung bTsun-gsar Shes-
rab?'"" sOne should note that sPu-rang-pa is a word for “the man from sPu-rang,” that is
from sPu-rang near lake Manasarowar on the pilgrim road to Mount Kailas. Zhang-chung
is the younger maternal uncle and bTsun-gsar shes-rab could be the personal name. An-
other possibility is that it is another name for /Ha-bla-ma, but I have not found that name in
the literature. /Ha-bla-ma Ye-shes-od though, is called "King of Pu-hrangs”'% and he pos-

19 T0h.4748-4760. A series of small texts on Hevajra translated together with Dipamkarasrijiana (Atisa).
1'Roerich. 1949/53:207; Deb ther ngon po. 1976. Vol. Nga fol.2a.

1%2Snellgrove. 1987:488 for the dating of ‘Brog-mi.

11 srang is 100 zho. The ancient currency in Tibet. R

197 alou. 1933:143 and Cordier. 1908:84. He translated the following texts together with Gayadhara:
Toh.378-379 (Samvara), 424,1272 and 1298 (Hevajra), 1356 and 1366 (Kalacakra), 1417, 1652, 1655-57,
4604, 4849-50, 4853-54.

1% Roerich. 1949/53:37,244,305 and 374. Bu-ston. 1964 (1932):213.

1% Tucci. 1933:24; Naudou, 1968:159 and 213.

17 For the words sPu and sPu-rang see Haarh. 1969:227-230.

18 Karmay. 1979:153.
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sibly also governed Zhang-zhung, but the inner logic of the text makes that interpretation
less probable.

However, it seems that Bhadrabhodhi and Gyi-jo travelled this way to arrive at the
kmgdom of Guge further west, as it is said in the text that they stayed for three years in
“upper” (stod) mNga'-ris, which should mean the region of Guge. Finally, it is stated in the
text that they translated the Kalacakra and some mother tantras which probably means that
they translated the laghutantra itself. ‘Gos lo-tsa-ba also states that Gyi-jo translated this
text and consequently this possibly was the first Tibetan translation. The canonical transla-
tion by Somanatha and ‘Bro Shes-rab-grags has to be of a considerably later date, but it
should also be noted that this text, according to both Bu-ston and ‘Gos lo-tsa-ba, was trans-
lated many times by different scholars.!® It has been said that the Kalacakra text has been
translated to Tibetan more times than any other Buddhist text. It is also said that Gyi-jo and
Bhadrabodhi translated the small Kalacakra text mentioned below and another commen-
tary on the Kalacakra. 1% Furthermore it is stated in this text by Nyang Ral-pa-can that Gyi-
jo and Bhadrabodhi translated some ma-rgyud (mother tantras) without defining titles.
There are two more translations in the Tibetan canon by these two, and they are both short
texts on the Kalacakra.'"

In spite of the complications conceming the dating of Gyi-jo and Bhadrabodhi as
presented here, the most probable dating of the introduction of the Kalacakra to Tibet is
around 1030 to 1040 A.D. As will be shown in the following chapter, Somanatha and ‘Bro
Jo-tsa-ba must have been active considerably later, although there is a small possibility that
Somanatha arrived in Tibet considerably earlier.

Another complication with these dates comes from a reading of the colophon to the
small Kanjur text Sri Kalacakra-garbha-nama-tantra Toh.364.''2 This colophon mentions
that the text was translated by Sri Bhadrabodhi and Gyi-jo zla-ba’i ‘od-zer on the request
of ‘Bro dGe-slong. Supposedly, this means that it was the same ‘Bro lo-tsa-ba as the one
mentioned below and it also implies a direct connection between these three masters. Be-
cause ‘Bro requested the translation, it means that he already had some position within the
community of masters working with the Kalacakra texts. This is contradictory in respect to
the accepted fact that Bhadrabodhi and Gyi-jo were the first who translated Kalacakra
texts. Probably they were the first, but ‘Bro lo-tsa-ba was already in the 1030s active in the
transport of these texts to Tibet. The traditional date for the arrival of Somanatha to Tibet
and the consequent cooperation of the two in translating the basic texts of Kalacakra is
1064 and it is difficult to understand how ‘Bro was already working with the other
Kalacakra translators over thirty years prior to this date. Perhaps it is necessary to pre-date
both. :
An Indian master was invited to Tibet by the king Ye-ses- ‘od before Atisa (1042)
with the name SubhiitiSrisanti. He revised a translation of the text Hevajrapindarthatika
(Toh.1180) made by Maitri-pa and (‘Bro) Ses-rab-grags-pa. This implies an earlier activ-

1% Roerich. 1949/53:837 and Bu-ston. 1965d:74.
" Toh.1365, Sri-Kalacakra-garbhalarkara-sadhana-nama.

"' Toh. 4476, 4528.
"2 Toh.364. In the Nyingma edition. 1982, Vol.28, p.73:288, line 6-7. The text has 2 fols. (4 pages 285-288).

Newman has noted the existence of this colophon (Newman. 1987a: 99, note 66).
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ity as a translator for ‘Bro.'"* An interesting detail in this connection is that ‘Bro was in-
volved in translating one of three texts compnsmg the so called Bodhisattva corpus. The
connection between the three texts is again empha51zed

Another question that arises is why ‘Bro wanted another translation of the texts when
he was already involved in the first translation of Kalacakra texts. The answer to that ques-
tion could be that ‘Bro, here presented as ‘Bro dge-slong, was not yet active as a translator
and therefore urged that translations be made by Bodhibhadra and Gyi-jo. Later, when he
himself became a translator and had received the title of translator (lo-tsa-ba), he wanted to
improve on the earlier translation and invited Somanatha to Tibet. Still, it is not quite clear
why ‘Bro is mentioned in this colophon.

The second part of the text by Nyang Ral-pa-can mentions ‘Bro(m) lo-tsa-ba Shes-
rab-grags as the one who invited Somanatha and translated the Kalacakra texts together
with him. The text says that they translated the Great and Small Kalacakra Commentary.
Usually the Great Commentary is a name for the main commentary Vimalaprabha, but it is
more difficult to understand what is meant by the small commentary. Furthermore, it is
somewhat awkward that only the commentaries and not the basic text (the laghutantra) are
mentioned. Finally, it is mentioned that they translated the ‘Jam-dpal zab-don (the pro-
found sense of Ma#ijusri ). This could possibly be the text Mafjusri-nama-sangiti which
has a direct connection to Kalacakra, but they are not the canonical translators of this

text.!?

2.2.2. Concerning the early history of Kalacakra in Tibet. An introduction to and
analysis of Bu-ston’s “A History of Kalacakra”.

This chapter treats the doctrinal history of Kalacakra in Tibet from its introduction in the
first half of the 11th century up to the time of Bu-ston in the 14th century. The part which
treats this history in Bu-ston’s text »Gyud-sde i zab-don sgo- ‘byed rin-chen gces-pa’i Ide-
mig, short title Dus- khor chos- ‘byung, “A History of Kalacakra” written in 1329 is pri-
marily presented.'! 6

Bu-ston has written numerous texts on the Kalacakra. Five out of the 28 volumes of
his Collected Works are devoted to this subject. He has commented on the basic texts and
written about most of the topics which comprise the Kalacakra tantric system, among them
is to be found the present text about the history of the doctrine.

As mentioned above, Newman has translated p.56-61 of the “History of Kalacakra”
by Bu-ston.'"’

These five pages contain the history of the introduction of Kalacakra to India from
the mythic land of Shambhala.''® Starting with the version from the Rva school of

' Naudou. 1968:160-161.
114 Note 119 below.

115 Toh, 361.

116 Bu-ston. 1965d:56-74.
"7 See above p.19.
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Kalacakra. The Indian pandit Cilu is first mentioned. His disciple was Pido Acarya (or;
Pindo acarya), who taught the whole Bodhisattva Corpus."'® After Pindo came
Kalacakrapada, the Elder and then Kalacakrapada, the Younger, who is also called
Naropa (or: Nalendra-pa) ® Somanatha, who founded the ‘Bro school of Kalacakra and
brought it to Tibet, received the Kalacakra tradition from both the Elder and the Younger
Kalacakrapada.

I will not here treat all of Newman’s arguments, but concerning the identification of
these masters, he establishes with some conviction that Kalacakrapada, the Elder should
be identified with Pindo. Using Atisa’s Bodhipathapradipa with commentary as a source,
Newman also identifies Kalacakmpada the Younger, with Nado (Naropa), whose death
has been calculated to 1040."!

Consequently, the appearance of the Kalacakra Tantra in India probably happened in
the early part of the 11th century. There is a date, 1012 A.D. or 1026 A.D.'?? which is men-
tioned in the laghutantra in the form of a prophecy. Therefore, it is not absolutely certain
that this text was written after this date, it could also have been written previously. Orofino
mentions the 60-years-cycle 967-1026 which seems quite possible.'” As the date of the
death of Naropa has been quite well established as 1040, this seems quite probable. This
means that it is difficult to accept the Kalacakra Tantra being introduced to Tibet as early
as 1027, the date mentioned by most Tibetan commentators, but probably somewhat later
in the 11th century. Ariane Macdonald was the first to argue for a later dating of the intro-
duction of the tantra to Tibet. She wanted to set the date of the introduction of the
Kalacakra to Tibet to the last 25 years of the 11th century, after Atifa, whom she consid-
ered had played no role in this introduction.'**

The latest contribution to the discussion is an article by Newman where he, after a-
very thorough investigation, reached the conclusion that the mleccha year of 403 men-
tioned in KCT I:27 and VP 1.9.27 corresponds to the year 1024/25 or 1026/27 AD. This

18 The correct spelling of the original word in Sanskrit is Sambhala as it is found in that form in the original
Sanskrit texts (first remarked by Reigle. 1986). In the Tibetan translations Sambhala became Shambhala for
an unknown reason. Perhaps it was phonetically easier or there was an older tradition of also writing
Shambhala in Sanskrit? In correspondance with John Newman (21.6.-04) he remarks that Shambhala
probably is an east Indian pronunciation. In this dissertation I will use the Tibetan spelling Shambhala as 1
will use the concept in the Tibetan context.

!% This consists of the following three texts; Vimalaprabha (Toh.1347) by Kalki Pundarika, Heva-
jrapindarthatika by Bodhisattva Vajragarbha, a text belonging to the Hevajra system (Toh.1180, Peking
2310); and Laksabhidhanaduddhrta-laghutantra-pindarthavivarana-nama by Bodhisattva Vajrapani, a text
belonging to the Cakrasamvara system. (Peking 2117). These three texts all comment on the abridged
(laghu) tantras of Kalacakra, Hevajra and Samvara systems. According to Newman, the latter two explain
their tantras in accordance with the special ideas of the Kalacakra. They have corresponding passages and
doctrinal and stylistic features in common. (Newman. 1987a:77, 111). These texts have often been grouped
together in these tantric traditions.

120 This is the Tibetan word for the monastery of Nalanda in northern India where Naropa was active.

2 Wylie. 1982:687-692. _

122 Schuh. 1973:20,121; Newman. 1985:65,85 notel3; Newman. 1987:538-39 and Orofino. 1994:15-16 who
convincingly argues that the date should be 1026 and not 1012. The latest and most comprehensive
investigation of the dating problem of the Kalacakra texts has been made by Newman. 1998a.

' Orofino. 1994a:15-16.

' Macdonald. 1970:175.
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means that these texts must have been completed after these dates, between 1025 and ca.
1040 AD.'? This dating seems correct and hereafter well established.

As we have seen above, Newman found just one allusion to the Kalacakra in the
main texts of Ati§a. Above the problem of dating the introduction of Kalacakra to Tibet
has been treated. The introduction probably took place between 1030-1040 (p.13-20).

The part of Dus- ‘khor chos-‘byung that I have translated is p.61-74 in the Lokesh
Chandra edition (fol.31a-37b). It contains the history of the ‘Bro-pas and the Rva-pas, the
two main Kalacakra schools. The text begins with the ‘Bro school (p.61-65, fol.31a-33a).
[When nothing else is stated, the facts are from Bu-ston’s text.] At the end of the preceding
chapter of Bu-ston’s text, the Kasmiri Somanatha is introduced as a disciple of both the
Elder and Younger Kalacakrapadas in Magadha and he received the whole Bodhisattva
Corpus.'® 1t is also told that he was involved in a debate with the Kas§miri scholar Ratna-
vajra (Rin-chen rdo-rje)."”” This Ratnavajra was a well-known Buddhist scholar and was
one of the six “gate-keepers” of the Vikramasila monastery in northern India. He was one
of the two at the centre, together with Jiianasrimitra, which means that he was one of the
leaders of the monastery. He was also known as acarya Karna-pa before receiving his ini-
tiation name.'?®

There is an interesting dating which says that Ratnavajra was gate-keeper during the
reign of the Pala king Canaka (955-983) and was a contemporary of Naropa.'”® So-
mandtha won the debate in question and Ratnavajra told Somandtha to go elsewhere, oth-
erwise his disciples would lose faith in him. Somanatha then considered that he would
spread the Kalacakra to Tibet and went there.' It is very difficult to conciliate the dates of
Naropa with this event. The dating of Naropa is very uncertain and the above dating of
Ratnavajra is also uncertain. It is more probable that Naropa lived later and possibly Raz-
navajra also lived later and it is possible that this story is credible, but that it took place
some years later. The foregoing shows that Somandatha had made a powerful enemy and the
question is whether he went to Tibet voluntarily or in “exile”, because he had made some
religious offense against Ratnavagjra who held a position of power. The position of So-
mandtha in the Vikramasila is not clear from the context.

There is an obvious dating problem because Somandatha is generally considered to
have lived later. If Naropa died in 1040 and the identification of him with Kalacakrapada,
the Younger, by Newman is correct, then Somandtha was active as a disciple of Naropa
not later than 1040 in Vikramasila. Then again, if the traditional dating of the arrival of
Somanatha to Tibet in 1064"! is correct, we have to calculate that Somanatha was at least

2 Newman. 1998a:342-343.

26 See note 119.

" Newman. 1985:71.

128 Roerich. 1949/53:372, 378, 869; Taranatha. 1868/69:240-41; Naudou. 1968:139; Naropa was
also one of the gate-keepers. R
' Dutt. 1962:361; Naudou. 1968:139-141, Taranatha. 1868/69:234-243.

The six gatekeepers at the period 955-983 were: 1. dcarya Ratnakarasanti of the Eastern Gate;

2. Vagisvarakirti of the Western Gate; 3. Naropa of the Northern Gate; 4. Prajfiakaramati of the Southern
Gate;

5. Ratnavajra in the central gate. 6. Jiianasrimitra of the second central gate.

10 Bu-ston. 1965d:60, Newman. 1985:71.

! Bod-rgya tshig-mdzod chen-mo. 1985:3216.
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in his seventies when arriving in Tibet, probably in his eighties. Again, this is not possible
because it is difficult to understand that he would have had his doctrinal debate with Raz-
navajra and gone to Tibet when he was more than eighty. If Ratnavajra was bomn around
040 and died after 986, as suggested'®?, it is not possible that Somanatha arrived in Tibet in
the year 1064 as in the texts it is supposed that he left India soon after his debate with Rat-
navajra. The Kalacakra master Bodhibhadra, a disciple of Naropa and a contemporary of
Ratnavajra, was teaching around the year 1000 CE and lived after that for some time col-
laborating with Gyi-jo."”> This makes the debate between Somanatha and Ratnavajra vir-
tually impossible if the former was active in the 1060s. The solution to this problem is ei-
ther to change the dating of Naropa and Somanatha or to accept that Naropa was not iden-
tified with Kalacakrapada, the Younger. Perhaps there is also another Ratnavajra than the
one mentioned in the sources. In conclusion, it can be stated that the datings of the first
masters of Kalacakra are uncertain.

The text continues with Somandatha arriving at gNyos and initiating the translation of
the Vimalaprabha supported by the local ruler Ye-shes-mchog.">* There he did not translate
more than half of the commentary because he was not given the 100 golden srang"®’ that
he was promised. In tantric Buddhism, the practice of giving money in order to get acess to
special teaching is not uncommon. The donation was for the initiation to the tradition and
the access to the texts. Especially the Tibetans going to India had to collect quite a large
amount of gold to obtain teaching from Indian masters. This custom is in the Tibetan tradi-
tion itself, and is a way of showing respect to the guru and a sign of your willingness to
give all that you have for the sake of religion. It is also stressed that the guru will not use
this wealth for his own good but to build shrines and other religious purposes.

Somanatha then travelled to ‘Phan-yul and there he met ‘Bro lo-tsa-ba and com-
pleted the translation of the Vimalaprabha commentary. This is the canonical translation
found in the bsTan-'gyur. Comparing these facts to Nyang-Ral’s text makes some prob-
lems evident. There it is said that ‘Bro invited Somandatha in order to translate the great and
small commentary and there is nothing stated about Somanatha first going elsewhere. At
least the two texts agree that they translated the Vimalaprabha. Nothing is said about trans-
lating the Laghutantra (KCT). The problem of course could be only one of omission of
information, but still, it would have been probable that Nyang-Ral would have mentioned if
they also translated the basic text. There remains a doubt as to when Somanatha made this
translation with ‘Bro of the KCT. ‘Gos-lo-tsa-ba and Bu-ston mentions that Somanatha
went back to India for three years and then to Tibet a second time, which means that he had
a connection with Tibet under a long time period."*

Eventually, Somandtha had several disciples, among them sGom-pa dKon-mchog-
srung, to whom he gave all the Kalacakra teachings and from whom he received some

2 Naudou. 1968:129,139. Ratmavajra was also the teacher of Rin-chen bzang-po (980-1055). Ratnavajra is
said to have supervised the work of reconstructing the bSam-yas monastery after it had been burnt in 986. He
was doing the work of an architect (The Blue Annals. 1949/53:378).
'3 Naudou. 1968:151-154. Naudou writes convincingly about the dating of these early masters and there is no
reason to doubt his conclusions concerning Bodhibhadra.
13 See my notes below 165 and 173-74.

- ' Srang was a monetary unit in ancient Tibet.
136 Roerich. 1949/53:760; Bu-ston. 1965d:62, line 4 and my translation below (p.38-39).
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gifts and some gold. The next name in the lineage is sNor-bzang-gi sGro-gNam-la-brtsegs.
He had some conflicts with Somanatha, who at first only gave him the Pratimoksa pre-
cepts, so sGro first received the Kalacakra teachings from sGom-pa, but eventually he also
received them from Somanatha.

In the lineages usually given there is the line:-Somanatha - ‘Bro - sGom-pa,' but in
this text by Bu-ston there is no indication that sGom-pa was ever a disciple of ‘Bro. The
name ‘Bro is mentioned only once in connection with the translation of the Vimalaprabha,
and not as the teacher of sGom-pa. Mention can also be made of the fact that ‘Gos lo-tsa-
ba in an abbreviated lineage of the ‘Bro school does not mention ‘Bro’s name in the line-
age, which is as follows: Somanatha - sGom-pa - sGro."*® 1t is difficult to draw any con-
clusions from this but probably the ‘Bro school has its name because of his merits as a
translator and not as much for his being a guru and lineage holder.

Next in the guru lineage given by Bu-ston is Yu-mo. It is stated in the text that he was
given his name by Bar-ston Thos-pa-dga’, which is also the personal name of Mi-la-ras-
pa. It is possible with the dating of Mi-la-ras-pa (1040-1123)"*° and Yu-mo in the second
half of the 11th century and the beginning of the 12 century'* that it could be Mi-la-ras-
pa. This could point at an interesting connection between bKa -brgyud-pa, Kalacakra and
the Jo-nang-pa. Yu-mo was the founder of the Jo-nang-pa school and also the founder of
the controversial doctrine of gZhan-stong (*substantialism™), although the doctrine was not
written down until Dol-po-pa (1292-1361).'*! Yu-mo studied with many lamas and particu-
larly his guru was bLa-ma sNor-bzang, but he also received Kalacakra teachings directly
from Somandtha and he became a great master of Kalacakra and taught extensively. He
died at the age of eighty-two. Recently, texts have become accessible which may make his
life more known. '

When Yu-mo was fifty-five years old, his son Dharmesvara became his disciple; next
in the guru lineage was Dharmesvara’s disciple Nam-mkha’-’od. His disciple was
Dharmesvara’s son Nam-mkha’ rgyal-mtshan and the latter’s successor was Jam-gsar,
who in his turn gave the Kalacakra teachings to bLa-ma rGa-lo.

Information about these last five representatives of the ‘Bro lineage is very scarce and not
much more is known than the names. All of them were masters and main lineage holders of
the Jo-nang-pa school.'® 1t is interesting that the Jo-nang-pas should have such a promi-
nent place in the history of Kalacakra. It points out that these very complicated Kalacakra

157 Roerich. 1949/53:765-788.

%8 Roerich. 1949/53:755-756.

1% Snellgrove. 1987:488 and Stein. 1984:49. As far as I know there is no mentioning of Mila-ras-pa having
contact with the Kalacakra Tantra.

1% Ruegg. 1963:73-91. See Stearns. 1999:199-200, note 10. In a text on the life of Yu-mo, Steamns has found
that Yu-mo was born during the first cycle of 60 years of Tibetan chronology based on the introduction of
Kalacakra to Tibet in 1027. Consequently, he was born before 1087 and after 1027; a dating which actually
corresponds well with other sources.

1! Ruegg. 1963:77.

142 Stearns. 1999:200, n.10.
' Ruegg. 1963:80; Roerich. 1949/53:766-67. It can also be noticed that the tantric cycle of Yamantaka was

continued by the same lineage of masters beginning with the one who first received the teachings from India,
Rva-lo-tsa-ba rDo-rje grags (Roerich. 1949/53:379).
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doctrines could be interpreted in very different ways. The doctrines are important for the
development of their gzhan-stong doctrine.'* :

Another interesting fact is that Bu-ston ends his history of the ‘Bro school with rGa-
Jo (1203-1282), who could not possibly have been his own teacher.'** One possible reason,
as shown later, is that #Ga-lo was an important guru also in the Rva school of Kalacakra
and that Bu-ston considered that the Rva and ‘Bro schools were united in the person of
rGa-lo, and therefore only treats rGa-lo and his disciples in connection with the Rva
school. He might have considered that the ‘Bro school ceased to exist separately with »Ga-
Jo, and that after him there was no point in treating different schools of Kalacakra. In the
biography (rnam-thar) of Bu-ston, translated by Ruegg, it is directly stated that Bu-ston
was making a synthesis of the two schools Rva and ‘Bro. He summed up the opinions of
the two schools as well as others into the essential practice of the Kalacakra methods.'* In
contrast, ‘Gos lo-tsa-ba considered that the ‘Bro school continued up to his own time, but
rGa-lo is not included at all in his guru lineage of the ‘Bro school, only in the Rva.'*" It is
consequently worthwhile to continue researching the lists of tradition holders.

It can also be noted that The Blue Annals mentions Dol-po-pa (1292-1361) as an
important lineage holder and Bu-ston (1290-1364) does not mention him at all.'**
Perhaps that is not too strange as they were contemporaries, but it is also known that there
existed a doctrinal conflict between the two. It concerned the gzhan-stong, “voidness of
other”-theory of ”substantialism” propagated by Dol-po-pa and the orthodox Madhyamika
theory of rang-stong / “emptiness in itself” held by Bu-ston. This was the most important
doctrinal debate of the 14th century. The gzhan-stong theory had its origin in the 12th cen-
tury with Yu-mo, but was not put into writing until Dol-po-pa wrote his treatise Ris-chos
nges-a’on.149 This may now be studied with the publication of The Collected Works of Dol-
po-pa.“"o Recently, a new basic work on the life of Dol-po-pa and his doctrines has been
published, shedding new light on this important figure in the religious history of Tibet. st

The Rva school is treated on p.65-74 in the Indian edition (fol.33a-37b) of Bu-ston’s
Dus-khor chos-byung. The lineage starts with the Indian Pandita Samantasri, who was
invited to Tibet by Rva lo-tsa-ba Chos-rab. Rva Chos-rab’s uncle was Rva lo-tsa-ba rDo-
rje-grags a famous master especially in the Yamantaka tantric teachings. He founded a
school, as it is said in the text that Rva Chos-rab leamed all the texts and precepts of the
Rva-pas (the Rva school).'*? Rva lo-tsa-ba Chos-rab then travelled to Nepal and there stud-

1% Ruegg. 1963:75, 85; For more on the gzhan-stong teachings see Stearns. 1995 and 1999 and also the
interesting article by Mathes (Mathes. 2000).

1% For information on rGa-lo see Macdonald. 1970:182; Ruegg. 1966:42-43, 88; Roerich. 1949/53:789-793
and the present text (p.46-54). ° '

"6 Ruegg. 1966:86-88.

"7 Roerich. 1949/53:755-756, 765-788.

"% Roerich. 1949/53:775-777; Ruegg. 1966: index ; Bu-ston. 1965d:73-74.

" Ruegg. 1963:80-83.

' The Collected Works of Dol-po-pa with an Introduction and Catalogue by Professor Matthew Kapstein.
51 Stearns. 1999:43-46 for a discussion of the gzhan-stong traditon and its relation to the Kalacakra tantra;
p-56-59 for a general discussion of the influence of Kalacakra on the teachings of Dol-po-pa; p.118 and
notes on p.238-39 for a very interesting discussion of the concept of Adibuddha as interpreted by Dol-po-pa.
"5 Roerich. 1949/53:374-379, and Snellgrove. 1987:505-506 for biographical notes on Rva lo-tsa-ba rDo-
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ied the Kalacakra with Samantasri. He then invited Samantasri to Tibet and received the
explanations of the Vimalaprabha and the Sadangayoga. After some time , having received
some gold and given many instructions on the Kalacakra, Samantasri returned to Nepal.
The dating of Rva Chos-rab is not completely clear. He is supposed to have participated in
a Buddhist council in mNga’-ris in the year 1076,'> but Ariane Macdonald gives his date
of birth as 1070 which does not agree with other information.'>* His uncle Rva rDo-rje-
grags lived in the second half of the 11th century and consequently, Rva Chos-rab proba-
bly lived a little later, in the second half of the 11th century and the first half of the 12th.
The uncle was one of the most famous and richest of the Tibetan scholars bringing back
teachings from India and, as in this case, from Nepal. The dates of Samantasrt are not defi-
nite either. He must have lived in the second half of the 11th century, but it is difficult to
arrive at a more precise date.

The ”son” of Rva Chos-rab was bLama Ye-shes seng-ge, and his son was Rva Bum-
seng. These two are just mentioned very briefly.

The bLa-ma rJe-btsun rGa-lo rNam-rgyal rDo-rje acquired the teachings of
Kalacakra from Rva Bum-seng, and about this rGa-lo no less than five pages are written
(p.65:7-71:5), which is out of proportion when compared to the space given to other names
in the guru lineages. Consequently, he was considered a very important person by Bu-ston.
His family is traced back to the old aristocracy of Tibet to a man from Mi-nyag brought to
Tibet by the ministers sBa-gsal-snang and Sang-shi at the time of king Khri-srong Ide-
btsan in the 8th century.'®® Later, the family came to stay at a monastery called dBen-dmar
in gTsang, whose abbatial seat then was inheritated by members of the family. »Ga-lo
rNam-rgyal rDo-rje was considered to be the incarnation of Khams-pa rGa-lo-tsa-ba
8gZhon-nu- dpal (1110/14 - 1198/1202). In the Blue Annals there is only one rGa-lo in-
dexed, but it is obvious that two existed. The second, rGa-lo rNam-rgyal rDo-rje, lived in
the 13th century (1203-1282).'*® He is the first to be properly dated in Bu-ston’s text and it
is the same dating as given in the Blue Annals. rGa-lo met Kha-che Pan-chen /Sakyasri/ at
Ngur-smrig in gTsang when he was three years old, and Kha-che prophesized about »Ga-
lo’’s future success. Then more stories follow on the life of rGa-lo and it is difficult at times
to understand why they are included in this text.'>’

rGa-lo studied Sanskrit and the great commentary of Naro with dPyal Chos-kyi-
bzang-po.'*® He received instructions from both the Rva and the ‘Bro school and received
teachings from Sa-skya Pandita, Vibhuticandra, Khro-phu lo-tsa-ba and dPyal A-mo-gha.

Some of his main disciples were Man-lung gu-ru, [Ho-pa grub-seng, Thang-ston lo-
tsa-ba and mKhan-chen Khro-phu-ba. From all the names mentioned in the text, one can

rje grags. There exists also a special biography of him recently published in India. On Rva Chos-rab see for
ex. Roerich. 1949/53: 756, 765,789.

133 Roerich. 1949/53:378, here ‘Gos lo-tsa-ba must have made a mistake in talking about Rva Chos-rab as the
one who helped Ratnavajra to rebuild bSam-yas after it was burnt in 986. It must have been his uncle Rva lo-
tsa-ba rDo-rje grags; Bod rgya tshig mdzod chen mo. 1985:3217.

'** Macdonald. 1970:181.

15 Macdonald. 1970:182.

' Macdonald. 1970:177-179; Roerich. 1949/53:790, 796 and Bu-ston. 1965d:66,73.

17 Bu-ston. 1965d:70, 71 the story about the imitative magic.

'8 This must be the Sekoddesarika.
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conclude that »Ga-lo was acquainted with most of the great traditions of his time. He met
Sa-skya Pandita, who was the bla-ma that was sent to deal with the Mongols and together
with his nephew, ‘Phags-pa, received the power to govern Tibet in the 13th century. The
monastery of Sa-skya is also quite close to dBen-dmar, both situated in the gTsang prov-
ince. There are some interesting examples of imitative magic practised by »Ga-lo. He acted
as a sort of healer and when someone had a tooth-ache, »Ga-lo filled in a crack in'the fire-
place and the ache disappeared. When someone had a head-ache he took out some nails
from the door and it helped. Another technique was when someone was dumb and could
not walk, 7Ga-lo gave him other clothes and changed his name and so he was cured. This
kind of healing was evidently something that was practiced in 13th century Tibet. Likely to
be examples of popular medicine/magic, it is difficult to see any connection with classical
Buddhism, but #Ga-lo was apparently famous for his healing abilities (see below, p.54).

rGa-lo’s eldest son rGya-gar-grags-pa subsequently learned the Kalacakra and oc-
cupied the abbatial seat of dBen-dmar.

The son, bLa-ma Shes-rab seng-ge, was bomn in 1251 (see below, p.55). He also
learned the Kalacakra and took over dBen-dmar from his brother. He founded the monas-
tery of Shangs-bar and spread the Kalacakra to, among others, the Ti-shri bLa-ma who at
the time was the regent of Tibet for the Mongols in the name of the Sa-skya-pas.

The next son of #Ga-lo, A-ka-ra siddha, received the Kalacakra teachings of the Rva
and ‘Bro schools. He also received teaching from the Sa-skya-pas and the dPyal-pa school,
which is evident from his two teachers with dPyal in their names. The dPyal-pa was quite
a respected school in Tibet, but little known.'*?

The next in the guru lineage was the son of A-ka-ra siddha named bLa-ma rDo-rje

rgyal-mtshan (1283-1325) (see below, p.57). He studied the Kalacakra intensively and also
took possession of dBen-dmar. He was invited to China in 1322 and went there the same
year. It appears that he died in China in 1325, as it is never mentioned that he returned to
Tibet. It was a custom of the Mongol emperors of China to invite learned Tibeten bla-mas
to Peking, as they had a strong comnection with Tibetan Buddhism since the time of
‘Phags-pa. There the concept of chos-srid, the relationship between a lay protector/king
and his religious councellor, developed, between the Mongol emperors and Tibetan bla-
mas starting with Sa-skya Pandita and ‘Phags-pa. Quite a few bla-mas went to Peking at
this time, among them several of the Karma-pa incarnations.
Consequently, he was far from being alone in being invited like this, but it also means that
he had reached a certain position among the clergy in Tibet in order to be known well
enough to receive an invitation. If he gave instructions on the Kalacakra in Peking is not
stated in the text, but it is possible as the Kalacakra texts are also translated in the Mongol
bKa’-'gyur and bsTan-'gyur. In China proper, the Kalacakra has remained unknown, as
there is no translation of the Kalacakra texts in the Chinese buddhist canon.

To conclude, Bu-ston himself was a disciple of »Do-rje rgyal-mtshan and he also
states that he had a Kalacakra teacher with the title mKhan-po lo-tsa-ba, whose doctrinal
affiliation is unknown. Bu-ston later came to be considered one of the main tradition hold-
ers of the Kalacakra, probably the most appreciated of all. He commented on a variety of

- ' Like the Rva family, the dPyal family was one of the old families/clans (rus) of the old Tibet in the 7* to
the 9 century.
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themes in the Kalacakra and dedicated five volumes of his collected works to them. Bo-
dong phyogs-las rnam-rgyal, Tsong-kha-pa, mKhas-grub-rje and consequently the dGe-
lugs-pa school tradition of Kalacakra in modern times with Dalai Lama XIV have their
tradition of Kalacakra from Bu-ston."®® As he united the Rva and ‘Bro schools in his
works, there is not much mention of these two schools after him.'®' Consequently, there are
good reasons for studying Bu-ston’s commentaries to the Kalacakra texts.

Finally, Bu-ston gives a short lineage of the third of the three traditions that he con-
sidered the most important in the transmission of the Kalacakra, namely the Gyi-jo school.
It starts with Dus-zhabs-pa (Kalacakrapada) and continues with Sri Bhadrabodhi, who
gave the Kalacakra teachinga to Gyi-jo Zla-ba’i 'od-zer. Then Bu-ston gives the names of
several bla-mas who continued the tradition, but he also states that the Gyi-jo tradition was
not continued after these disciples. Consequently, the Gyi-jo tradition had only minor im-
portance for the later development of the Kalacakra. Although Bu-ston also states that Gyi-
Jjo’s disciple Se lo-tsa-ba gave the teachings to gNyos ‘od-ma, from whom the rTsa-mi tra-
dition originated, the #Tsq-mi tradition is not well known, but Kalu Rinpoche of the
Karma-pa school gave several Kalacakra initiations at the end of the 1970s and the begin-
ning of the 1980s and he states that his tradition of Kalacakra was of the rTsa-mi school.'®?
Within the Karma bKa’-brgyud-pa, this tradition has consequently continued. Although
this tradition merits further study, that is not possible within the scope of the present study.
The following chapter will present Bu-ston’s text in an annotated translation.

2.2.3. Bu-ston’s text: Dus-‘khor chos-‘byung — A history of Kalacakra.

A translation from:

rGyud-sde i zab-don sgo- ‘byed rin-chen gces-pa’i lde-mig, “The opening of the door
of the profound meaning of the tantras called: ‘The key of the excellent jewel’.”

By Bu-ston 1329.

Short title: Dus- ‘khor chos- ‘byung, “A History of the origin of Kalacakra.”

In: The Collected Works of Bu-ston, ed. by Lokesh Chandra, New Delhi

1965, Part 4, p.1-92 (Here, p.61-74 are translated).

Here follows the translation of p.61-74 which treats the history of Kalacakra in Tibet up to
the time of Bu-ston himself. He wrote the text in 1329.

' Roerich. 1949/53:793-795 and Bu-ston. 1965, vol.1-5.

1! For ex. see Ruegg. 1966:86-88, where Bu-ston is said to be synthesising the opinions of Rva and ‘Bro.
162 Kalu Rinpoche. 1986:6. rTisa-mi Sangs-rgyas grags-pa also acted as a translator as shown with the text
Avadhiitayoga-nama-adibuddha-sadhana by Kalacakrarati-pa. He translated the text together with
Kalacakra, the younger (Dus-kyi ‘khor-lo zhabs chung-ngu). See below p.60.
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(p.61:2) 3. The school of the ‘Bro-pa and the school of the Rva-pa.163

1. [The ‘Bro school :] o

After that the Kasmirt Somandtha — had arrived in Tibet, he settled with gNyos of
Kha-rag '® and translated the commentary Vimalaprabha ' (p.61:3), being promised 100
golden srang,167 [but] being discontent, [he] did not translate more than half of the com-

mentary.

163These two schools were considered to be the most important from the introduction of Kalacakra up to the
14th/15th century. There is another school, T'sa-mi, considered as the third important school especially in the
bKa’-brgyud-pa tradition. (Kalu Rinpoche. 1986:6)
164 Tib. Kha-che Zla-mgon [Zla-ba mgon-po]. Somanatha can be considered the founder of the ‘Bro school of
Kalacakra. He probably came to Tibet around the middle of the 11th century (Newman. 1985:70-71 and
Newman. 1987a:88-89). According to the Bod rgya mishig mdzod chen mo Part 3 (p.3216), he arrived in
Tibet in the year 1064, a year probably calculated from Deb-ther sngon-po. In order to obtain an idea of the
context of this text I hereby quote from Newman. 1987a:88-89, where he has translated p.56-61 of the Dus-
*khor chos-'byung. ” At that time Somanatha, the very intelligent son of a brahman, was born in Kashmir, For
twelve years he learned his father’s heterodox dharmas, but his mother was a buddhist and she told him that
he -should study her religion. She put him under tutelage of the Kashmiri pandit called "Brahmanapada”
(Bram ze zhabs). Since Somanatha was very handsome , the pandit’s daughter said: ”You must have inter-
course with me in order to listen to the Dharma.” Somanatha accepted that and listened to a lot of Buddhist
Dharma. At that time Kalacakrapada the Elder’s disciple Vinayakaramati (Dul ba’i blo gros) sent the Sek-
kodesa and a commentary on the Sekaprakriya to Brahmanapada. Brahmanapada showed them to Somanatha,
who read and admired them a lot. Somanatha went to Magadha, met the Elder and Younger Kalacakrapadas,
and received instruction on the doctrines of the Bodhisattva Corpus. At that time Somanatha became involved
in a debate with the Kashmiri scholar Ratnavajra (Rin chen rdo fje), and won. Ratnavajra told Somanatha that
he should go elsewhere lest Ratnavajra’s disciples lose faith in him. Semanatha acquiesced, thinking that he
would spread the Kalachakra in Tibet, which he did.” For my discussion of Somanatha and Ratnavajra see
the foregoing chapter. See also Roerich. 1949/53:765-767.
'S Kha-rag gNyos Lo-tsa-ba was according to ‘Gos Lo-tsa-ba’s Blue Annals a translator of the Kalacakra
Tantra. 1t is said that he translated the Kalacakra after Somanatha’s arrival to Tibet with financial support
from Kalyanamitra ICe-pa from bZang-yul and his son. They gave 60 golden srang to gNyos and he made the
translation in one year. (Roerich. 1949/53:373, 837, 906.) Consequently; gNyos of Kha-rag is a person, not a
place. gNyos is the name of a clan. The two stories of Bu-ston and ‘Gos Lo-tsa-ba do not agree on how this
translation was made. In Bu-ston’s text Se Lo-tsa-ba is only mentioned by name at the end of the text as a
translator and nothing is said about him financing Somandtha’s translation. It is difficult to reconciliate the
two versions. A qualified supposition is that the version by Bu-ston is more correct as it is older and generally
reliable. Kha-rag is a place-name, but I have not found it on the available maps. ‘Gos Lo-tsa-ba writes about
Kha-rag (Roerich. 1949/53:207, 522,675), which seems to be a place name, but also the name of a mountain.
The location of the mountain is probably near Sa-skya in gTsang. There is a system of teaching called Kha-
rag-pa after a bLa-ma Kha-rag sGom-chung who lived at a place called Kha-rag phug-pa nag-po. There was
also a mountain called Kha-rag. From the context it could be deduced that it was not far from ‘Phan-yul .
Roerich. 1949/53:999-1005.
'% Tib. Dri-ma med-pa’i-"od. P. 2064 and Toh. bKa-'gyur 845, bsTan-’gyur 1347. This text has a unique
position in the canon together with the laghutantra (P.4 and Toh.362 and 1346) in that they are included both
in the bKa'-’gyur and the bsTan-gyur in the sDe-dge edition.
' 1t could be that the figure should be 8 instead of 100, brgyad instead of brgya? The difference is small in
Tibetan script and it would fit better with the 18 golden srang mentioned later in the text. (p.61:5). Srang is a
coin used in Tibet. 1 srang = 10 zho. The value of 1 golden srang is difficult to know but it had a quite high
- value. Srang is also measure for weight, approximately 1 ounce. (Das. 1903:1287) (Bod rgya mtshig ‘dzod
chen mo. 1985:2969).
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After having seized the rest of the translation to be made, he [i.e. Somanatha] trav-
elled to Grab'®® in ‘Phan-yul'®® [There] Zhang-pho chung-ba'™ took [Somanatha] as his
bla-ma, and ‘Bro,'"" after having been made the translator, translated [the rest] completely,
with perfection.

As it was said by gNyos to Zhang-ston: “Because you robbed me of my bla-ma, I am
going to stuff small grains of rape in betweéen the threads of the cloth of a nomad-tent.”!”?
(p.61:4)Then, after having said:”Even after being threatened by hundreds of wrathful dei-
ties, I was not destroyed, and even after being shown the smile of hundreds of goddesses, I
didn’t have desire”, he [Zhang-ston] was served [by them].'” [Then] gNyos-ston Ye-shes
mchog gave [Somanatha) 18 golden srang.'” (p.61:5) [Then] Gra-pa mngon-shes '™ do-
nated provisions for three years of Chos-ston [to Somanatha], [and] when they met he con-
tinuously showed respect. Jo-btsun Tshul-khrims rin-chen gave [Somanatha) six golden
srang. [And] gYo-ru ‘Gar-ston, Mang-yul ston-ma sri-dar and sMon-gro’i jam-sgom and

'8 Phan-yul is a district just a little bit to the north-east of Lhasa. Wylie. 1962:map. Grabs-yul was the des-
ignation of a place at the time of the early six tribes of Tibet (Bod rgya mtshig mdzod chen mo. 1985:396). 1
have not found any information on Grab on the maps. )

' 1t is probably meant that Somandtha seized both his finished translation and the unfinished half with the
original text and left the place Kha-rag. There was evidently a conflict concerning money with this gNyos
who was the person that should have paid him.

!0 Theré is a Zhang-chung-ba mentioned by ‘Gos Lo-tsa-ba (Roerich. 1949/53:311,314). He was a disciple
of the Kalyanamitra sNe 'u-zur-pa (1042-1118) who is mentioned after treating Atisa and his lineage. This
master’s monastery was sNe ‘u-zur in ‘Phan-yul, so there is a connection with ‘Phan-yul. The time in the
second half of the 11th century is also correct. The connection with Atifa is also clear.

" ‘Bro Lo-tsa-ba Shes-rab-grags can be dated from the context to the second half of the 11th century. He is
the canonical translator of several texts in the bKa'- ‘gyur and bsTan- ‘gyur together with Somanatha and the
‘Bro school of Kalacakra is named after him.

12 1 have not found an explanation to this obscure statement. It is obviously some simile, but the meaning is
not clear. The Tibetan text: “khyod kyis nga’i bla ma ‘phrog pa yinpas sbra gseb tu yungs kar rtsang nge ba
zhig bya yi zer ba la.” De-ba = a medicinal herb (Jischke), rtsang = rdzang = to stuff something into some-
thing.(Jaschke) Yungs-dkar = grain of white mustard (Jaschke) or according to Tarab Tulku “grain of rape”.
sbra = the cloth that the nomad-tents are made of, gseb-tu = between (Jischke). There is, though, a hint at a
solution of the meaning of the saying in the Samvarodaya-tantra (Toh. 373) where it is written in connection
with describing the benefits with making the homa offering, that “white mustard pacifies (calamities)”. The
conclusion of this is that gNyos was making some sort of ritual to pacify the calamity that Zhang-ston had
robbed him of his bla-ma.

' Obviously there was a conflict here between gNyos and Zhang-ston about who was going to be So-
mandatha’s host. gNyos thought that he was first and wanted to keep Somandatha, but it seems like Zhang-ston
won the conflict as he resisted the temptations put forward by his adversary.

' Here there must have been some reconciliation between Somanatha and gNyos, provided that this gNyos-
ston Ye-shes-mchog is the same person as the gNyos mentioned earlier in the text. gNyos-ston gives gold to
Somanatha, which could mean that he paid some of his debt to Somanatha for the translation of the texts.

' His dates are 1012-1090 according to Roerich. 1949/53:95-97,262,755,852. Newman. 1987:103. The
uncle of Gra-pa mngon-shes was a Zhang-ston chos-’bar from whom he had learned the Kalacakra in his
youth, Gyi-jo Zla-ba’i ‘od-zer was a translator working with Zhang-ston. Consequently the Kalacakra was
already known to Gra-pa mngon-shes when he met Somanatha. Gra-pa acted here as a donator and paid
three years of retreat (chos-ston) for Somanatha. For the general role of the lay donator in relation to his
spiritual, religious adviser/guru see the recent work by Ruegg (Ruegg. 1995).
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others, 176 (p.61:6) even after having made great service [to Somandatha], [they] were not
given other [teachings ] than the rules of conduct.!”’ :
sGom-pa dKon-mchog—srung173 who was born at Grab in ‘Phan-yul , collected all his
wealth, assembled [it in the form of] six golden srang [and ] gave [them to Somandtha],
(-61:7) [and he] tied a silk scarf "on [Somanatha’s] neck, and having offered the body,180
- [he] rendered service [to Somandtha]. Because he [sGom-pa] was accomplished in the way
how to explain the great qualities of Abhidharma™' and Sa-sde'®? and medicine and so
forth, he [sGom-pa] received the basic text and the manuals without exception [from So-
mandthal.
(p.62:1) After that, sGro sNam-la-brtsegs from sNor-bzang,'™ after having taken pro-
visions and one phulmof turquoise to dGe-pa-shes Lo-ro-ba of sBu-sde,'®® he [sGro] was

made a disciple [of Lo-ro-ba] between twenty-six and fifty-eight years of age.

176 Four names are given in this context, relating that they did not receive the Kalacakra teachings although
they had tried; another proof of the relative inaccessibility of these teachings. I have not found information on
any of them, only that one of them obviously came from Mang-yul near the Nepalese border.
177" Here the stress lies on how difficult it was to get the higher tantric initiations from Somandatha. No matter
how much they served him, they still could not obtain more teaching than the rules of conduct (skt. prati-
moksa).
178 He was born at the same place where Somanatha had gone to meet ‘Bro and Zhang-ston and probably this
was the place where he met Somanatha. Grab in ‘Phan-yul must have become an important centre for the
Kalacakra teaching in Tibet. The sum of 6 golden srang is a good indicator of the value of the Kalacakra
teachings. The other sums mentioned in the text are; 100 (8?) golden srang promised to Somandtha from
Kha-rag gNyos, 18 golden srang was given to Somandtha by gNyos-ston Ye-shes mchog, Jo-btsun Tshul-
khrims rin-chen gave Somanatha 6 golden srang, sGro sNam-la-brtsegs gave 12 golden srang (and a black
horse) to Somanatha for the Kalacakra teachings. The highest sum mentioned in this text is the 300 golden
srang given to Samantasri by Rva Chos-rab. Otherwise there are no more sums mentioned. It seems like the
giving of money and wealth was restricted to the Indian teachers. In Tibet there are no sums mentioned.
More about sGom-pa can be found in Roerich. 1949/53:755, 766-767. He is also called “the ascetic Ratna-
gupta”. Despite his second Indian name, which actually only is a translation from the Tibetan, there is no
reason to believe that he was not a Tibetan. As will be shown in the figures below (p.54-55), sGom-pa was
one of the main lineage holders of the ‘Bro school
17 »ilk scarf’ here means the traditional white Kha-btags which is used as a sign of honoring someone all
over Tibet. The Tibetan word used here is dar-yug. Dar = silk and according to Jischke honorific language
for Kha-btags.
% Probably here is meant that he made prostrations before Somanatha.
"®' Tib. mNgon-pa, Abhidharma, the third part of the Buddhist canon.
'8 Sa = skt. bhimi, earth, degree. sDe = part, class. In the Tibetan tradition Sa-sde stands for the the five
works by Asanga in the bsTan-'gyur on Yogacarabhiimi; Toh. 4038-4042, P. 5539-5543.
'8 This means that sGom-pa received the texts and doctrines of Kalacakra. He was now considered to have
enough qualifications to receive these teachings, considered very advanced and exclusive.
" He is also called rTsang-ston (p.64:4). sGro is also mentioned by ‘Gos lo-tsa-ba (Roerich.
1949/53:755,766-767) as sGro-ston. He reached at least the age of 72 (see this text below p.64:4).He was
asked by Somanatha to carry his belongings to Mang-yul (Ladakh) when going back to India.
In that way sGro would receive the teachings, but he refused and eventually he received the teachings of
Kalacakra anyway and became one of the main lineage holders in the ‘Bro school of Kalacakra. I have not
found sNor-bzang on maps. There is also mention of an earlier sGro-ston of the rNying-ma-pa school who
built a temple at sGro-phug (Roerich. 1949/53:113).
' Phul = a unit of measure equal to one-fourth of a bre. Bre = volume measure for solids. 20 bre = 1 khal.

- Khal = a standard measure of volume equal to about 25-30 pounds. Although these are modern values they
can give a hint at to how much it was at the time of the text. (Goldstein. 1983:710,773,129)
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[Then] Lo-ro-ba said: “There is someone by the name mChims,'¥a great tantric, he
is like someone who carries a rdo-rje.'®I was like an ox. Now, because I met the three
Leng, ‘Brog and ‘Gos,"®® I am also like someone who carries a rdo-rje.” Because he [Lo-
ro-ba] said: “But if someone appears [who has] knowledge of Kalacakra, I will be like an
0x”."%0 gNam-brisegs aroused great faith in the bla-ma [Lo-ro-ba], and he [gNam-brisegs]
gave twelve golden srang and a black horse to the Pandita [Somandatha]. (p.62:3) Even by
serving [Somanatha) for a long time, he [gNam-brtsegs] was not given anything besides
the rules of conduct."®!

At the time of that [event], [gNam-brtsegs] after having given a thin bit of gold to
bLa-ma dKon-mchog-srung, even [when] requesting he was not granted [the teachings].
(p-62:4) While the Pandita went away to India, in the meantime, he [gNam-brtsegs] was
raised to a [higher ] position for three years, and because he requested, [dKon-mchog-

'8 ‘Gos Lo-tsa-ba mentions that Lo-ro-ba propagated a teaching named bZhi-chos ("the four dharmas’)
(Roerich. 1949/53:948). dGe-pa shes Lo-ro-ba means “the dGe-shes from Lo-ro, which is a place in the re-
gion Lho-ka in the south-eastern part of central Tibet near Bhutan.(Wylie. 1962:174; Ferrari. 1957:126). As is
commented on by Wylie, Lo-ro-ba could also be the name of Ras-chung-pa (1083-1161), the famous disciple
of Mi-la-ras-pa, but his dating makes that impossible as these events must have taken place in the 1060s or
70s. sBu-sde as a place name is not identified.

'8 There is another mChims mentioned later in the text (p.72:1), but he lived in the 13th century (see note
368). mChims is an old aristocratic family in Tibet and also a name of a village near the monastery of 5Sam-
yas (Das. 1903:434). A minister under king Khri-srong lde-btsan was from this family. According to ‘Gos lo-
tsa-ba the family’Chims changed its name to Zhang some time before the 11th century so perhaps there is a
connection with the Zhang-ston that invited Somanatha (Roerich. 1949/53:95). The place is also called
mChims-phu and has a place in Tibetan history connected with Padmasambhava and the rNying-ma-pa
school (Dowman. 1988:231-232). As the spelling in Tibetan is difficult it could also be spelled ‘Chims and
there is also a bla-ma ‘Chims mentioned, but he is a little late in time (Roerich. 1949/53:406) so which
mChims is meant in this text remains unclear.

'8 skt. vajra. Possibly just another way of saying that he was a tantric using the ritual instrument vajra.

'8 These three were famous translators in the 11th century. They are mentioned together as the three great
disciples of a bl-ma gZhus (Roerich. 1949/53:72). There is not much information to be found about gZhus.
rNgog Lo-tsa-ba (1059-1109) is mentioned as having studied with one of gZhus’s disciples so he must have
been active earlier in the 11" century (Roerich. 1949/53:325). There is a region of gZhu in a valley north of
the Tsang-po tiver in the western part of the dBus province where he could have his origin (Ferrari.
1958:69,161). Leng lo-tsa-ba came from La-stod in upper gTsang and lived in the later part of the 11" cen-
tury.(Roerich. 1949/53:852). ‘Brog is probably to be identified with the founder of the Sa-skya-pa school,
‘Brog-mi lo-tsa-ba Sakya gzhon-nu (992-1064/72).(Roerich. 1949/53:205-210). He was reported to have
worked with ‘Gos lo-tsa-ba. ‘Gos-lo-tsa-ba was probably a ‘Gos Lhas-btsas living in the 11" cen-
tury.(Roerich. 1949/53:359-366) He is described as the main introducer of Guhyasamaja Tantra to Tibet. He
had his residence in Zur-pa. Zur was an old family connected with the »Nying-ma-pa with its residence near
gZhis-ka-rtse in gTsang (Wylie. 1962:61,144). He is not to be confused with the ‘Gos Lo-tsa-ba gZhon-nu-
dpal who wrote The Blue Annals in the 15" century. He received teachings from ‘Brog-mi. It is noteworthy
that the Buddhist masters in the dynamic 11" century in Tibet were not limited to their own schools, which, in
any case were not yet founded. They searched teachings from many different teachers from various Buddhist
traditions. ‘Gos lhas-btsas also worked with translations with for example the Indian pandit Gayadhara
(Toh.1196).

% This last passage is not easy to understand. It could be undefstood as a recommendation from Lo-ro-ba to
sGro to go to Somanatha in order to get the Kalacakra teaching.

191 Again it is stressed how difficult it was to obtain the Kalacakra teachings. sGro had to possess great merit.
One can compare with sGom-pa who received the teachings for six golden srang.
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srung] gave all basic texts and the manuals [of Kalacakra to gNam-brtsegs).'”” As the
Pagzdita later arrived in Tibet, all the disciples [said] that sGom-pa granted sGro the manu-
als completely because he [sGro] requested [them]. And as the Pandita said to sGro: “1
[wanted Jto give [you] the precepts.” [sGro answered:] (p.62:5) “[You] did not wish to give
[them to me] at the time of my youth, but now since I am old I don’t want to ask [for
them).” [And the Pandita said:] “You are satisfied with the precepts of dKon-mchog-
srung” [And] after that [Somanatha) had said: “If that [teaching] did not come from me,
from whom did it originate?”, he [Somanatha] hit him [sGro] with the hand. [And sGro
said:] “That is true. It has been made to exist by the kindness of the great bLa-ma [So-
mandthal.” (p.62:6) As he [Somanatha] said: “What did he [dKon-mchog-srung] give to
you?” [sGro] said accusingly: “He gave me these [teachings].” [Then sGro], after having
said: “He didn’t give me more than these [teachings], [now] because [you] have all the
complete [teachings], do not give [them] to anyone. You should swear not to give [them].”
He put a rosary around the neck [of sGro] and [sGro said:] (p.62:7) “Because [you] the
bLa-ma did not give [the teachings], I of course asked bLa-ma dKon-mchog-srung.”
Then [Somanatha], after having said:”This is a bad person,” threw sand at the head [of
sGro). [And] as [Somandtha] said: “Now, do not destroy [the teachings],” [sGro] said:
“That, you should not say. Why should it be destroyed?” Thus he [sGro] listened to the
Pandita and dKon-mchog-srung [give] the basic texts together with all the instruction
manuals.'®

(p.63:1) After that, someone called »Ngam-khrom-pa dad-po rgyal-po'®* was bom
near the snowy Kailas,"” and among [his] four sons, the small one bLa-ma Yu-mo'®S lis-
tened to the dharma teachings in the presence of Se-ston sgra-gcan- ‘dzin from Don-mo-ri
97and Bar-ston Thos-pa-dga’.'® (p.63:2) By him [Thos-pa-dga’] he was given the name

192 sGom-pa seems to have been the chief disciple of Somandtha as he was left with the responsibility of the
monastery when Somandtha travelled to India.

19 The whole of this short story of how sGro eventually received the blessings of the reluctant Somandtha to
practice the Kalacakra teachings shows the harshness of fantric relations between master and disciple.
Somandtha hit him with his hand and threw sand at his head. The importance is the result that sGro eventually
" became a master himself.

1% Not identified.
1% Tib. Ti-se. The father of Yu-mo came from the far west of Tibet, the province mNga'-ris where the holy

mountain Kaila$ is situated. This region has traditionally always had independent relations with neighbouring

India and Ka$mir. Therefore, it is possible that Yu-mo, and consequently the Jo-nang-pa school was

independently influenced from India.

1% Yu-mo Mi-skyod-rdo-rje is the person to whom is devoted more space is devoted in Bu-ston’s text than all

others except for rGa-lo and Somanatha. He is the ideological father of the Jo-nang-pa school and the "sub-

stantialistic” doctrine of gzhan-stong. Yu-mo lived in the latter half of the 11th century and the beginning

of the 12th. See (Ruegg. 1963:77,82-83; Roerich. 1949/53:179,186,636,755,767-68; Andresen. 1997:173,178

and Hookham. 1991:59-60, 135). There is the possibility of an independant influence from India on the

gZhan-stong doctrine because of the origin of Yu-mo in the region of Kailas in western Tibet. This has always

been the goal of many Indian pilgrims (Ruegg. 1963:77).

Recently Stearns has investigated Yu-mo s role in connection with these teachings. He claims that, from read-

ing Yu-mo’s own work gSal sgron skor bzhi (Four clear lamps), Yu-mo did not formulate the gzhan-stong

doctrine clearly. This was the work of Dol-po-pa. The claim that Yu-mo was the origin of the gzhan-stong
- teachings stems mainly from Taranatha. 1983:16. Steams. 1999:44-45, 199-200 n.10.

"7 Roerich. 1949/53:857. He was a disciple of the Indian scholar Vajrapani in the Mahdmudra tradition. He
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Yu-mo. He [Yu-mo] listened to the dBu-ma'*’ and the Tshad-ma** at gNyag from rMa
dge-mthong. ™" At that time [one] considered that there was no greater ‘Dul-ba-teacher™”
than Sog.*”® Therefore he [Yu-mo] went there and [Sog] explained by heart the mDo-rtsa.2
He [Yu-mo] even leamned the doctrine of sPyod-phyogs.2® (p.63:3) Because he wanted the
tantras, he learned the tantras like Hevajra®™® and others.

Meanwhile, because he [Yu-mo] was asked by a friend: “What are you doing in the
winter?” [Yu-mo] said:”While in a retreat, I will be writing a book on fantra.” [And the
friend] said: “Well then, at Byan—klag—chang207 there is the commentary made by rDo-rje
snying-po,”® [and 1] heard [somebody] say: ‘Do you want to write [a copy] ?°” (p.63:4)

came from Don-mo-ri which, at least in the 12 century, was a famous monastery in the gZsang province.
Vajrapani lived in the second half of the 11™ century. When Se-ston was his disciple he was staying at Chu-
sgo in gTsang. (Roerich. 1949/53:82,1013,1039). The Se family belonged to the old aristocracy from the
time of the dharma kings of Tibet (600-842), (Roerich. 1976:37).

'8 Could this possibly be Mi-la ras-pa, whose personal name was Thos-pa-dga’.

1% Skt. Madhyamika. Here is probably not meant a special text but the whole philosophical system.

% Skt. pramana, usually translated as Buddhist *logic”. There are many texts belonging to this system.

! yMa was an old and well-known family. There was a rMa Rin-chen-mchog known already in the 8" cen-
tury (Ferrari. 1958:65,152). He was one of Padmasambhava’s 24 disciples and obviously one of the founders
of the rNying-ma-pa school.(Dowman. 1988:230,279). The rMa in this text could be the rMa bom in 1055
who was a disciple of the Indian master Dam-pa Sangs-rgyas, a tradition holder of the Mahamiidra and active
in the Yar-klung valley where there is a place called gNyags, also the site of the old family of gNyags. rMa
also met a gNyags lo-tsa-ba who presumably was the known abbot of the bKa’-gdams-pa establishment
sTag-spyan bum-pa (11" century) (Dowman. 1988:183-184; Roerich. 1949/53:170,872-875). In the 11"
century it was a good choice to go to a monastery of the school of A#isa because there the knowledge of these
subjects would be the best.

22 Skt. Vindya.

2 Sog, whose complete name was Sog Dulba ’dzin-pa or Sog-po mDo-sde is mentioned as a great Vinaya-
teacher who was active in the 11" century. The Vinayadhara of rGya ,who was born in 1047 studied with
Sog, so he must have been somewhat older (Roerich. 1949/53:78). On the other hand, one can find that 'Gos
lo-tsa-ba later in the same text states that Sog only became 36 years old and still was the teacher of a person
born in 1091 (Roerich. 1949/53:80). In that case Sog must have died some time around 1110 and been born
around 1075. It is therefore difficult to understand how he could be the teacher of someone born in 1047.
These are consequences that arise from the fact that for many of the dates for these old masters there are very
few sources. Later Tibetan historiographers often do nothing but repeat the dates given by earlier ones like
Bu-ston and 'Gos lo-tsa-ba gZhon-nu-dpal. The latter also mentions that Sog was the disciple of the father of
the above mentioned rMa, but also of Dam-pa rMa, which clearly makes invalid the indication that Sog could
be bom as late as in the 1070s (Roerich. 1949/53:874). The conclusion must be that he was born well before
1050.

2% This is the Vindya-text 'Dul-ba’i mdo, skt. Vindya-sitra, in the bsTan-"gyur Toh.4117.

25 This could be a misspelling of the word spyod-jugs. In that case, the text is the Bodhisattvacaryavatara by
Shantideva (Roerich. 1949/53:611). It is probably a misspelling because this is a basic text for all students of
Buddhism in India and Tibet and it is translated into many modem languages. It is a Mahayara classic about
the way to act in order to reach the state of a bodhisattva. It could also be that spyod-phyogs refers to ad-
vances fantric practice in general.

26 Tib, dGyes-rdor which is short for dGyes-pa rdo-rje. Here must be meant the whole fantric system as is
customary when mentioning tantras. The main text is Hevajratantra-raja-nama, Toh.417. Translated in
Snellgrove. 1959. A later translation also exists.

7 Unidentified.
28 Skt. Vajragarbha. He was an Indian tantric who wrote a famous commentary on the Hevajratantra,
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Therefore, because [that] aroused [his] former inclinations,?®® he [Yu-mo] was very con-
tented. And because he asked: “Can you acquire this book?”, he acquired it. Examining
closely that book, he came to have great faith in it. And to the question [from Yu-mo):
«Who knows about it?”, [the friend] answered: “It is known by Somanatha.” After having
thought: “That is the previous name ,” he [Yu-mo] went to dBus*'® where he settled down.
While listening to the sPyod-phyogs*'' from Khams-pa lte'u-ba,*'* he heard that it was
said: “Pandita Somanatha stays at dKar-chung.”"® (p.63:5) As he [Yu-mo] asked: "Does
he [Somandtha] know what rDo-rje snying-po knows?” [Khams-pa Ite 'u-ba] answered:
«Yes, he knows that [ doctrine], and further, he knows even The Great Commentary of Sri
Kalacakra.”*"* When questioned [by Yu-mo]: “If asked, will he [Somanatha] give the doc-
trine?” (p.63:6) [Khams-pa Ite 'u-ba?] answered: “Generally [his teaching] is very secret.
But because he does not have anyone to serve him [when he wants] to go to Nepal, if you
are able to go [there to serve him], he will give [the teachings to you].” The Pandita and
gNam-la brtsegs stayed doing a revision of the hundred-letter root-mantra of Hevajra.?®
(p-63:7) Then Dus-gsum-pa rDo-rje gzhon-nu,?'® after having acted as intermediary,?"?
made the request [and] after having shown much precious musk and a lot of gold, he [Yu-
mo] was told [by Somanatha] through Dus-gsum-pa: “You shall carry these [things] , and
[if] at the time when you arrive to Nepal you still have everything [in good care], then he
[Somanatha] will come from Tibet and give the dharma [to you].”*'®

Toh.1180, Hevajra-pindartha-tika, translated to Tibetan by Danasila (Lessing & Wayman. 1968:256-
257,263). This text is part of the so-called Bodhisattva Corpus and was transmitted at the same time as the
two other texts

on Kalacakra and Cakrasamvara that comprise the Corpus. (Newman. 1987:77,111). Later in the text it is
stated that Somanatha also knew the Great Commentary of Kalacakra, so a connection has been shown. The
connection with the Kalacakra texts is also made by 'Gos lo-tsa-ba gZhon-nu-dpal (Roerich.
1949/53:830,838).

»° Tib. sngon-gyi bag-chags, skt. vasand, "karmic imprints”. The word is used to indicate the influence of
actions in former lives on that person in this life, so Yu-mo presumably knew about the book in a former life.
29 Traditional Tibet is comprised of five regions. mNga-ris in the west, gTsang and dBus in the centre,
Amdo in the north-east and Khams in the east.

M1 See note 205.

22 Unidentified. His name only indicates that he came from Khams.

2 Ferrari. 1958:47,119. DKar-chung is a very small place to the east of bSam-yas near the river Tsang-po.
This is further away from Lhasa than he was said to have stayed earlier in the text. Monks and lamas travelled
around frequently at this time searching for teachings in different monasteries, or, as Somanatha, teaching
himself.

' Tib. dpal dus-kyi *khor-lo’i-grel-pa chen-mo. This is the Vimalaprabha commentary commonly refered to
as the Great Commentary.

5 There exist very long mantras. This one is of the Hevajra tradition.

26 Unidentified. In this case he represents the tradition that there was need for an intermediary to approach
an important bla-ma such as Somanatha.

7 Tib. Zhu-sna byed-pa, "to act as intermediary”. This is a special expression in Tibetan to say that some-
body is advocating another persons interest on behalf of someone else.

8 This is another example of the degree of sacrifice that was needed in order to get some special tantric
teaching. Yu-mo had to carry his teachers’ things to Nepal from dKar-chung which was quite far away. He
would then receive the teachings there instead of getting them at once.
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(p.64:1) Then he [Yu-mo] arrived to obtain a book from sGom-pa Tshul-khrims
grags®'and he [sGom-pa] said:”To where do you go?” He [sGom-pa] requested the former
story and said:”You will not get the dharma from the Pandita. Many who came before did
not get it.” And [sGom-pa] said:”Therefore, my bla-ma lives in sNor-bzang’ 720 and knows
completely the dharma of the Pandita.” Because of that, he [Yu-mo] changed his mind.

(p.64:2)sGom-pa dBang- gsod221 and sTon-pa rgyal-pa ‘od **and sGom-pa Tshul-
grags™ acted as intermediaries [between Yu-mo and sGro gNam-la brisegs]. Because he
[Yu-mo] gave as an introduction gift some golden zA0*** and one beautiful dung-chos™
and one Ka-pa-la®*[to gNam-la brtsegs), he[gNam-la brisegs] said:’You have quite a
good relation to these [sGom-pa and sTon-pa]. (p.64:3) This monk Sog ‘Dul-ba ‘dzin-
pa,*" gives dharma verbally”®® to everybody who doesn’t know how to eat and doesn’t
know how to put on his clothes, acting like a father. You are the one who is attached to the
heart of these [teachers]. Therefore you must have some qualities.” After having come to
say [that], he [gNam-la brtsegs] promised to give the dharma [to Yu-mo].(p.64:4) The bla-
ma [gNam-la brtsegs], at the age of seventy-two, was met [by Yu-mo] who stayed there
continuously for four years.”” He [Yu-mo] listened to the explanations and instructions of
the Kalacakra®™® and mTshan-brjod™' and the sGron-gsal > and others. After having
imagined [that] a disturbance of the dharma [could come], and after having prayed to the
mKha'-‘gro-ma:*>* “Don’t kill me until I have finished the dharma of this rTsang-ston,?>*
even if [ am slightly ill,” he [Yu-mo] was given all the doctrines [of Kalacakra from gNam-
brisegs]. (p.64:5) And [Yu-mo], after having stayed [there] between fifty and eighty years
of age, because he talked [about the dharma], he increased the spread [of the doctrine of

Kalacakra)

2 There is a sGom-pa Tshul-khrims mentioned who was a disciple of Nag lo-tsa-ba (b.1010) and conse-
quently active in the second half of the 11% century
X 5Gro gNam-la brtsegs.
2! Unidentified.
22 Unidentified.
3 See note 219. As he was the disciple of sGro, he acted as intermediary for Yu-mo.
2410 zho = | srang. It was a quite small sum,
25 A conch-shell trumpet for use in the ritual,
6 Skt. Kapala. It is a bowl made out of a skull, used in tantric rituals.
' Sog Vinayadhara. See note 205.
8 Tib. Zhal-chos, "mouth-dharma”.
2 The advanced age of sGro gNam-la-brisegs shows that this must have taken place quite late in the 11"
century.
29 Here should be meant the laghutantra (KCT) and the Vimalaprabha commentary.
B! Toh.360, bKa’-‘gyur, rGyud-‘bum. Tib. Jam-dpal ye-shes-sems-dpa’i don-dam-pa’i mtshan yang-dag-
par brjod-pa. Skt. MaRjusrijAdnasattvasya paramarthanamasangiti.
B2 This is short for one of several texts with sGron-gsal in the title. It is probably Toh. 1785,

Pradipoddyotana of Candrakirti.
B3 «Sky-wanderers”. Skt. dakini. They are a sort of female deities roaming about in the sky They can be

good or hostile. .
24 »The master from rTsang.” This must be another designation for sGro sNam-la brtsegs from sNor-bzang.
He also came from a place called rTsang. The only reference to rTsang is found in Roerich. 1949/53:916
where it appears to be a place in the north of the gTsang province.

5 Here one can see the importance of Yu-mo because he stayed for thirty years spreading the Kalacakra.
Probably in sNor-bzang because it was there he stayed to meet sGro gNam-la-brtsegs.
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When he [Yu-mo] was fifty-five years, his son Dharmesvara®® was made a disciple
at a young age because of former inclinations.(p.64:6)* From the age of twelve he
[Dharmesvara) taught the doctrine of Sekkodesa™® and from sixteen he taught the Great
Commentary,” and as for other texts, he was studying the sPyod-phyogs**® and the Lam-
rim™*! and many tantric sadhanas’” until the age of thirty (p.64:7). [And] he produced
very great benefit even to others. i

His [Dharmesvara’s] disciple Nam-mkha - ‘od™* listened to the Rigs-tshogs®**and so
forth of ‘Gos dBang—pa-can.mAnd he [Nam-mkha’-‘od] listened to bLa-ma Dharmesvara
give many explanations of the root-text and the manuals of the Great Commentary of
Kalacakra.®*

(p.65:1) The son [of Yu-mo], Dharmesvara’s son, Siddha Nam-mkha’ rgyal-
mitshan®" listened to all the texts together with the precepts of Hevajra and Kalacakra and
so forth [from Nam-mkha’-‘od].

From him [Nam-mkha’ rgyal-mtshan] ‘Jam-gsar**® obtained full control of Phar-
tshad—mngon249 and so forth, and he asked for the empowerment at the monastery in the

26 He was also a master of the Jo-nang-pa school (Ruegg. 1963:80). His daughter Jo- ‘bum was married to
the rNying-ma-pa master Nyi-ma ‘od-zer (1136-1204) and was considered an incarnation of Ye-shes mtsho-
rgyal, the spouse of Padmasambhava. She was also a practitioner of the Kalacakra. It follows that
Dharmesvara must have been born around 1085 because he was at least ten when Yu-mo was 55, around
1095 (see below, p.64:6-7). Consequently, there is here a clear connection with the old Nying-ma-pa school
(Dargyay. 1977:100, 214 note 56 and Meisezahl. 1985:10,15 and Roerich. 1949/53:768).

BT Consequently, he must have been a reincarnation of a former Kalacakra master. That was why he could
learn everything so fast.

23 Tib. dBang-mdor bstan-pa. In bKa'- ‘gyur Toh.361, 7 fol. Translated by Somanatha and ‘Bro Shes-rab-
grags. It is one of only five texts on the Kalacakra in the rGyud-'bum section of the bKa'- ‘gyur. The text is
considered to be a portion of the lost root (miila)tantra and treats the Kalacakra inititation. It has recently
been edited in a critical edition (Orofino. 1994). The well-known commentary by Naropa, the Sekoddesatika,
has also recently been edited and translated into Italian (Orofino &Gnoli. 1995 and Carelli. 1941).

2% The Vimalaprabha. .

0 Seenote 197.

24 This should, at that time, before Tsong-kha-pa, be the text Bodhipatapradipa by Atisa, Toh.3947. It could
also be another lam-rim. .

22 Tib. sgrub-thabs “method”. The name for the tantric method of evoking and visualizing the tantric dei-
ties and making a ritual performance. -

3 Gro-mgon Nam-mkha’- ‘od-zer was, according to Dud-joms Rinpoche, the son of
Dharmesvara.(Dargyay. 1977:100). Here he is a disciple.

M Rig-tshogs (drug), skt. [sad]-yuktisastra, “the collection of the six treatises.” Six treatises on the
Madhyamika by Nagarjuna. (Ruegg. 1963) (Rigzin. 1986:398.)

5 Unidentified, although ‘Gos is a well-known family with famous translators like ‘Gos lo-tsa-ba Khug-pa
lhas-btsas (11" century) and ‘Gos lo-tsa-ba gZhon-nu-dpal (15" century).

2. That is, the complete Kalacakra tradition,

1 Also called Siddha Se-mo che-ba (or Se-chen) Nam-mkha’ rgyal-mtshan (Ruegg. 1963:80; Roerich.
1949/53:755-56, 768-71). He is said to have practised the sadanga-yoga and “the six doctrines of Naropa”.
He was called Se-mo che-ba after his place of residence Se-mo-che in the gTsang province near the river
gTsang-po.

* Or Jam-dbyangs gsar-ma Shes-rab ‘od-zer. (Deb ther sngon po tha 2b,8b; cha 4b-5a; ta 2a; Roerich.
1949/53:756,769-71,335-36,727,1052.) According to Ruegg, it is said in the Grub mtha’ shel gyi me long by
Thu'u bkvan Blo bzang chos kyi nyi ma that until then the Kalacakra scripture was limited in its diffusion, but
~after Jam-gsar the teaching became generalized (Ruegg. 1963:80). Jam-gsar founded a school at sKyang-

‘dur and had among others Kun-mkhyen Chos-sku ‘od-zer as a disciple. The latter was also the succesor of
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small village g¥as-ru sMon-mkhar**® and he [ Jam-gsar] learned all the tantra commentar-
ies and [the corresponding] parts of the instructions. (p.65:2) From him [ Yam-gsar] bLa-
ma rGa-Io>"' learned [the doctrine].

2. [The History of the Rva school].

Rva lo-tsa-ba Chos-rab,**? the nephew of Rva lo-tsa-ba rDo-rje grags,®> was bom in the
country of sNye-gnam-snang.** After having put into his mind all the dharma divisions of

Jam-gsar in the ‘Bro tradition according to ‘Gos lo-tsa-ba.(Roerich. 1949/53:755-56,770). Perhaps because
of that Bu-ston ends his description of the ‘Bro school with rGa-lo, Chos-sku ‘od-zer is not mentioned by
him. There is also another reason: Chos-sku ‘od-zer was the next tradition holder of the Jo-nang-pa school,
which was not appreciated by Bu-ston.(Ruegg. 1963:80).

9 Short for Phar-phyin, skt. PrajAaparamita, Tshad-ma skt. pramana (“logic”) and mNgon which is the
Abhidharma system.

20 gY¥as-ru is one of the two provinces into which gTsang anciently was divided. Literally, it means “the
right hand division” (eastern gTsang), the other province being gYon-ru “the left side division”.(western
gTsang). .(Das. 1902) There is a Mon-mkhar dzong in the east of gTsang not far from the monastery of
mTshur-phu.(Ferrari. 1958:161, note 621.)

! For rGa-lo, see the chapter on the Rva school. It can only be remarked here that Bu-ston ends the story
about the ‘Bro school with #Ga-lo. The reason probably being that the two schools ‘Bro and Rva were united
in his person and also perhaps because the following masters of the ‘Bro school were all also masters of the
Jo-nang-pa and close to the time of Bu-ston himself and his doctrinal conflicts with Dol-po-pa and the Jo-
nang-pas.

2 He lived in the second half of the 11th century and the first half of the 12th. His birthdate is given by Mac-
donald as 1070 and he should have supervised the reconstruction work of bSam-yas in 1106 (Macdonald.
1970:181). He is not so well known as his uncle, but more information can be found about him (Roerich.
1949/53:378,755,756,789,837). He was a specialist on the Yamantaka tantric cycle. He was very active in
general in purchasing and translating texts from India. He translated two texts together with Samantasri ,
Toh.365 Sekaprakriya and Toh.1374 Sadangayogopadesa and also six small texts together with Vagisvara
(gupta), tib. Ngag-gi dbang-phyug or Thang-chung-pa. (Toh.1358-59,1362,1392-94). The latter is by ‘Gos
lo-tsa-ba identified with the youngest brother of a Nepalese known as Pham-mthing-pa or A-nges-pa chen-
po. This Than-chung-pa went to India and stayed receiving teachings from, among others, Na-ro-pa.The fact
that he was a Nepalese explains his translation work with Rva Chos-rab. Pham-mthing-pa had another
younger brother called Dus-'khor-ba (skt. Kalacakra) who studied directly with Naropa and from his name
one can deduce that he leamt the Kalacakra. A third brother was Bodhibhadra (tib. Byang-chub bzang-po),
disciple of Na-ro-pa, who could be the same as the Bhadrabodhi working with Gyi-jo and also a teacher of
Atisa.(Roerich. 1949/53:381-84). A complication in this context is that Pham-mthing-pa is called
Vagisvarakirti but it is not probable that it was he who translated texts with Rva Chos-rab (Roerich.
1949/53:226, Wylie. 1962:200). This should explain the Nepalese origin of two of the great translators work-
ing with Kalacakra in Tibet. The conclusion of the foregoing is that it confirms that Samantasri and Rva
Chos-rab were active in working with Kalacakra translations in the second half of the 11th century, although
closer to the last quarter.

3 A short biography can be found in Roerich. 1949/53:374-380 and there exists a special rnam-thar (Rwa-lo
rNam-thar 1974 and 1965). His birth is given as 1016 from his rnam-thar (Bod rgya mtshig mdzad chen mo.
1985: 3214) and his death is given by Macdonald, also from his rnam-thar, as the year 1114/16. This means
that he should have reached the age of 100 years, something that is not very probable. There are some prob-
lems with the dates of the rnam-thar and probably his birthdate is more reliable than the dating of his death.
See also Ferrari 1958:42,98,105. He was famous as a translator and as the main introducer of the Yamantaka
tantric cycle to Tibet. It is known that he attended the council (chos-'khor) organized by king rTse-Ide in
1076 and directly after the council he and gNyan Lo-tsa-ba Dharma-grags went directly to Nepal and India
in order to get teachings from there. (Roerich. 1949/53:70-71). There is no mention by ‘Gos Lo-tsa-ba that
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the Rva-pa 5 the three divisions of Nag- jigs 2*%of the Rva tradition, and the mNgon-
‘Byung rnam-gsum 7 (p.65 .3) [and] the tantras of Abhidhana®® and Samputa259 and so
forth, and the six Chos- ’byung and so forth, he [Rva Chos-rab] turned to the
Kalacakra. 21

After havmg arrived to central Nepal,2®* (p.65: 4) and after having adhered to Pandita
Samantasrt ? for five years, ten months and five days, because he [Rva Chos-rab] re-

Rva Chos-rab also went there with him, but it is possible, and in accordance with the timing, that Chos-rab
went with his uncle to Nepal and there separated from him and went to see Samantasri and invited him to
Tibet. As is written later in this text by Bu-ston (p.65:4), Rva Chos-rab was supposed to have stayed in Nepal
for five years and then invited him to Tibet. If he went to Nepal in 1076, Samantasri arrived in Tibet some
time around 1082. Another possibility is that the school of Rva lo-tsa-ba rDo-rje-grags was formed after his
visit to India and Nepal, as can be deduced from information about him (Roerich. 1949/53:375). Rva Chos-
rab learned from his school before going to Nepal looking for Kalacakra. There is no mention that Rva rDo-
rje-grags ever learned or taught the Kalacakra Tantra. The conclusion is that Rva Chos-rab went to Nepal
considerably later, in the 1080s or 90s.

254 Also Nye-lam, Nya-lam, gNya’-nang or Kuti (Wylie. 1962:65,129; Wylie. 1970:49; Ferrari. 1958:98). This
was also the birth-place of Rva rDo-rje-grags (Roerich. 1949/53:374, Wylie. 1962:65,130)) and the family
seems to have been firmly established at this site. I have not been able to find the name sNye-gnam-snang on
available maps (Verhufen. 1995, Dowman. 1988:267, Batchelor. 1987:343, Wylie. 1962, Ferrari. 1958: map
and ONC H-9), but the name of the place, if not the actual monastery, could be Nye-lam or (in modern maps)
- gNya'-lam, which is located almost at the Nepalese border on the main road between Katmandu and Lhasa.
As one can deduce that this was a main communication line even before the advent of modern roads, it is not
strange that both Rva Lo-tsa-ba’s went to Nepal (i.e. Kathmandu) to study Buddhism, as it was the centre of
the then florishing Newar Buddhism.

Communications were also relatively good with central Tibet.

25 The name of the school founded by Rva rDo-rje-grags which mainly propagated the Yamantaka tantric
cycle.(Roerich. 1949/53:374-79). He did not teach the Kalacakra.

256 This is probably the black Yamantaka normaily called gShin-rje in Tibetan. As Rva rDo-rje-grags was a
leading expert on that cycle, it is the most probable identification. It could also be Krsna-Yamari, Rakta-
Yamari ot Vajrabhairava.

57 This is probably a text in the Caryatantra system, the basic text of Vajravarahi is Toh.377. It should be
noted that the following two texts on the same tantric cycle (Toh.178-79) were translated by Gyi-jo Zla-ba’i
‘od-zer and Gayadhara and consequently, there is a connection with the Kalacakra. It could also be the
Herukabhyudaya (Toh.374), Samvarodaya (Toh.373) or Abhidhanottara (Toh.369) (communication from
Newman june-04).

% Toh.369 is the basic text of Abhidana Tantra.

9 Toh.381 is the basic text of the Samputa Tantra.

#® Unidentified.

! Tt should be noted that Rva Chos-rab first studied all these other teachings before studying the Kalacakra,
which consequently can be regarded as the most important “highest” teaching.

2 Tib. Bal-po’i mthil-du, “the Kathmandu valley”.

3 Newman gives the Indian beginning of the Rva school as follows: An emanation of Mafijusrii or
Avalokitesvara - Cilu - Pindo - Kalacakrapada the Elder - Kalacakrapada the Younger (Bodhipa, Nalen-
dra-pa) - Mafijukirti - Samantasribhadra - Rwa Chos-rab.(Newman. 1987:94). The ‘Bro school also derives
from Kalacakrapada the Elder who, according to Newman, was the same as Pindo. (Newman. 1987a:106).
This is refuted by Orofino, who rightly doubts that we have enough information to draw that conclusion (Oro-
fino. 1994:20). Samantasri probably lived in the late 11" and the first part of the 12" century. He was proba-
bly a Newar Buddhist living in Kathmandu (or Patan; tib.Ye-rang) as Rva Chos-rab is said to have stayed five
years there with him. Samantasri must have been to Magadha and the monasteries of Nalanda and Vik-
ramasila in order to study the Kalacakra. The two schools separated, the Rva tradition continuing in the
Kathmandu valley and the ‘Bro tradition in Kashmir.

45



quested the explanation [and] the empowerment together with the instructions, he was
given everything [by Samantasri].** (p.65:5) After having invited the Pandita to Tibet, he
[Rva Chos-rab] explained the tantra commentary together with the branches.?®® 'He trans-
lated and systematized, [and] he was held in great veneration by everybody.

One day he [Rva Chos-rab] gave 300 golden srang®®® [to Samantasri] and accompa-
nied him on departing [for Nepal] even up to sKyi-rong.*’ (p.65:6) So the bLa-ma was
very pleased and he donated the tiara of the Pandita ‘Bum-phrag gsum-pa,*®® sandals [and]
a rdo-rje*® and a dril-bu*™ according to the measures of Kalacakra.*"!

His [Rva Chos-rab] own son, bLa-ma Ye-shes seng-ge®’> was leamning [from him]
everything, [and] knowing it by heart, he practised it.

(p.65:7) His [Ye-shes seng-ge] own son Rva ‘Bum-seng,”” learning everything, prac-
tised it.

From him bla-ma rGa-Io”™ has taken [the teachings of Kalacakra]. As for bla-ma
rGa-lo, at the time of the kings of Tibet, the minister bZhang-shi’” was sent as envoy to

%64 This clearly shows a strong connection with Nepal concerning the Rva tradition. The same is the case with
Kashmir concerning the ‘Bro tradition. Consequently, there are two traditions with distinct geographical ori-
gin, which also indicates some difference in the teachings.

%% By the tantra commentary, here is probably meant the Vimalaprabha. The "branches, limbs or auxiliary
texts” could mean that Samantasri and Rva were teaching the sadangayoga something which is confirmed by
the fact that the two translated an instruction text on the sadangayoga in the bsTan-‘gyur (Toh.1374,
Sadangayogopadesa by Cilupa.).

%5 This is the largest sum mentioned in the text. It can be deduced that it was a sort of fare-well gift for
Samantasri after him having stayed in Tibet teaching for some time. The Rva family was also very wealthy.
For example, Rva lo-tsa-ba rdo-rje-grags paid one thousand golden srang to another Nepalese master and
also rebuilt the main temple at bSam-yas (Roerich. 1949/53:378).

%7 Or sKyid-grong. A village and a district close to the Nepalese border on one of the main routes from
Kathmandu to the province of gTsang.(Wylie. 1962:172, Ferrari. 1958:154).

28 yNgog lo-chen-po or rNgog bLo-ldan shes-rab (1059-1109) was a disciple of ‘Bum-phrag (or brTan-
skyong = Sthirapala) which means that the later lived a little before that time (Roerich. 1949/53:325).
Sthirapala got his title ‘Bum-phrag gsum-pa (=300.000) because he had memorized 300.000 slokas (Ro-
erich. 1949/53:789). Siddha Nyin-phug-pa (1094-1186) studied with ‘Bum-phrag at Bo-dong when he was
14, that is, in the year of 1108 (Roerich. 1949/53:1009). The fore-going shows that Samantasri must have
lived in a period quite late in the 11th century and the first half of the 12th, because it is quite evident that he
was a disciple of ‘Bum-phrag as he possessed the hat.

9 Skt. vajra (“diamond”), a ritual instrument.

0 Skt, ghanta (bell). An instrument used in the ritual.

" There exist traditions of special measures for these ritual instruments in the Kalacakra Tantra.

2 He must have lived in the early part of the 12™ century. As the other members of the Rva family in the
Kalacakra lineage, Rva Chos-rab and Rva ‘Bum-seng, he was also a lineage-holder of the cycle of
Yamantaka. This was a heritage from Rva rDo-rje-grags who was the most important to introduce this tantra
in the 11" century. The lineage is given by ‘Gos lo-tsa-ba gZhon-nu-dpal as follows: Atisa and
Krsnasamayavajra - Nag-tsho-lo-tsa-ba - Rong-pa Phyag-sor-pa - Rwa lo-tsa-ba rDo-rje-grags - Rwa
Chos-rab - Rwa Ye-shes Seng-ge - Rwa ‘Bum-seng - rJe-btsun rGa-lo and bla-ma Shes-rab seng-
ge.(gZhon-nu-dpal 1976, fol.13a; Roerich. 1949/53:374,379). Krsnasamayavajra, who also was one who
introduced Guhyasamaja to Tibet, seems to be the more important master who taught the Yamantaka cycle in
both dBus and gTsang (Roerich. 1949/53:360,374).

3 See previous footnote. gZhon-nu-dpal gives almost the same lineage as Bu-ston on the Rva school (Ro-
erich. 1949/53:756,789-795). There is not much found on this master, only that it can be remarked that ‘Bum
in Tibetan stands for the Prajiiaparamita, which could mean that he was connected with that teaching.
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make invitations to Hva-shangs®’® from China, and consequently he invited one from Mi-
nyag,277wh0 had become a Hva-shang. [That one] was made chaplain of the king, [and]
among the lineage of ancestors, which was made out of only tantrics who had practised the
complete established texts and traditions of the Mahayana,”™ there was one called Mi-nyag
gzhon-nu snying-po from Yar- ‘brog-sgang®™ and his son gZhon-nu seng-ge, and his son
Rig- ‘dzin snying-po, (p.66:2) who settled in the country of #Gya-ma of Rong.** His son
rDo-rje seng-ge took possession of Rong mKhar-phug®®' The eldest of the four sons born
to him, named Ye-shes rdo-rje,”® being learned, appeared to be one who had acquired per-
fection. He [Ye-shes rdo-rje] obtained perfection with [the help of] (p.66:3) the precepts of
the Mahamiidra renowned as dByug-Chos,*® [and] took possession of [the monastery]
dBen-dmarm, the abbatial seat of someone called dBang-phyug rgyal-po.**

274 Y lived 1203-1282 (Macdonald. 1970:177-78,182). There are five Tibetan folios written about this bla-
ma by Bu-ston, which makes him the most important of all the tradition-holders mentioned. rGa-lo rNam-
rgyal rdo-rje is the first to be dated in Bu-ston’s text (p.66:4, 71:5). gZhon-nu-dpal presents the same dates
(Roerich. 1949/53:790,796). rGa-lo was considered to be the incarnation of Khams-pa rGa-lo-tsa-ba
gZhon-nu-dpal (1110/14 - 1198/1202) (p.66:3; Macdonald. 1970:177-78). In The Blue Annals there is only
one rGa-lo indexed, but it is obvious that two existed. An interesting fact seems to be that the earlier Khams-
pa dPal-chen rGa-lo was also a master of the Kalacakra (Roerich. 1949/53:555-56,713). He is not men-
tioned in the usual Kalacakra lineages, but was evidently initiated into the system. According to Tibetan
Buddhist thinking, rGa-lo rNam-rgyal rdo-rje must have had strong former inclinations to study the
Kalacakra. Through the ‘Bro lineage rGa-lo rNam-rgyal rdo-rje was also a lineage holder of the Yamantaka
tantric cycle.(Roerich. 1949/53:379). As Bu-ston’s text states he was a member of an old family from the
royal period in Tibet in the 8th century (p.66:1). The fore-going gives a picture of an important master of the
13th century who is otherwise not very well-known.
5 Or Sang-zhi. This seems to be a version of the story about Sang-zhi of the ‘Ba clan who went to China and
Mi-nyag in order to obtain texts on Buddhism and Taoism. It was in the last years of king Mes- ‘ag-tshom,
who died in 755 (Stein. 1984:37,42; Shakabpa 1984:32-34). It is possible that he also invited Chinese Bud-
dhists (hva-shang). If he was from the dBa’ clan that rGa-lo belonged to . The contact with Chinese religion
had some importance for the future. ‘Gos lo-tsa-ba more explicitly states that Sang-zhi was sent to invite
monks (Roerich. 1949/53:789,41). :
216 Chinese Buddhist monk or scholar (Das. 1903:1326).
7 Mi-nyag is a small Tibetan area in eastern Kham near the Chinese border (Stein. 1984:14-15 map). Conse-
quently it was a Tibetan who was invited, who had become a Chinese Buddhist teacher.
8 1t was important for Bu-ston in this context to stress that they were fantrics well based in classical
Mahayana, possibly in order to defend the legitimacy of his Kalacakra interest.
7 This person is obviously someone who came from Mi-nyag, but who later settled in the area of the lake
Yar-’brog in central Tibet south of the river Tsang-po.
% These two persons are unidentified but Rig-'dzin snying-po settled in the Rong valley situated between
Lhasa and gZhis-ka-rtse in the gTsang province (Ferrari. 1958, map; Wylie. 1962:140). The family continued
to live in this region.
! Unidentified. The monastery is also unknown, but should be situated in the Rong valley.
B2 As his son rGa-lo was born in 1203, he must have lived in the late 12th and at the beginning of the 13th
century. ‘Gos lo-tsa-ba writes that it was dBang-phyug rgyal-po who received the Mahamudra teachings, but
Bu-ston is quite clear about it being Ye-shes rdo-rje (Roerich. 1949/53:789).
3 Gos lo-tsa-ba has written a whole chapter on the tradition of Mahamudra (Roerich. 1949/53:839-866).
There is an explanantion of dByug-chos by Roerich in his translation of the Blue Annals. dByug-chos means
a secret doctrine written on a roll of paper, and hidden inside a bamboo stick, used as a walking staff by
yogis.”
4 This monastery was situated somewhere near the Rong valley just between the provinces of dBus and
- gTsang. 1t was then kept in the family as noted later in the text (p.71:6, 72:4 and 73:1). See also Roerich.
1949/53: 790,791,792 and 793.
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As for his [Ye-shes rdo-rje’s] son rJe-btsun rGa-lo, the father gave [him] a name like
that after being supported by a sign [in a dream]. He thought that he [+Ga-lo] was a rein-
carnation of the former Khams-pa rGa-lo-tsa-ba.* '

(p.66:4) At the time when Kha-che pan-chen®®’ came to Ngur-smrig,®® he [rGa-lo]
was about three years old. [And] after being taken by Ma-gcig Jo-sras ma-skyi-mo,”® as
she went to receive blessings and dharma-teachings [from Kha-che], (p.66:5) it was
prophesized [by him] that he [rGa-lo] was going to be excellent in Sanskrit. He [Kha-che]
took him by the hand, and as he [#Ga-lo] was relieved, almost everybody assembled per-
ceived that he was a holy man. And rJe-btsun [rGa-lo] even [used to] say to himself: “At
the time of childhood I met bLa-ma Pan-chen®® himself and I was going to be relieved by
[learning] Sanskrit.”

(p.66:6) When he [rGa-lo] was young, according to prophecy, he learned to write and
read, the Jig-rten bstan-pa®' and the Phung-po Inga’i rab-byed”®® and the sPyod- jug®
and the mDo-sde las-mang™* and the smaller section of the Madhyamika and the Don-
zhags™’ (p.66:7) and the doctrine of [the method] for calming the bag-chags™® and so
forth. [All] these different kinds [of teachings] he learned from his father. After that, he
[#Ga-lo] came into the presence of dPyal Chos-kyi bzang-po,”” and during three years he

% Unidentified.

%6 See note 274.

57 Sakyasribhadra (1127-1225). He came to Tibet 1204 and stayed there until 1222, when he retumed to
Ka$mir where he died in 1225. He was interested in Kalacakra and Mafjusrinamasangiti (Naudou.
1968:196-97). He translated a Kalacakra-text, Sri-kalacakra-sahaja-sadhana, by Kalacakra-pada. (Cordier
Rgyud IV,9). ‘Gos lo-tsa-ba gives the same story as Bu-ston (Roerich. 1949/53:770,790,797).

8 1t was difficult to find any information on Ngur-smrig. The only information that I could find is from
gZon-nu-dpal that ICe ‘Dul-‘dzin of gTsang-rong founded the monastery-college (bshad-grva) of Ngur-
smrig (Roerich. 1949/53:80). The monastery is also mentioned in connection with the reconstruction of
bSam-yas after a fire in 986. Rva lo-tsa-ba rDo-rje-grags contributed a large donation for the reconstruction
of the monastery. He also supported and made offerings to the monastery of Ngur-smrig in gTsang. The mon-
astery is mentioned here as the place where rGa-lo was raised. The monastery was therefore connected with
the Rva family from at least the end of the 11" century when reconstruction occured (Roerich.
1949/53:378).The location is situated somewhere near the Rong valley in gTsang. The word actually means
“reddish colour” (Bod rgya tshig mdzod chen mo. 1985:654) and is the name of the colour of the robes that
Buddhist monks wear. Consequently, the word might mean that the person was wearing the saffron robe and
was a monk, in this case the Ka§mir monk Sdkyaa‘ribhadra.

% The name is unidentified, but is probably the name of rGa-lo’s mother.

0 This is Sa-skya Pandita Kun-dga’ rgyal-mitshan (1182-1251) who is generally known by that name. He
was actually known as a Sanskrit scholar.

P Jig-rten bstan-pa (Lokaprajfiapti) is the same as the text ‘Jig-rten bzhag-pa Toh.4086.

2 Phung-po Inga’i rab-byed, skt. Paficaskandha-prakarana is one of the texts Toh. 3866 or 4066, but most
probably 4059.

% The text Bodhisattvacaryavatara by Santideva. Toh, 3871.

4 Skt. Karmavibhanga. Toh. 338, 339 or 340. .

5 Don-zhags can be one of several texts; Toh.683, 686, 687, 689, 903, 2721, 2861and 2864.

2% Skt. vasand, “karmic imprints”, The traces of the former inclinations in earlier lives. These imprints de-
cides much of the present life but can be calmed by certain methods.

»7 He is also mentioned in The Blue Annals (p.379) where it is stated that he also received the red
Yamantaka; on p.396 it is mentioned that the dPyal family traced its origins back to a minister of king Khri-
srong lde-btsan, something that indicates that this family, like the Rva family, was part of the old Tibetan
aristocracy. He had also received the teachings of Vajravarahi.
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[rGa-lol, after having studied to write Indian and read Indian [language] and the different
varieties of the language Sanskrit,®® (p.67:1) and after having studied particularly Heva-
jra299 and Vajravarahi *® at the age of sixteen, explaining in a good way at Ngur-smrig,
spread the teachings. As for other [texts] he learned the Great Commentary of Na-ro®
with the instructions, and the small Samvara-$astra®®* with instructions.

(p.67:2) When he [rGa-lo] was receiving the empowerment of Samvara with the in-
structions, hearing wonderful sounds from the centre of the mandala,*® having had blood
dripping from the nose, after having dreamt of the dropping, he purified his disease and
mental obscurations. [And his] pleasure-body’™ became like shining wisdom. (p.67:3)
When he received the empowerment of gShed-dmar,>® he was freed from the temptations
of Mara. :

So then, now, earlier when he[rGa-lo] resided at Dol—chung306 when he was a little
bit sick, [somebody] made hindrances [to him]. (p.67:4) A visiting monk, after having
come in front of him carrying an Indian book with a supplement, took out one volume, and
waving it in front of his [rGa-lo’s] eyes said:”As for the words, you will not grasp them,
(p-67:5) and as for the meaning of the holy [teachings], you will not understand it.” [And
they] disputed so. And [then], at night, he [the monk], after having undressed naked, and

«$akyasri bestowed on the lo-tsa-ba dPyal Chos-kyi bzan-po the commentary on the Hevajratantra composed
by Na-ro-pa and Na-ro’s precepts on Sadangayoga. dPyal expounded them in a book called Rin-po-che
sgom-gyi Ide-mig.’(Roerich. 1949/53:797). This confirms that dPyal received teachings from Sakyasri after
his arrival to Tibet in 1204 and before his death in 1225, and consequently brought these teachings to rGa-lo
later. One of dPyal’s disciples was bSam-gling rin-po-che (1189-1260; Roerich. 1949/53:518-519) who be-
longed to the Dags-po bKa'-brgyud-pa. It can be concluded that dPyal Chos-kyi bzang-po lived at the end of
the 12" century and the first half of the 13" century. In Grénbold. 1966:146 it is mentioned that dPyal was
one of the tradition-holders of the Sadangayoga.

28 It is actually written that he learned different ways of pronouncing the Sanskrit language.

° Tib. dGyes-rdo-rje; Here it stands for the whole cycle of Hevajra.

3% The tantric text of Vajravarahi, tib. rDo-rje phag-mo. In Tibet, the only female incamation with a posi-
tion comparable to the higher incamations of other schools. She belongs to the Karma-pa school and each
incamation is reborn as the abbess of the bSam-Iding monastery on the shores of the Yar- ‘brog lake in south-
ern Tibet.

' This could be the Sekoddesa-tika (Toh.1351), which is the well-known commentary of Na-ro-pa on the
only surviving text from the root-tantra (milatantra), Sekoddesa (Toh.361). The text has been edited (Carelli.
1941) and recently edited and translated into Italian by R. Gnoli and G. Orofino (Orofino. 1994a and Naropa.
1994). It could also be Naropa’s big Hevajra commentary, Toh.1181, attributed to sNyan-grags bzang-po
[*Yasobhadra) in the bsTan- ‘gyur. . ’

%2 This must be a commentary on the main text on Samvara (Cakrasamvara) (Toh. 368). Tib. ‘Khor-lo bDe-
mchog. The tantric cycle of Cakrasamvara has connections with the Kalacakra cycle. It may be Toh. 1402,
Vajrapani’s Samvara-tika, a commentary on the first chapter of Toh. 368.

> Here is probably meant the Cakrasamvara mandala.

2% Tib, long-spyod-skyi-sku. Skt. sambhogakaya.

%S This is gShin-rje gshed-dmar-po, the red Yamantaka. See also Roerich. 1949/53:379. The basic text of
}l(;lsls tantric system is gShin-rje gShed-dmar-po'i rgyud, Toh. 474.

Dol-chung. 1 have not found the location of this place, but the only name that is similar is the region of

-Dol-po in the Tibetan area of northern Nepal to the west of Annapurna and Mustang. The Jo-nang-pa master
Dol-po-pa came from that region. Dol-chung could be a “small” part of Dol-po.
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after having placed on his head a small piece of clay from the temple, said: “I am the clay-
made Garuda-headed.” And he threatened him [rGa-lo] and so forth.*

(p.67:6) Further again, when he [rGa-lo] after arrival at Ngur-smrig, in a dream there
came an old monk who was carrying a load of boots without soles saying: “[You are] the
friend that I could not find [for such a long time that] [ have worn out so many shoe soles
[as T am carrying], and now [that I] have found [you] I am very glad.” He [the monk] was
very happy and he began to go around him [rGa-lo], following after him. And he [the
monk] was acting as to help him [rGa-lo] in a cheating way. (p.67:7) After that, when he
[rGa-lo] arrived at his own monastery, as his father said: “Last night there was great magi-
cal disturbances of bgegs, % you should not trust your mind [that you could get] help
[from a bgegs]. (p.68:1) You should do the most excellent thugs-dam (meditation).” He
[rGa-lo] thought in his own mind: “As for these ‘Byung-pos, 309 they act as like to help, but
[they] are doing harm.” He [rGa-lo] generated a [strong] noble mind, which could not
move to the external world, and he said mantras many times.

(p.68:2) And they [rGa-lo and the ‘byung-po] quarrelled and he [rGa-lo] even made
like opening wide [his mouth to frighten the ‘byung-pos]. [But] they did not have fear.
Sometimes [they] changed [to be] like teachers, [and one ‘byung-po said:] “For many lives
we were friends, in this life [we did] like this [quarrelled], and [we] became perfected in
such a good way.” And he [the ‘byung-po] explained introductory stories of all sorts of
different lives. (p.68:3) Sometimes he [the ‘byung-po] came appointed as a master of a
gTsug-lag-khang, *'° [and] said: “As for my gTsug-lag-khang [it is] this. As for the earlier
history [it was] like this.” [And] he [the ‘byung-po] explained all sorts of sayings, and
said:” Even you, if you do the same as I do, you can act as to be a master like this.”

(p.68:4) Sometimes he [the ‘byung-po] came in the form of a scholar and explained:
“As for the tradition of the gzhung (basic texts), [it is] like this. As for former times, [it
was] like this. As for the future, [it will be] like this. Even you can act in this way.”

Sometimes he [the ‘byung-po] acted as a magician and explained: “As for the real
substances and medicine and mantras, [they are] like this. (p.68:5) [And] if you are close to
such a one [a magician], [then you] become like this.” Sometimes in the form of a big grey
bird, he [the ‘byung-po] transformed his words into human language, and after having re-
mained beside [rGa-lo] in a very loving way, at the time of the early morning, when he
flapped the wings with much noise and called [#Ga-lo] with the names: “Zla- ‘od gzhon-nu,

7 This story is quite strange but can be seen as someone putting rGa-lo to a test. As is usual in a fantric
context he has to endure some difficulties in order to progress in the tantric way.

8 This is a class of demons, whose speciality is to cause hindrances and to obstruct. See Nebesky-
Wojkowitz. 1956:285, where they are described as obstacle-creating demons, who are supposed to obstruct
all religious activities. See also Das 1903:925, where it is stated that the bgegs are a sort of demons divided
into eighteen classes.

% See Nebesky-Wojkowitz. 1956:380, where 1t is mentioned that the ‘byung-pos are demons causing mi-
rages or illusions. This is very much the case in this text where the ‘byung-pos are trying to cheat rGa-lo. See
Das. 1903:925. Skt. bhista, which is a general name for the three classes of demons called ‘dre, gdon and
bgegs. In Bod-rgya tshig-mdzod chen-mo. 1985:1981 it is said that they are formless harmful beings. The
‘byung-po is also mentioned as being without form in Stein.1956:42,219, fol.6a and 63, 247, fol. 43b. See
also Berglie.1983:118.

31 o Tsug-lag-khang means temple/monastery, vihdra, but in later times normally meant the assembly hall or
main hall of worship. Here it seems to mean a monastery.
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Seng-ge rgyal-mtshan ‘Od-kyi nyi-ma,311 he said: “Get up! Investigate closely! Do medita-
tion! Explain the philosophical texts!” :

[Then] as he [the ‘byung-po] was acting as if to do work for the dharma, when he
[rGa-lo] was trying to get the empowerment of gShed-dmar®™? at Thar-pa®", he [the
.byu,,g.po] said: “It would be better if you went home. (p.68:7) Your father and mother and
others are sick. You should meet them and look after them. As for the empowerment, it is
proper to get it later.” [Then] as he [rGa-lo] said: “It is difficult to get it later. Therefore [I
want] to get it now.” (p.69:1) He [the ‘byung-po] answered: “After having cared about you
so much, if you act like that, it is very unwise. Now, go back [home].” And he [the ‘byung-
po] even helped him [rGa-lo] to lift up the food and the [other] burdens. And as he [rGa-
lo] said: “Even [if it is] like that, I must take [the empowerment].”

: He [the ‘byung-po] threw the food and the burdens under the staircase and said: “I,
being a friend of yours for a long time, have been cheated [by you] . (p.69:2) You can do
whatever you like, as for me, I am leaving. You, accompany me a short distance.” He [rGa-
Io] accompanied him [the ‘byung-po] to Mo-dben sgang-khar’"* of Thar-pa-gling.*'> And
he [the ‘Byung-po], having mounted on the horse which was there, was elevated to the sky
and the horse was transformed into the form of a lion. And looking like the gnas-brtan
called a’Pon—go—rub,316 he leaned his cheek in the hand, singing. (p.69:3) And he [rGa-lo],
having passed an old man who had grey hair, went away. Ever since that time the distur-
bances of Mara (tib. bdud) did not harm him.*"

Later, when Sa-skya Pandita was at a dharma-school near the Byang—thang,3l8 he
[rGa-lo] met him, (p.69:4) and because he [Sa-skya Pandita] was praying: “You, being of
young age and of good family, you are going to learn, because of your great wisdom, [to
be] like someone [who is] omniscient.” After having been promised that, later at gZhu-dbu-
rgyan,3'9 requesting the empowerment and the sadhana of Nag-po-pa®®® and the empow-
erment of rNam—'joms321 [and] 4-ra-pa tsa-na,’** he [rGa-lo] was accomplished according

to the promise.

31 1 have not found any reference to these names. Probably they are only epithets given to #Ga-lo in order to
give him prestige. Here it is part of a strategy of how to cheat rGa-lo.
312 gee note 305.
3 Thar-pa or Thar-pa-gling.
34 The name is unidentified, but should in the context have the meaning of a special part of the monastery.
3 Thar-pa-ling is situated on an old route from Sha-Iu to Ngor in the gTsang province. To the south lies the
site of Thar-pa-ling monastery. It was founded in the 14™ century by Thar-pa lo-tsa-ba, a teacher of Bu-ston
and a renowned translator (Dowman. 1988:272; Roerich. 1949/53:751, 829).
%8 enas-brtan is skt. sthavira, a senior (elderly) monk. The name is unidentified.
' The whole of this story about the ‘byung-po demon (p.67:9 to p.69:3) is very interesting and seems very
typical for this type of demon that always try to cheat the faithful Buddhists. »Ga-lo succeeds in defeating this
demon, actually said to be an envoy of Mara. The demon leaves, disappointed with rGa-lo’s attitude, because
it could not defeat rGa-lo.
18 “the northern plain”, the name for the great northern part of Tibet.
%' See Roerich. 1949/53:792. There it is mentioned that the son of rGa-lo, Shes-rab seng-ge (1251-1315)
preached at a monastery called gZhu Kun-dga-ra-ba.
:;‘: This is probably the Cakrasamvara tradition of Krsna acarya, Toh.431, 1445-48.

Skt. Visphotakah. See Mahavyutpatti, Part 1, p.233, nr.3345. It is according to Edgerton 1972 (1953):504,
. glze name of a naga divinity. :

This is a name used for the bodhisattva Mafijusri.
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(p.69:5) Furthermore, having adhered to bLa-ma ‘Jam-gsar,**® he received well the
_instructions of many commentaries [Buddha]-words of the outer philosophy and gShed-
dmar of the tradition of Da-na §i-la®** and the empowerment and sadhana of Tara,’” and
particularly the empowerments and instructions of the ‘Bro school of Kalacakra.

(p.69:6) After having adhered in a good way to bLa-ma Rva ‘Bum-seng,**® and after
having completely obtained all the blessings of the empowerments and instructions of the
Rva school, of which the most excellent is Kalacakra, he [rGa-lo] became a treasure of the
tantra-class.

(p.69:7) After having adhered to [Ce-ston mdo-seng-ge,”" he [rGa-lo] received prop-
erly the Yoga of the Guhyasamaja®® and Manjusrmamasangttzsadhana3 ? and others.
(p.70:1) After having adhered to Pandita Vibhiticandra®® and Khro-phu lo-tsa-ba Byams-
pa'i dpal’®' and others, he [rGa-lo] learned many mstructlons and profound dharmal-
teachings]. He [rGa-lo] learned from ‘Gro-mgon chos-rgyal’>? the empowerments and

*B See note 248.
324 This is the red Yamantaka of Da-na-si-la. Se€ Bod rgya tshig dzod chen mo. 1985:1236. There it is stated

that Danasila was from Kasmir and lived in the 8" century. He was one of the three translators and panditas
that were invited by the king Khri-srong lde 'u-btsan. This might also be a later Danasila.
325 The female bodhisattva, tib. sGrol-ma.

326 See notes 272-275.
27 L Ce is one of the old aristocratic families in Tibet which can trace its lineage back to the old royal times.

The family founded the monastery of Sha-lu in 1040 (Stein. 1981:50 and 201). Two members of the /Ce fam-
ily were disciples to Somandtha in the 11" century and they invited him to stay in Tibet (Roerich.
1949/53:759-60 and 766). LCe ston mdo-seng-ge was a member of this family and he was also a lineage-
holder of the Mahamudra, Vajravarahi and Zhi-byed (Roerich. 1949/53:866, 397 and 905).

328 Sanskrit editions in Bhattacharya. 1967 (1931) and Matsunaga. 1975. Translations by Freemantle (unpub-
lished dissertation) and to German by Géng. 1988. Tibetan edition, Toh. 442. See also Wayman. 1977.

*2 There are some canonical texts on the MNS. The basic tantra is the Toh.361 and the commentaries are
found in Toh.1395-1400. There is no special text with the title of sadhana but there are obviously many
sadhanas used. It is worth notice that various authors and translators of the canonical texts on the MNS are
the same as the ones working with Kalacakra texts. The best example is Toh.1398 Arya-
Marijusrinamasangititika-vimalaprabha by Rgyal-po Padma dkar-po (skt. Rdja Pundarika), translated by
bSod-snyoms-pa chen-po (skt. Pindo) although this might be a false ascription. They were also active in
translating Kalacakra texts. This is another indication of the close ties between these two teachings.

30 Vibhitticandra lived at the end of the 12" century and the beginning of the 13" century in Nepal and re-
ceived different Yoga-teachings, for ex. the sadanga-yoga, from Sa-ba-ri dBang-phyug. Vibhiticandra then
called on Ko-brag-pa from Tibet and gave him the secret teachings of the Sadarnga-yoga. Ko-brag-pa then
invited Vibhiticandra to Ding-ri in Tibet and received all the precepts of the sadanga-yoga (Roerich.
1949/53:727, 796). It seems that Vibhaticandra was in contact with the famous pandita Sakyasri-bhadra who
visited Tibet in 1204-1225 (Roerich. 1949/53:799). rGa-lo invited Vibhiticandra to dBen-dmar and Samb-
har obtained several Kalacakra teachings and initiations from Vibhitticandra (Stearns 1996:146).

33! Khro-phu was born in 1172 and was the one who invited Sakyasri-bhadra to Tibet in 1204,and worked as
an interpreter and translator for him and died in 1217 (Roerich. 1949/53:306, 599 and 708-711; Stearns.
1996:130). gZhon-nu dpal has devoted a chapter to his spiritual lineage. Khro-phu's main guru was the In-
dian master Mitrayogin (Roerich. 1949/53:1033-1039). In this context he is only mentioned as one of the
teachers of rGa-lo.

%32 This could be ‘Gro-ba’i mgon-po ‘Phags-pa who was also called Lha ‘Gro-ba’i mgon-po (1186-1259).
He was a famous master and an abbot of the monastery of Po-to (Roerich. 1949/53:278-279). This is not the

historically known ‘Phags-pa.
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dharma-teachings of Dril—bu—pa,333 the dharma-teachings of Mahﬁm&ya,334 the tantra of

Hevajra®> and so forth, the instructions of the protectors as Mahakala®> and so forth, and
sitras as Saddharmapundarika®™’ and so forth, and agamas as Bhavanakrama®® and so
forth and Rigs-gter.” : .

(p.70:2) Furthermore, after having adhered to dPyal A-mo-gha®® and mKhan-po
phag and sLob-dpon Dharma-gzhugs and ‘Bum-pa ‘od-se and mTsho-yangs-pa-siyan Dar-
ma rgyal-mtshan and Srin-po ri-pa mKhan-po- Yam™!' and mKhan-po Seng-ge zil-gnon**
and Yar- ‘brog bsNyan-ston®*® and so forth, (p.70:3) he [rGa-lo] became a rich man [spiri-
tually] through the profound and great dharma.

(p.70:4) Furthermore, his [rGa-lo’s] main disciple rGya-gar grags-pa®** and the dis-
ciple gZhon-nu rgyal-mtshan,*® because the two of them were taken by the Hor** army,
he [rGa-lo] made a pitja of T¢ ara*" to free [them] from prison, after that he had seen in the
hole of the navel of a Tara so big so as to fill the sky, the heads of two children sticking
together. (p.70:5) And because he [rGa-Io] accomplished his intention [to set them free], in
about three days the main disciple escaped, and in about one month even the [other] disci-
ple changed his mind and escaped. At sNar-phu’i dgon-pa mdzo-sgang,>*® there was the

33 gkt. Vajraghanta. Dril-bu-pa was an Indian master who taught the Cakrasamvara Tantra (Toh.1431-39).
There exists a lineage which shows that he was active during the first introduction of Buddhism to Tibet in the
8" century (Roerich. 1949/53:384-385; Bod rgya tshig mdzod chen mo. 1985:1332). There also existed a
special teaching on the Cakrasamvara by Dril-bu, which accordingly could be the teachings transmitted to
rGa-lo (Roerich. 1949/53:389).

34 Mahamaya is a tantric teaching and a divinity in the Tibetan canon. He is very fierce and causes creation
and destruction. He creates and destroys himself and is a sort of overlord (Newman. 1987:402; Peking #64,
vol. 3, 63/4/2 — the Mahamaya-tantra-raja-nama Toh.425). An edition of the Tibetan text and a restored
Sanskrit edition of the text has been published in Samath (Mahamayatantram 1992). See also Edgerton. 1972

1953):424.
§35 Hevajra-tantra. Toh.418, P.10, translated in Snellgrove. 1959.
336 The tantric protection deity Mahakala. There are several texts concerning this divinity. In Tibet he is very

popular as a protective deity.
7 A classical Mahayana text (transl. by Kern in Saddharmapundarika 1974 (1884). Concemning the text see

Nakamura. 1987:183-191.

338 The text was written by Kamalasila (8" century) who belonged to the Mahdyana school of Yogacard-
Madhyamika. On the text see Nakamura 1987:283.

39 These are texts on logic (mtshad-ma). (Bod rgya tshig mdzod chen mo. 1985:2688).

* dPyal is an old aristocratic family from the first introduction of Buddhism to Tibet (Bod rgya tshig dzod
chen mo. 1985:1644). It is also name of a place (Das 1903:794).

! have not found any information on the foregoing five teachers of rGa-lo.

*2 He heard teachings from Sakyasri at the beginning of the 13" century. It appears that Bu-ston received
teachings on logic from the tradition of Seng-ge zil-gnon (Roerich. 1949/53:82).

% No information could be found, except that it can be supposed that he came from the area of lake Yar-
‘brog in southern Tibet. }

** He is here presented as the foremost disciple of rGa-lo. He escaped from Mongolian captivity with the
help of rGa-lo.

** There was a gZhon-nu rgyal-mishan who was a disciple of Chag lo-fsa-ba in the 13" century who was
active in the monastery of Thang-po-che near the Yar-lung valley in central Tibet (dBus) (Roerich.
1949/53:94; Naudou. 1968:196-197 and Roerich. 1959).

6 A designation of Mongolia or other Tartarian people in Tibetan. In this case it can supposed from the
context that Hor means Mongolia (Roerich. 1949/53:94).

- > Tib. sGrol-ma.

8 The monastery of sNar-phu, which is not identified.
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only son of a married couple [who was] dumb and unable to walk. He [rGa-lo] made ac-
tions of connection between cause and effect, and because he [the dumb] changed clothes
and was given a new name, he was made to know how to talk and walk. Furthermore, he
[rGa-lo] proceeded in this way with many dumb and crippled.

[Then someone] (p.70:6) called sTon-pa gzhon-brtson®® at Thar-pa-gling,*™ [had]
an affliction of pus and blood [because of] a big inflammation, one could even see the heart
and the lungs. And he changed his name to sTon-pa-ra-tser. (p.70:7) As it was written
above the door: “sTon-pa gzhon-brtson is now sTon-pa ra-tser, sTon-pa ra-tse extin-
guishes bad talk,” he [sTon-pa gzhon-brtson] was cured from the disease. In that way,
when [someone] had a tooth-ache, because he [#Ga-lo] filled up a crack in the fire-place, it
helped. (p.71:1) And as [someone] was ill with head-ache, because he [rGa-lo] took out the
nails from the door, it helped. And as [someone] was ill in the waist and wailing, because
he [rGa-lo] drilled a hole in the wall of someone who could not have children, it helped.
(p.71:2). And he [rGa-Io] cured insane and so forth, making limitless other benefits.>*!

Particularly, because he [rGa-lo] made explanations of Kalacakra, he accumulated
many disciples who became skilled in the Kalacakra, like the disciples, learned men and
spiritual sons, Grub-pa’i dbang-phyug Man-lungs gu-ru352 and /Ho-pa grub-seng353 and
Thang-ston lo-tsa-ba*** and others. (p.71:3) Furthermore he [rGa-lo] brought to maturation
many disciples abounding in the three [characteristics]: learning , faithfulness and good-

3 There is one dcarya sTon-gzhon who lived in the 13" and who was teaching the sadangayoga (Roerich.
1949/53:678-679. :

3% See note 315.

%! In the text the following, six examples of this kind of contagious magic are given:

- Problem: two of »Ga-lo's disciples are prisoners of the Hor.

Cure: rGa-lo has a vision of Tara with two childrens’ heads sticking together in her navel and he liberates the
two children and thereby his disciples.

- Affliction: a son was dumb and unable to walk.

Cure: rGa-lo made him change his clothes and his name and he was cured.

- Affliction: a serious inflammation in the lungs and the heart.

Cure: the sick was made to change name, and the new name was written above the door.

- Affliction: tooth-ache.

Cure: rGa-lo filled in a crack in the fire-place.

- Affliction: head-ache.

Cure: rGa-lo removed the nails of a door.

- Affliction: pain in a waist.

Cure: rGa-lo drilled a hole in the wall of someone who could not have children.

The cures are mainly of two types. One is to change the name of the sick and the second is to do something
that resembles the affliction. Both kinds of magic are hardly from Buddhist teachings. They must be seen as
something inherent in the Tibetan culture later assimilated with Buddhism.

3! The great siddha Man-lung gu-ru who lived 1239-1300 wrote a well-known guide-book to holy places in
India that he visited on his many journeys (Roerich. 1949/53:790, 640; Macdonald. 1970).

%2 The great siddha Man-lung gu-ru who lived 1239-1300 wrote a well-known guide-book to holy places in
India that he visited on his many journeys (Roerich. 1949/53:790, 640; Macdonald. 1970)

3% 1t is mentioned in the Blue Annals that [Ho-pa grub-seng was also a disciple in the lineage of dPal Phag-
mo-gru-pa (Roerich. 1949/53:335).

3% About this bla-ma, it is told that he also received the Tara-tantra from a Sri Vimalakirti who lived in the
13" century (Roerich. 1949/53:444-447).
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ness, like ‘Gro-mgon chos-rgyal’® and mKhan-chen Khro-phu-ba**® and others. (p.71:4)
When he [rGa-lo] arrived to rGod-dkar-1a®" from bSam-yas,>® as there came many rob-
bers and thieves, he made many [tantric gestures] like looking harsh and making signs with
the fingers, and because he was not afraid, they [the robbers] asked for his [rGa-lo’s] state
of health, and as he burst out in laughter and so forth, they became intangible, with the
signs of perfection.’” :

(p.71:5) In that manner, after having accomplished unlimited [benefit] beyond the
reach of thinking, [in the interest] of himself and others, and after having reached eighty
years of age, in the water-male-horse year [1282], in the early morning of the third day of
the part of the month when the moon increases (yar-ngo) [the first half of the month], of
[the month] of the Great Miracle (Tsho- ‘phrul chen-po) [the first month], he [rGa-lo] died.

His [rGa-lo’s] main disciple »Gya-gar grags-pa, named as ordained sLob-dpon Nam-
mkha’-dpyal, 360 after having learned the many teachings of his [spiritual] father, like
Kalacakra and others, he took possession of the abbatial seat of dBen-dmar*®' And he con-
structed a study-place at the monastery, and after having made great actions of dharma, he
died. :
The son [of 7Ga-lo] bLa-ma Shes-rab seng-ge*® was born [in the year] iron-female-
pig [1251].363 (p.71:7) Even at the time of his youth, having perfected to read and write
well, he was studying the Kalacakra and at the age of sixteen he explained the Kalacakra.
Having arrived at Thar-pa in his twentieth year, he requested the dharma-teachings of the
dPyal—pa364 [school]. (p.72:1) At the age of twenty-two he [Shes-rab seng-ge] arrived in
the presence of sTag-sde seng—rgyal365 and during five years he exercised [himself] in
Phar-tshad > Particularly, he became a scholar of logic, and he even made examinations

355 This could be the famous ‘Phags-pa of the Sa-skya-pa school. This coincides as ‘Phags-pa was born in
1234 (Shakabpa. 1967:71).

3% It is difficult to see how this could be the well-known Khro-phu lo-tsa-ba bom in 1172, as mentioned in
note 321. It must be another Khro-phu.

357 A mountain pass between Lhasa and bSam-yas (Ferrari. 1958, map, Roerich. 1949/53:258).

%8 The first monastery in Tibet situated south of Lhasa at the river gTsang-po.

3% These are very special methods used by rGa-lo in order to help even robbers and thieves to reach perfec-
tion. ’

0 Unidentified.

%! See note 284,
% Shes-rab seng-ge (1251-1315) was the son of rGa-lo and one of the main tradition-holders of the Rva

school. He received the complete monk ordination in 1280 by Chos-rgyal Phags-pa (1234-1280) (Roerich.
1949/53:791-792 and Shakabpa. 1984:64-69), something that must have meant that he was one of the impor-
tant masters of the time considering the position of Phags-pa as the effective ruler of Tibet at that time. See
also Ruegg. 1966:87. :

%3 Also Rong-pa Shes-rab seng-ge. (Ruegg. 1966:87. Deb-ther sngon-po fol.18a-19a. See also the implica-
tion of Rong-pa Shes-rab seng-ge for the Jo-nang-pa school and Dol-po-pa in Stearns. 1999:13.

%% The dPyal clan (rus) has its origin in the time of the dharma-king Khri-srong-Ide-btsan. The school of
dPyal-pa is less well known (Roerich. 1949/53:395-396).

*% This was in the year of 1273 and as Shes-rab seng-ge stayed for five years with sTag-sde seng-rgyal; he
stayed there until about 1278. A sTag-sde-ba seng-ge rgyal-mtshan (1212-1294) was a disciple of Bo-dong
Rin-po-che Rin-chen rtse-mo and leamed the Kalacakra from him (Roerich. 1949/53:783-784) and this must
?62 the same person as mentioned in this text.

Short for Phar-pyin (Prajfiaparamita) and Tshad-ma (logic).
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in dBus and gTsang 367 In his thirtieth year, he entered monastlc life in the presence of bLa-
ma Chos-rgyal and mKhan-po mChims,*® and after having been completely ordained he
learned many dharma [teachings]. ’

(p.72:2) After having invited Lo-tsa-ba Grags-pa rgyal-mtshan,’™ he [Shes-rab
seng-ge] received the empowerment of Vajramala®'" and the Madjusrimilatantra®’ and
others, and the Vaidyastanga and others. After having taken possession of the abbatial seat
of dBen-dmar, he made explanations of Kalacakra for a considerable period (p.72:3) Fur-
thermore he explained many dharma[-teachings] in various monasteries such as Thar-

a,)” Khro-phu,”’* bSam-yas,’” sTag-lung,”"® gZhu Kun-dga’ ra-ba,””’ Shangs-rise
gdong,*™® sTon-mo-glung,”™ gYus-dga’-ldan** and others.

(p.72:4) At the age of forty-one, after having given the abbatial seat of dBen-dmar to
bLa-ma rDo-rje rgyal-mishan,>®' he [Shes-rab seng-ge] settled at dMu.>*? After having

* He moved around in Central Tibet as was the custom among monks seeking teachings and initiations.

%% Mentioned in this context and at this time, this is probably bla-ma ‘Phags-pa who died in 1280.

%% He was acting as the upadhyaya at the ordination of Shes-rab seng-ge as a monk in 1280, There was a
mChims Nam-mkha’-grags who was the abbot of the sNar-thang monastery during the years 1246-1282. This
is probably the other witness to the ordination together with ‘Phags-pa (Roerich. 1949/53:282-283). mChims
was one of the old clans of Tibet from the royal time in the 8® century.

37 Also called Yar—klungs lo-tsa-ba Grags-pa-rgyal- mlshan (Roerich. 1949/53:792, 837). He lived in the
latter part of the 13" century and the first half of the 14" century. He participated in a translation of the
Kalacakra Tantra originally made by Lo-grags-pa (Roerich. 1949/53:780). He worked with his nephew,
dPal Jigs-med grags-pa (1315-1391). Consequently he must have lived quite late in the first half of the 14™
century. He also translated the whole Kalacakra-tantra-raja and the Sekoddesa-tika (Roerich. 1949/53:837-
838) and some other texts (Roerich. 1949/53:350,379). The bla-ma Kun-dga’ bzang-po (1258-1316) invited
Grags-pa in 1298 and received from him the Hevajra, Sekoddesa-tika, Samputa and the Kalapa-sitra. Con-
sequently, he was a well-known Buddhist tantric teacher of his time. See also Ruegg. 1966:87, note 2. Ruegg
underlines that this master, rDo-rje rgyal-mtshan, who was the teacher of Bu-ston, is not the same as the
Kalacakra translator Soa-ston rDo-rje rgyal-mtshan.

"' This is a Guhyasamaja Vyakhyatantra (communication from Newman June ~04), probably Toh.445 with
the commentary Toh.1795

3™ Toh. 543, P.162.

37 Situated near the monastery of Sha-lu and the town of gZhis-ka-rtse (see map in Ferrari 1958 and note
315).

374 Situated to the west of gZhis-ka-rtse (Ferrari. 1958:map).

375 As mentioned before, this first monastery of Tibet is situated to the south-east of Lhasa.

576 Situated to the north of Lhasa on the road to lake gNam-misho (Ferrari. 1958:map)

37" The monastery of gZhu Kun-dga’-ra-ba was built by rNgog in the first half of the 11 century (Roerich.
1949/53:75 and Ferrari. 1958:161).

*7® The only mention is the same information in the Blue Annals (Roerich. 1949/53:792). The monastery must
be situated in the Shangs valley north-east of gZhis-ka-rse. .

37 This was a monastery in central Tibet (Roerich. 1949/53:1043).

*% Unidentified.

1 rDo-rje rgyal-mishan (1283-1325) was the son of A-kara-siddhi and consequently the grandson of rGa-lo.
He succeeded Shes-rab seng-ge (1251-1315) as abbot of dBen-dmar in 1292, according to the present text.
This seems quite unreasonable as rDo-rje rgyal-mishan was only nine years old at the time. Later in this text
it is said though that he took possession of the two, Shangs- ‘bar [and dBen-dmar] at the death of Shes-rab
seng-ge in 1315 (p.73:6). Earlier in this text (p.73:1) and in the Blue Annals it is said that rDo-rje rgyal-
mishan took over dbEn-dmar in 1299 (Roerich. 1949/53:792) but in 1315 as well (Roerich. 1949/53:793). It
is also said that he departed for China in 1310 (Roerich. 1949/53: 793). However, Bu-ston says in this text
that he departed for China in 1322 (p.73:7). This somewhat confused information is a reminder that the dating
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founded Shangs- ‘bar-tsa,”® he constructed a study-place and collected of tantras and texts
oanindya, and he benefited many living beings. He gave many tantras to bLa-ma Ti-
shri,384 the head [of the Sa-skya-pa] and other Sa-skya-pa lineages, (p.72:5) and as for oth-
ers, he had many disciples who became great men and reached high positions, mainly the
three lo-tsa-ba’s [translators] Yar,*® Thang®® and dPang®®” who in their turn made to ap-
pear high positioned disciples who were heads of schools, good-hearted and noble. He es-
pecially had disciples [who became] scholars of Kalacakra. (p.72:6) Thus, after having
collected merits for himself and others, he [Shes-rab seng-ge] died at Shangs- ‘bar in the
tenth day of the ninth month of the hare year [1315].

One [of ¥Ga-lo’s] sons sLob-dpon rNal- ‘byor*®® took care of the estate. (p.72:7) An-
other [of rGa-lo’s] sons [was] bLa-ma A-ka-ra siddha*®® who came to know the
Kalacakra from the schools of Rva [and] ‘Bro, and the dharma-teachings of the Sa-skya-pa
and the dPyal—pa.390

His [A-ka-ra siddha’s] son bLa-ma rDo-rje rgyal-mtshan was born in [the year of]
water-female-sheep [12831.*°! From the time of his youth, he exercised reading and writ-
ing. He became skilled in many variations of the Tibetan script. (p.73:1) After that, having
trained in the Kalacakra, he explained the Kalacakra at the age of sixteen. After having
requested bLa-ma ‘Jam-dbyangs Rin-rgyal’®® and sLob-dpon Sher-rgyal® to be mKhan-

of events in the old historical texts are not always certain. The most probable is that he, at least effectively,
took over the monasteries in 1325 at a more mature age and when his predecessor died. In any case, rDo-rje
rgyal-mtshan was a very important bla-ma for Bu-ston as he was the one who taught Bu-ston the Kalacakra.
Bu-ston studyed the Kalacakra with him for nine months (p.74:1).

382 A place name (Roerich. 1949/53:78,792). It can also mean a kind of evil demon. .

33 This monastery was also situated in gZsang (Roerich. 1949/53:792, 793). From the name, it can be de-
duced that it is situated in the Shangs river valley just east of gZhis-ka-rtse (Wylie. 1962:71,140).

3% This should be the Ti-shri bla-chen Kun-dga’ blo-gros (Roerich. 1949/53:792,634). He was, according to
the Blue Annals, born in 1299 (Roerich. 1949/53:308). Ti-shi (Ti-shri) was the title given by the Mongol
emperors to the head of the Sa-skya-pa in order to install them as rulers of Tibet.

385 Yar-klung lo-tsa-ba. Yar and dPang lo-tsa-ba are mentioned as translators of the Kalacakra in the Blue
Annals (Roerich. 1949/53:837-838).

36 probably here is meant Thar instead of Thang in line with what is written in the Blue Annals (Roerich.
1949/53:792). There is also a Thar-pa lo-tsa-ba mentioned in the present text (p.73:2) as a teacher of rDo-rje
rgyal-mtshan. It is also said that Bu-ston himself studied the sadanga-yoga with Thar-pa (Roerich.
1949/53:800). All this fits in well with the fact that Thar-pa was a disciple of Shes-rab seng-ge who died in
1315 and Bu-ston who was born in 1290 and was'a young man when Thar-pa was active as a teacher.

7 dPang lo-tsa-ba bLo-gros brtan-pa (1276-1342). A short biography is to be found in the Blue Annals
where it is mentioned that he was a great master of Kalacakra, and also of Logic, Abhidharma and Vinaya.
He made many translations (Roerich. 1949/53:785-787,345). He possessed extensive learning in many differ-
ent Buddhist teachings (Roerich. 1949/53:534). He stayed at Sa-skya monastery at some period of his life
(Roerich. 1949/53:634).

%% It is said in the Blue Annals that he was the third son of Ga-lo (Roerich. 1949/53:792).

** 1t is said in the Blue Annals that he was the fourth son of rGa-lo (Roerich. 1949/53:792).

 Here A-kdra-siddha had teachings from the dPyal-pa school. Very little is known about this school but it
is associated with the Sa-skya-pa. .

*! Ruegg. 1966:87-89. See note 381.

%2 The information is repeated in Blue Annals (Roerich. 1949/53:792). There is information on a ‘Jam-

dbyangs Rin-rgyal who travelled to the imperial palace in Peking in 1303 in the context of the succession of
: ?bbots of the monastery mTshal Gung-thang (Roerich. 1949/53:717).
* Unidentified.
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po and sLob-dpon,*** he was made a novice.?®® From the age of sixteen he took possession
of the abbatial seat of dBen-dmar. (p.73:2) He attended the study-college of Kalacakra,
[and] after having requested mKhan-chen bKa’-bzhi-pa®® and mKhan-po Zhal-snga-pa™’
to be mKhan-po and sLob-dpon, he was fully ordained. After having arrived in the presence
of bLa-ma mKhan-chen Thar-pa lo-tsa-ba,>*® he [rDo-rje rgyal-mtshan] leamned the sGra
Tsandra-pa,®® [and] he came to know all the traditions of writing of Kasmir and India and
Singa-gling.*®

(p.73:3) Furthermore, he listened to many sadhanas and instructions on the Abhid-
harma. He [rDo-rje rgyal-mishan] received all the main initiations, [for ex.] the Kalacakra
in the presence of bLa-ma Shes-rab seng-ge, [and] he came to be skilled in everything con-
cerning ritual (p.73:4), particularly when he made explanations of Kalacakra. He wrote [to
the bla-ma] about difficulties of the [Buddha-]words, [and] after having arranged the ques-
tions and answers in order from the beginning, he became a great scholar. Furthermore, he
learned the Abhidharma and Vinaya in the presence of Zhal-snga-pa, (p.73:5) [and] the
initiation of rDo-rje phreng-ba*®" of the lineage of sGang-lo-tsa** from bLa-ma mDzo-po
Ihas-pa Sangs-rgyas sgom-pa*® and the instructions of Guhyasamaja [and] Hevajra
of the Atisa™™ school, the Lam- ‘bras*®® and others. As for others, he received many tantras
(p.73:6). In the presence of bLa-ma Sri'u chung-pa blo-ldan seng-ge,"* he [rDo-rje rgyal-
mishan] leamed many fantras [such as] Yo-ga and Guhayasamaja® and
Marjusrinamasangiti-sadhana*®® and rDo-rje gdan—bzhz409 and others.

After that bLa-ma Shes-rab seng-ge had died, he [rDo-rje rgyal-mtshan] took pos-
session of the two, Shangs- ‘bar [and dbEn-dmar] (p.73:7). For a long time he learned and
explained the Kalacakra. After that, through his fame and renown, as a consequence that it
had penetrated in all directions, [he] was invited by the great king [the Mongol emperor of
China). After having gone to China in the year of the dog [1322], the great king and a great

% upadhyaya and dcarya, the head of a monastery-college and spiritual teacher. These two were necessary in
order to ordain someone as a Buddhist novice or monk.

% Tib. dge-tshul

*% No other information found.

*7 He also transmitted the Vinaya and the dbhidharmakosa to rDo-rje rgyal-mtshan ( Below, p.73:4 and
Roerich. 1949/53:793).

%% As has been said earlier (note 376), Thar-pa was a disciple of Shes-rab Seng-ge and a teacher of rDo-rje
rgyal-mtshan.

* The grammar of Candragomin (tib. Tsandra-pa) Candra-vyakarana-sitra, Toh.4269 (Roerich.
1949/53:792).

“® Old name for the present Sri Laika.

“' This is probably the Vajravali by Abhayakaragupta.

42 There are two sGang bla-mas mentioned in the 12" century, sGang Ri-bo-che-pa and sGang Shes-rab bla-
ma (Roerich. 1949/53:706).

“% Unidentified.

“4 Tib. Jo-bo.

“% The teaching of the path and the fruit taught by the Sa-skya-pa school.

“ Unidentified.

“7 Toh. 2584.

“% Toh. 361, P.3
9 1t s probably the commentary Toh. 1611 to the basic Catuhpitha-tantra texts Toh. 428 or 430.
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number of ministers became believers. After being of great benefit for the living beings, on
the first day of the tenth month of the ox year [1325] he [rDo-rje rgyal-mtshan) died.*!°
(p.74:1) After having adhered to this bLa-ma [rDo-rje rgyal-mtshan] for nine months
without a pause, I [Bu-ston] tasted some nectar of the speeches contained in the Kalacakra
pranches. (p.74:2) Furthermore, in the presence of mKhan-po Lo-tsa-ba,""" I received many
important points of the Great Commentary [Vimalaprabha], and many small instructions
on the Kalacakra and commentaries for example the Sekkodesa and others. During that
[time] I [Bu-ston] did not break the vows [that I had given] to the bLa-ma, and I did not
make adulterations in the explanations, [and] I succeeded in having instructions from the
bLa-ma.
(p.74:3) As for another school of Kalacakra, the disciple of Dus-zhabs-pa
 (Kalacakrapada), 87 Bhadrabodhi gave [the Kalacakra] to Gyi-jo Zla-ba’i ‘od-zer.*'* He
[Gyio] introduced [a tradition of] explanation of Kalacakra and even taught for a long
time. He only taught four [disciples] to know the Kalacakra, [and] those did not continue
the teachings. (p.74:4) A monk (dge-slong), a disciple of Danasri,*'* and bLo-gros sNy-
ing-pom and Byang-chub shes-rab*" and others, even those did not continue the teachings
(p.74:5). Even the disciple of dbhaya,"'® Khe-rgad ‘khor-lo grags-pa*"” and Mi'i slob-
ma, rGa-1o*"® and Rong-briing lo-tsa*®® and sTeng-pa lo-tsa**' and others, they also

410 A5 several of his contemporaries did during the Mongol dynasty, he went to China and the Msongol em-
peror’s court. This means that he had a superior position within the Sa-skya-pa. Bu-ston was also a Sa-skya-
pa before founding his own school at Sha-lu.
41 This is probably a designation of rDo-rje rgyal-mtshan.
412 1 the foregoing chapter I have written about the history of these pioneers of the Kalacakra. Above, chapt.
22.1.,p.18-26.
A The?e is a Danasri mentioned as one of the teachers of Atisa in the 11™ century who does not fit this con-
text. There is a possibility that this teacher had some connection with the Kalacakra and in that way with the
Kalacakra tradition of Gyi-jo, who also had contact with 4tisa.
44 He is also mentioned as a translator of the Kalacakra-tantra (Roerich. 1949/53:837).
“* Unidentified.
416 This must be A4bhaya. He is mentioned as a disciple of Naropa and also of Tsa-mi. He was one of the main
figures in introducing the Kalacakra to Tibet (Roerich. 1949/53:760-61,765,795-96).
47 Unidentified. He is mentioned as a translator of the text Toh.1380 together with Jo-bo Ri-pa and written
by Abhayakara (see above p.48). Consequently, there is a clear connection with 4bhaya.
“ Unidentified.
“ Here rGa-lo is mentioned again. This time as a representive of the school of Gyi-jo. It is possible that he
also received this tradition together with the ‘Bro and Rva tradition, but it appears that like he didn’t continue
this lineage. rGa-lo had already made the two traditions Rva and ‘Bro come together in his person. Why then
did he not integrate the tradition from Gyi-jo in his teaching? It is difficult to answer this question, but per-
haps it did not pertain to the Sa-skya tradition to which rGa-lo mainly belonged.
“ There is a Rong-gling lo-tsa-ba rDo-rje rgyal-mishan mentioned in the Blue Annals. He was one of the
many translators of the Kalacakra (Roerich. 1949/53:837). He was one of Abhaya’s disciples: “At gNal-ron-
liis there was a student of the Kalacakra system, a disciple of Abhaya named Ron-glin lo-tsa-ba rDo-tje
rgyal-mtshan. His vihara called Sags-kha stands undamaged even today even now. I have not seen his biogra-
phy and therefore unable to go into details.” (Roerich. 1949/53:1060-61).

sTengs-pa lo-tsa-ba Tshul-khrims ‘byung-gnas 1107-1190. He was one of many who translated the
Kalacakra tantra. There is a short biography on him in the Blue Annals where it is also said that Chag dGra-
-bcom studied Kalacakra with him (Roerich. 1949/53:837,1052-54). He was active as a translator of many
other texts (Naudou. 1968:192-94).
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could not continue the tradition. Se lo-tsa-ba,*** after having learned the teachings [of
Kalacakra], he gave it to gNyos ‘od-ma.*” From that [person] the succession of the lineage
of the teachings of the rTsa-mi*** school originated. ’
(p.74:6) As a result there exists around 15 or 16 different translations of the
Kalacakra. As for [those] who had [guarded] the teachings of Kalacakra, these three were

the main ones.*?*

22 Se lo-tsa-ba gZhon-nu tshul-khrims is said to have studied the Vimalaprabha with Tsa-mi on two occa-
sions and also with Abhaya, Bhaskara and Abhiyukta. He also visited India (Roerich. 1949/53:760-61,795-
96).

B gNyos (Dharma) ‘Od-ma was a disciple of Se lo-tsa-ba and he continued the Kalacakra teachings of the
Rva, ‘Bro and Gyi-jo schools (Roerich. 1949/53:761-62).

% Tsa-mi Sangs-rgyas gras-pa (11" century) was a disciple of the well-known translator Bodhibhadra (see
above, p.18-26 on Gyi-jo and Bodhibhadra) who was also the teacher and collaborator of Gyi-jo Zla-ba ‘od-
zer. Bodhibhadra appeared around the year 1000 (Naudou. 1968:151). Se lo-tsa-ba in his turn was the disci-
ple of Tsa-mi and from him gNyos ‘Od-ma received the Kalacakra teachings. From him bKra-shis rin-chen
received the teachings and in his turn U-rgyan-pa received the teachings. U-rgyan-pa (1230-1309) is said to
have given the Kalacakra initiation to Kubilai Khan after having travelled to Mongolia (Roerich.
1949/53:702). From U-rgyan-pa the school of Tsa-mi continued within the bKa -brgyud-pa school and espe-
cially the ‘Brug-pa school of the bKa’ brgyud-pa to which U-rgyan-pa belonged (Roerich. 1949/53:705).
The recently deceased Karma-pa lama Kalu Rinpoche gave the Kalacakra teachings partly according to the
Tsa-mi school (Kalu Rinpoche. 1986:6). In that way, it could be said that the school of Gyi-jo and Bodhib-
hadra has continued to the present time. A short lineage of the Gyi-jo school is shown below, following
Newman concerning the first names in the lineage (Newman. 1987a:102-104).

4% ‘Gos lo-tsa-ba has still more information on the translators of the Kalacakra (Roerich. 1949/53:837-38). It
is rather unique that there were so many translations made of a text. It shows the great importance of the

Kalacakra Tantra in Tibet.
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2.2.3.a. Guru-lineages derived from the Dus-‘khor chos-‘byung by Bu-ston and The
Blue Annals, by ‘Gos lo-tsa-ba gZhon-nu-dpal.

Below I will present the lineages from the fore-going text, the Dus-‘khor chos-‘byung (The
history of Kalacakra) and lineages from The Blue Annals. The lineages clarifies relations be-
tween important lineage holders and their place in the general history of Buddhism in Tibet.

Guru-lineage of the ‘Bro school according to Bu-ston’s Dus-‘khor chos-‘byung, p.61:2
- 65:2.

Somanatha (arrival to Tibet 1064) _—l

*Bro lo-tsa-ba Shes-rab-grags sGom-pa dKon-mchog-srung Gra-pa mNgon-shes
(2" half of 11" century) ¥ (11" century) (1012-1090)
sGro sNam-la-brtsegs (11® century)
¥

Yu-mo (£1040 - £1122)
Dharmes§vara (b.£1085)
Iflam;mkha’ -‘od
I%Iam-mkha' rgyal-mtshan
*Jam-gsar

rGa-lo rtNam-rgyal rdo-rje (1203-1282)
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Guru lineage of the Rva school according to Bu-ston’s DuS—‘khor chos-‘byung, p.65:2
-74:2.

Pandita Samantagri (2™ half of the 11 century to first half of the 12'%)
Rva lo-tsa-ba rtDo-tje-grags
( 1016-1100) L— Rva Chos-rab (b. 1060/70)

Rva Ye-shes seng-ge

Khro-phu lo-tsa-ba Rva Bum-seng

(1172-1236) . “
Vibhuticandra _ . am-gsar (the "Bro school)
(2* halfofthe 12t c) — > Ta-lo tNam-rgyal tDo-rje (1203-1282) !

dPyal Chos-kyi-bzang-po

Shes-rab seng-ge

(1251-1315)
Man-lung gu-ru . )
(1239-1315) ?-ka-ra siddha

rDo-rje rGyal-mtshan (1283-1325)

Bu-ston (1290-1364)

Guru lineage of the ‘Bro school according to The Blue Annals (1478), p.765-788.%2¢

“26 In this lineage there are names mentioned not directly involved in the transmission of the Kalacakra teach-
ings. The lineage is very similar to the one given by Bu-ston and there is even more proof of the connection
between the ‘Bro school and the Jo-nang-pas. From Yu-mo up to Dol-po-pa the tradition holders were also
heads of the Jo-nang-pa and Bo-dong Phyogs-las rNam-rgyal also had a strong connection with the Jo-nang-
pa. rGa-lo is not part of this lineage given by ‘Gos lo-tsa-ba and in his place there is instead Kun-mkhyen-pa
Chos-sku-'od-zer (b.1214). This master has no place in Bu-ston’s Dus- ‘khor chos- ‘byung which means that
here occurs the separation of the lineages within the ‘Bro school. For some reason, ‘Gos lo-tsa-ba does not
want to mention Bu-ston in this lineage. ‘Gos lo-tsa-ba was an abbot of the Karma-rnying monastery and
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Dus-zhabs chen-po (skt. Kalacakrapada, the elder)
J : Sti Bhadrabodhi + Gyi-jo
Dus-zhabs chung-ngu (skt. Kalacakrapada, the younger) !

Somandtha (tib. Zla-ba mgon-po) —,
1Ce, father and son

*Bro lo-tsa-ba

¥

sGom-pa dKon-mchog-srungs

Gro-ston gNam-la-brtsegs

¥

Yu-mo [founder of the Jo-nang-pa 1040-1110]

Dharme$vara l l

Se-mo che-ba Nam-mkha' rgyal-mtshan Nam-mkha'-od Jo-"bum
*Jam-gsar Shes-rab “od-zer

v

Kun-mkhyen Chos-sku “od-zer (b.1214)

Kun-spangs Thugs-rje brtson-'grus (b.1243) B
A-ka-ra siddhi (son of rGa-lo)
l Mun-me Brag-kha-ba Grags-pa seng-ge (b.1255)
v— Karma Paksi-pa
mKhasibtsun Yon-tan rgya-mtsho (1260-1326)

Y ¥ sKyi-ston ‘Jam-dbyangs-pa

Dol-po-pa Kun-mkhyen Shes-rab rgyal-mtshan (1292-1361) ——l

Dharmaswamin Bo-dong Phyog-las tNam-rgyal (1303-1386)  Lo-tsa-ba bLo-gros-dpal
[abbot of Jo-nang monastery]

Sangs-rgyas Rin-chen-pa (1336-1424)

*Gos lo-tsa-ba gZhon-nu-dpal (1392-1481)

consequently of the 5Ka’-brgyud-pa tradition or perhaps a monastery of both the bKa -brgyud-pa and rNy-
ing-ma-pa. It appears that the Kalacakra tradition from Bu-ston continued with emphasis in the dGe-lugs-pa
school and possibly was not accepted by the bKa-brgyud-pa. He does mention rGa-lo and Bu-ston in the
Rva lineage and perhaps it was only that he did not consider them to have a part in the ‘Bro school.

63



Guru lineage of the Rva school according to The Blue Annals (1478), p.789-795.

Tsi-lu-pa

v

bSod-snyoms-pa (Pindo)

v

Kalacakrapada, the Senior (Dus-zhabs-pa che-ba)
v

Kalacakrapada, the Junior (Dus-zhabs-pa chung-ngu)
Maiijukirti

¥

Samantasri of Ye-rang (Patan)

Rva Chos-rab

'

Rva Ye-shes seng-ge

Rva 'Bum-seng

i— Kha-che pan-chen (Sakyasri)

rGa-lo-tsa-ba rNam-rgyal rdo-rje (1203-1282)

» Man-lung-pa, the Great (Man-lung-guru) (b.1239)
his sons: '

v v v v
Akarasiddhi; Shes-rab seng-ge (1251-1315); rGya-gar grags-pa; Acarya rNal-"byor

rDo-rje rgyal-mtshan (1283-1325)
Bu-ston (1290-1364)

Chos-kyi dpal-ba

¥

Tsong-kha-pa (1357-1419)
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Another gurua lineage according to The Blue Annals also gives space also to Dol-po-
pato pe included in the Rva lineage. p. 756.

tJe-btsun rGa-lo (1203-1282)
Rong-pa Shes-rab seng-ge (1251-1315) ——
sKyi-ston Jam-dbyangs

1Do-rje rGyal-mtshan .
Kun-mkhyen chen-po (Dol-po-pa 1292-1361)

gu-ston Rin-chen-grub (1290-1364)

This lineage provides a solution to the problem with the Rva and ‘Bro schools being united
in rGa-lo and Bu-ston. There is mention of another disciple (sKyi-ston ‘Jam-dbyangs) to
Shes-rab seng-ge who continued the lineage up to Dol-po-pa. In the fore-going ‘Bro line-
age, sKyi-ston is mentioned as transmitting the Kalacakra to him. Here he is mentioned as
part of the Rva lineage. Consequently, it can be said that Dol-po-pa received his Kalacakra

tradition from both schools.

Guru lineage of the Gyi-jo school of Kalacakra according to The Blue Annals, p.702-
03 and 795-96, Bu-ston’s “A history of Kalacakra”, p.74, and Newman 1987a:102-04.

Kilacakrapada (Pindo)

Naropa (956-1040)

gri Bhadrabodhi (1% half of the 11™ century)

Tsa-mi Sangs-rgyas grags-pa (1 1"¢c) Gyi-jo Zla-ba'i “od-zer (1* half of the 11" c.)
Se lo-tsa-ba

gNyos Dar-ma *Od-ma

bKra-shis rin-chen

U-rgyan-pa (1230-1309)

After U-rgyan-pa the teachings were probably continued within the different branches of
the bKa’ brgyud-pa school. There are other teachings mentioned which were continued
within the Karma-pa hierarchs and their disciples and there is no reason to believe that the
important Kalacakra teachings were not also continued. U-rgyan-pa also gave the
‘Kalacakra initiation to the Mongol emperor Khubilai Khan in Peking (Roerich
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1949/53:703). Consequently the Kalacakra Tantra was given to the Mongol emperors. It
is said that the mandala was made with precious stones which were then thrown mto the
water (Roerich 1949/53:702)

2.3. CONCLUSIONS.

The conclusions that can be drawn from the present chapter are presented below. I will not
repeat arguments found earlier in this text. This chapter is based on two Tibetan texts. The
first is the rNying-ma’i chos- ‘byung chen-mo by Nyang Ral-pa-can Nyi-ma ‘od-zer (1136-
1204).**7 The short relevant passages have been translated and analysed earlier in this dis-
sertation. The other text is the Dus- khor chos- ‘byung by Bu-ston.*”® When combining in-
formation from these texts and other material, a picture can be drawn of the introduction of
Kalacakra to Tibet and its subsequent diffusion in that country up to the time of the compi-
lation of Bu-ston’s text (1329).

The first to translate Kalacakra texts into Tibetan was almost certainly the Indian
pandit Bhadrabodhi/Bodhibhadra,* together with Gyi-jo Zla-ba'i ‘od-zer some time after
1030 but before 1040/42 and the arrival of Atisa to Tibet. Because it is said that they stayed
in mNga’-ris in the kingdom of the kings of Western Tibet, they were probably working
with the translation before Atisa, whose policy was to be very cautious with the tantric
teachings. Atisa obviously was well informed about the Kalacakra teachings as Bhadrabo-
dhi was also his teacher, but he did not work for its spread. The fact that it is mentioned
that they stayed in mNga -ris for three years implies that they were invited, probably by the
king Ye-ses-‘od or Byang-chub-‘od. After that, Somanatha and ‘Bro Ses-rab-grags did
their translation and diffusion work, although it seems like ‘Bro did not teach extensively
on the Kalacakra Tantra. The masters who really assisted the early spread seem to be
dKon-mchog-srung and ‘Gro sNam-la-brtsegs, who both received teaching from So-
manatha. In the Rva school it appears that it really was Rva Chos-rab who did the first dif-
fusion work together with Samantasri, who probably was a Newar Buddhist master from
the Kathmandu valley. At that time the Rva teaching was very much a family tradition with
the first masters all belonging to this ancient clan. In the figure of #Ga-lo, the two traditions
seem to have merged, according to Bu-ston, who gave him more space in his Dus- ‘khor
Chos- ‘byung than any other master of Kalacakra in these early centuries. The importance
of ¥Ga-lo is something that has not been underlined in earlier research. His story is told in
connection with the Rva school in Bu-ston’s text. In writing on the ‘Bro school Bu-ston
only mentions rGa-lo very briefly.

Perhaps this was a way for Bu-ston to mark his ideological distance to the Jo-nang-
pas who dominated the ‘Bro school. Bu-ston does not mention his contemporary ideologi-
cal adversary Dol-po-pa who was the main tradition holder of the Jo-nang-pa. He had ac-
tually no reason to mention him because he was not a master of Bu-ston.

27 Meisezahl (ed.). 1985: Tafel 332.2.6 and 337.3.3.
28 By-ston. 1965d:61-74.
¥ See above, p.18-24 for a discussion of the identity of this person.
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In the end, it was probably Bu-ston who gave the Kalacakra teachings it’s high status
and his tradition flourished with Tsong-kha-pa, mKhas-grub-rje and later with the dGe-
lugs-pa school. During that time there were other Kalacakra teaching lineages in the other
three schools of ¥Nying-ma-pa, Sa-skya-pa and bKa'-brgyud-pa. 1t is interesting that in Bu-
ston’s text a mention is made that there was a lineage of teaching from Bhadrabodhi and
Gyijo that was not continued, although, in a way it was continued as Se lo-tsa-ba gZhon-
nu tshul-khrims studied with rTsa-mi who was a disciple of Bhadrabodhi. The tradition
from rTsa-mi has been kept alive in the Karma bKa’-brgyud-pa school up to the present
day.#° In that way the teachings from Bhadrabodhi, the master of both 7Tsa-mi and Gyijo,
was continued.

The ‘Bro school of teachings has continued, especially in the Jo-nang-pa school up
to its closure by Dalai.Lama V in the 17" century, and especially by the historian
Tarandtha in the 16" century. The detailed history of Kalacakra in Tibet after Bu-ston is
not a subject for the present dissertation but requires it’s own comprehensive study.

0 Kalu Rinpoche. 1986:6. He mentions that the tradition was guarded by the Siddha Urgyen-pa (1230-1309)
and the third Karma-pa Rang-chung rdo-rje (b.1284), a contemporary of Bu-ston.
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3.SURVEY OF THE KALACAKRA TEXTS AND THEIR CONTENT,

In this chapter some themes in the basic texts of Kalacakra will be treated especially in
relation to the texts about Mafijusri and also to the problem of Time and Shambhala. The
great amount of texts and teachings of the Kalacakra Tantra can be approached in different
ways. The basic approach is textual. It is necessary to study the basic Sanskrit texts in order
to have an understanding of the teachings. Another method is to study the commentaries to
the basic texts, most of them in Tibetan translation or as original texts and a few existing in
Sanskrit. A third method is to study the ritual and the way it is practised today in the Ti-
betan tradition. It must be remembered that the current practice has a Tibetan context and
that it is not sure that the rituals were practised in the same way in India a thousand years
ago. Apparently there also existed a tradition of practising the Kalacakra Tantra in Burma
and Indonesia.*®' In connection with the rituals, it is possible to study the teachings from
living Tibetan lamas.

My work has mainly been textual: I have attended two Kalacakra initiations, one
with Kalu Rinpoche of the Karma bKa-'brgyud-pa tradition in Stockholm, 1982 and one
with the Dalai Lama XIV in Rikon 1985. They have given me a valuable insight into the
living tradition, but have not been used in a significant way in the dissertation.

3.1. THE BASIC TEXTS TREATING THE KALACAKRA TANTRA.

1. The Paramadibuddha; the lost malaiantra, which according to internal tradition con-

tained 12,000 verses, and now only can be found in one small part, the Sekkodesa®? and

“! For Kalacakra in Burma see Ray. 1936:37-39. Ray describes an inscription from 1442 in Taungdwin in
upper Burma where Kalacakra texts are mentioned. This means that these teachings must have been known
and practiced in Burma. The two texts which are mentioned are the Mahakalacakka (Pali) and it’s tika. This
could actually refer to the Paramadibuddha root Kalacakra text and it commentary, otherwise they would
have been called the laghutantra and its commentary. Tarandtha also mentions that the Kalacakra texts were
known in the kingdoms of Pagan and Pegu. Kalacakra in Indonesia has been discussed since it became
known that one of the introducers of Kalacakra eventually came from Java or “from the land in the southern
ocean”. It was Pindo dcarya or bSod snyoms-pa (Newman. 1985:72 and Newman. 1987a:97-99). Ariane
Macdonald argues for the eventual existence of another Dhanyakataka situated in Borobudur in Java (Mac-
donald. 1970:206-210). See also Nihom. 1994:12,71,97, who actually does not hold an independant position
on the existence of the Kalacakra in Indonesia, but quotes Ruegg. 1981:217-219 and Ruegg. 1984:374.
Ruegg believes that Paindapatika (or Pindo) may be the author of the Sri-Kalacakra-garbhalamkara-
sadhana-nama (Toh.1365, P.2081) and thus implies the existence of Kalacakra in Indonesia.

42 The Sanskrit text has not been found, but a reconstruction of the Sanskrit text has been made by R. Gnoli
in Orofino. 1994, which also contains an edition of the Tibetan text and a translation of the whole text into

Italian. Peking 7, Toh. 365.

68



through scattered citations in other texts especially the Vimalaprabha commentary.**> The
text is supposed to be written by the king Sucandra of Shambhala®™ who listened to the
Buddha’s preachjng of the text. Consequently, it was supposedly written during the life-
time of Buddha Sakyamuni, at'the later part of his life. The text was then, according to its
own tradition, brought to Shambhala and guarded there for over 1400 years until it was
possibly brought to India, probabl’y at the end of the 10" century A.D.

2. The Paramadibuddhoddhrta Sri Kalacakra-nama-tantra-raja (the laghutantra) (KCT)
contains 1,048 verses. I have mainly used for the Sanskrit Banerjee 1985 and the Vimala-
prabha editions from the Central Institute of Higher Tibetan Studies in Varanasi, edited by
Samdhong Rinpoche, where the KCT is included. Tibetan translations: Toh.362 and 1346,
P.4. This text is supposed to be written by a successor of Sucandra as king of Shambhala
called Mafijusri-Yasas as an abbreviation of the Paramadibuddha. This text, together with
the VP, definitely appeared in India at the end of the 10" century and is now the extant
surviving Kalacakra basic text. The dating of the text is uncertain, but the mention of Is-
lam, Muhammed and Mecka and the fact that the Muslims were the great enemies (mlec-
chas) indicates a date after or during the Muslim invasions of India, beginning towards the
end of the 10" century.

3. The Vimalaprabha (VP); the tika in 12,000 lines.

The Sanskrit editions from Varanasi: Vimalaprabhatika Vol.1. 1986, Vol.2. 1994, Vol.3.
1994. Tibetan translations: Toh.845 and 1347, P.2064.

There is also said to have existed a Vimalaprabha containing 60,000 lines.*** The extant
VP was written by a later king of Shambhala called Pundarika. In India and Tibet, it has
always been transferred together with the KCT.

The text Sri Kalacakra (KCT) is supposed to be an abbreviated version, laghutantra,
of a much longer miilatantra that was preached by Sakyamuni Buddha at Dhanyakataka
stipa 4 in south India, in the presence of king Sucandra of Shambhala. The latter is the
Tibetan way of spelling that has become the best known. It has been very difficult to locate,
if it exists at all as a concrete geographical unit. Bembaum and Newman have proposed the
Kocho kingdom of the Uighurs in Turkestan.**’ Orofino has expressed some scepticism at
this proposition but gives no alternative interpretation.*® The latest investigation of the
- location of Shambhala was done by Andresen in her dissertation and she proposed a loca-
tion for Shambhala in the Khotanese kingdom before its extinction by the muslims around
the year 1000.**° Hartzell places the kingdom Skambhala in Kashmir.*® He argues well for

%33 The most comprehensive investigation of the relation between these texts has been done by John Newman
(Newman. 1987:93-102). .
“* I use here the spelling Shambhala as used in the Tibetan tradition. In the original Sanskrit texts it is written
Sambhala.
“5 VP vol.l. 1986:3, line 17-20; Newman. 1987a:227.
“ The location of this stipa is near the town of Amaravati, Guntur district, in Andhra Pradesh. (Macdonald.
1970:205; Hoffmann. 1973:139-140; Newman. 1985:53,83; Newman. 1987a:71-73). Macdonald also leaves
the field open for the existence of another Dhdnyakataka that could be identified with the Borobudur on the
‘i‘ﬂand of Java (Macdonald. 1970:206-210).

Bembaum. 1980:44-46; Newman. 1985:83-84; Newman. 1987a:75. Newman. 1996:486-487. Hartzell.
1997.
. :j: Orofino. 1994:11-12.

Andresen. 1997:82-93.

69



his theory and it is possible that the texts were really written in India and not in a Shamp.
hala kingdom situated in Central Asia.

In any case, the basic Indian origin of the Kalacakra Tantra is quite clear from the
ideological context, even if it was written outside of India proper. In Shambhala, Sucandrq
is supposed to have written the original commentary called Vimalaprabha, much longer
than the one now extant. The seventh king after Sucandra, Yasas wrote a condensed ver-
sion, our KCT, and his successor, Pundarika, wrote the present Vimalaprabhd commen-
tary. The actual dating of these texts is very difficult, but we have a date in the KCT 1.27,,
which has been calculated recently by Newman to 1024/25 or 1026/27**! and by Oroﬁno
to 1026*? so the text must have existed at that time. Newman actually believes that the
texts were compiled at that date. Also, it is written in 1.26., that Yasas would appear in
Shambhala 100 years before Islam was introduced to Mecka (which should mean about
530).% All this is told in the form of prophecies made by Buddha Sakyamuni. We also
know that these two texts were translated to Tibetan more or less at that time, around the
middle of the 11th century.

The Kalacakra texts are found in the Tibetan Buddhist canon. As it has several edi-
tions, the numbering of the texts varies. In this dissertation, I have mainly used the Derge
edition and the numbers of the Catalogue of this edition made at Tohoku University, Sen-
dai, Japan in 1934. The same numbering has been adopted in the Dharma/Nymgma edition
from Berkeley, California, which is the edition that I normally used. 444 Occasionally I used
the Peking edition and the catalogue published by Otani university, but normally I had lim-
ited access to that edition.

It is interesting to note the position of the Kalacakra texts in the canon, showing the
importance given to this teaching by the editors of the canon. The very first text in the Tan-
tric section of the canon is the Toh. 360 Mafijusrijfianasattvasya paramarthanamasangiti
(MNS). As I will later show, this text is of utter importance to the Kalacakra Tantra and it
would be logical to find it in this place. The MNS is basic to the concept of Adibuddha and
is therefore of particular interest to this dissertation.

In the bKa'-‘gyur five texts that are said to be the words of Buddha Sakyamuni can
be found.*® In the bsTan- ‘gyur there are 47 commentary texts as follows:

Toh. 361, P.3 - Sekkodesa, 7 fols., transl. by Somanatha and Shes-rab grags.
This text is said to be an extract from the lost root-Kalacakra-tantra, Paramadibuddha (P),

7 fol.

“° Hartzell. 1997:991-1002. .
“! Vimalaprabhatika Vol.l. 1986:71. Newman..1985:65,85 note 13; Newman. 1987a:538-39 note 14; New-

man. 1987b:100 note 24 and the definitive article on this dating, Newman. 1998a; Schuh. 1973:20,121;
Banerjee. 1959:60.

“2 Orofino. 1994:15-16.

*? Vimalaprabhitika Vol.I. 1986:71; Newman, 1987a:531.

*4 Tohoku Catalogue. 1934 and The Nyingma edition. 1982,

#5 Toh. 1934:67-68; Catalogue of the Nyingma edition. 1982 Vol.3:158-159; Otani. 1985:1-2.
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Toh. 362, P.4 in the bKa'- ‘gyur and 1346 in the bsTan- ‘gyur - Paramadibuddhoddhrta-Sri-
kﬁlacala'a-ndma'-tantrardja (KCT), 106 fols., By Mar#ijusri-Yasas, transl. by Somanatha

and Shes-rab-grags.
This text is placed both in the 5Ka’-‘gyur and the bsTan- ‘gyur showing the great respect

iven to this teaching.
Toh. 363, P.5 - Sri-Kalacakra-tantrottaratantra-hrdaya-nama, 14 fols., transl. by gNyen-

chung Dharma-grags. .
Toh. 364, P.6 - Sri-Kalacakragarbha-nama-tantra, 2 fols., transl. by Sri-Bhadrabodhi and

Zla-ba’i ‘od-zer
Toh. 365, P.7 - Sekaprakrya, 5 fols., transl. by Samantasri and Chos-rab.

Additional commentarial material on the Kalacakra Tantra also exists.

The canonical commentaries translated into Tibetan and found in the bsTan- ‘gyur have the
numbers in the Tohoku Catalogue from 1348-1394. They treat different subjects found in
the basic Kalacakra texts. The most well-known is by Na-ro-pa and treats the initiation
process.446 Others are short condensations of the teachings.**’ Others are commentaries on
the six-fold yoga (f\“adar'zga—yoga).448 Astronomy and the cosmology of the Kalacakra are
also commented on. The texts are the following.

Toh. 845, P.2064 in the bKa - ‘gyur and 1347 in the bsTan- ‘gyur. Vimalaprabha-nama-
mitlatantranusarini-dvadasasahasrika-laghu-kalacakra-tantra-raja-tika, 469 fols., by
Avalokitesvara, transl. by Somandatha and Shes-rab-grags.**

This is the great commentary Vimalaprabha which is, unique for a commentary, placed in
the bKa'-‘gyur and the bsTan-‘gyur. This emphasizes the requirement to also study the
commentary which has always been transmitted together with the laghutantra KCT. The
following information was obtained from the Tohoku catalogue, the catalogue of the
Nyingma edition and the Otani catalogue of the Peking edition.**’

The titles and authors of the commentaries in the bsTan- ‘gyur are given in Appendix
3 at the end of the present work.*"!

There also exists a great number of Tibetan commentaries on the Kalacakra tantra,
especially the ones by Bu-ston and mKhas-grub-rje and also Taranatha, which I have used
in the present work.*”> One of the more important commentaries is the work of Mi-pham
on the Kalacakra from the 19" century.**

Considering the great amount of material available, I have chosen to work with the
basic texts the laghutantra Sri-Kalacakra-tantra-rdja and the main commentary Vimala-

*“ Toh. 1353, Sekoddesa-tika.

*“7Toh.1348, 1350.

“8Toh.1364, 1367, 1368, 1372, 1373, 1374, 1375, 1387, 1388 and 1390.

*°Toh, 1934:142 and 216; Catalogue of the Nyingma ed. 1982 vol.3:160-161.

0 Toh, 1934:216-224; Catalogue of the Nyingma ed. 1982 vol.3:160-187; Otani. 1985:175-182.

:5' See Appendix 3.
52 See Bu-ston. 1965abcde; mKhas-grub-rje. 1983; rJe blo-gros chos-skyong. 1983; Zhang-zhung Chos

" dbang grags-pa. 1983; Taranatha 1983; Dol-po-pa. 1992.
® Mi-pham. 1971.
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prabha. Excepting the doctoral dissertation by Newman*** and the unpublished dissertation
by B.Banerjee in German,** none of these texts were translated when I initiated this pro-
ject. ‘

Newman has, in his dissertation, translated parts of the first chapter Lokadhatupatala,
KCT I:1-27 and 128-170 together with the commentary Vimalaprabhda. A major portion of
his translation is the long introduction to the whole of the Kalacakra system placed in the
first chapter of the VP. This introduction is of great importance for understanding this very
complicated tantric system. He also wrote commentaries and an introduction to the whole
of the Kalacakra which still today is basic for the further study of this tantra. Unfortu-
nately, it has not been published in book-form.

Banerjee translated the whole of the Lokadhatupatala KCT 1:1-169 into German as a
doctoral dissertation for Helmut Hoffmann. He did not translate the VP, but made his own
notes and commentaries to the text. The dissertation is of value and shows his great knowl-
edge of the Indian culture. It has not been published.

Wallace®® translated the whole of chapter II, the Adhyatmapatala, of the KCT and
the commentary Vimalaprabha. It is, together with Newman’s translation, one of the most
useful. It is not really possible to study the KCT without the basic commentary and conse-
quently, these authors have made great contributions to the understanding of the Kalacakra
Tantra. In Wallace’s later work, she also studied, translated and refered to a great number
of verses from the whole of the KCT and VP, especially from the 5th chapter, Jiiana-patala.

Andresen*’ translated the third chapter, Abhisekapatala, and wrote at length about
the general ideas in the Kalacakra Tantra. The value of the translation is limited due to her
not translating the accompaning Vimalaprabha commentary. The verses without commen-
tary are many times very difficult to understand.

Hartzell**® has translated the whole of chapter five, the Jiianapatala, of the KCT and
the commentary VP. His dissertation is very voluminous and treats the whole complex of
the Anuttara-yoga-tantras or the Yogini-tantras. The Kalacakra is one of the tantras that
he has investigated.

Stril-Rever*” translated the whole of chapter two, the Adhyatma-patala, into French.
It is not the first translation into an occidental language, as is claimed in her book, as Wal-
lace’s translation was published five years earlier. However, the translation appears to be
good and represents the living Tibetan tradition of Kalacakra.

To sum up the situation concemning the translation of the two basic texts Sri
Kalacakra-tantra-raja (KCT) and the Vimalaprabha (VP):

KCT and VP to chapter I, the Lokadhatu-patala, have been partly translated by Newman.
The KCT has been completely translated by Banerjee into German.

KCT and VP to chapter II, the Adhyatma-patala, have been completely translated into Eng-
lish by Wallace and into French by Stril-Rever.

4% Newman. 1987a. Newman has translated KCT I:1-27 and 128-170 together with the commentar;',
Vimalaprabha.

45 Banerjee. 1959. Banerjee has translated KCT 1:1-169.

46 Wallace. 1995 and Wallace 2001.

*7 Andresen. 1997.

“*® Hartzell. 1997. This dissertation reached me late and has not been used to a great extent.

** Stril-Rever. 2000.
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KCT, chapter IIL, the Abhiseka-patala, has been translated by Andresen without the VP.
KCT and VP of chapter IV have not been translated, but Wallace has translated and sum-
marized some verses (2001).
KCT and VP of chapter V have been translated partly by Hartzell and some verses by Wal-
Jace (2001).

According to Hartzell, Wallace has also translated the fourth chapter, although it is
not pubhshed Hartzell himself has translated all of the fifth chapter, although it was not
pubhshcd in his dissertation. Gnoli has wntten on the Paramaksara in Italian.*

3.2. SOME REMARKS ON THE CONTENT OF THE SRI-KALACAKRA-
TANTRA-RAJA AND THE VIMALAPRABHA.

Intending to approach the texts belonging to the Kalacakra tantric system, at first one be-
comes bewildered at the mass of texts available either in original Sanskrit or in Tibetan
commentaries and the translation of Sanskrit commentaries in the bsTan- ‘gyur. In reading
the basic texts of the system, one sometimes encounters unsurmountable difficulties in
translating even single verses. Many times the commentary is of little help as many diffi-
cult passages are not commented upon. It is evident that these texts are meant as an aid to
understand what is also taught as a living, oral tradition, so it is easy to understand why
these texts have been resisting translation into western languages for a long time.

To make an attempt-to describe something of the ideas and practices put forward in
the tantra, I will start by making a few remarks on the content of the basic text extant today,
the Sri-Kalacakra-tantra-raja (Toh.362) (I use the abbreviation KCT or S¥f Kalacakra)
and its commentary Vimalaprabha (VP).

The full title of the text is: Paramadibuddhoddhrtasrikalacakra-nama-tantrardja,
“The king of tantra, Sri Kalacakra, drawn out from the Paramadibuddha,” which means
that it has its source in the Miila-Kalacakra-tantra called Paramadibuddha, which accord-
ing to tradition was written by king Sucandra of Shambhala. The KCT was written by the
seventh king of Shambhala, king Yasas who is said to have made a condensed version of
the Paramadibuddha. The Paramadibuddha text is said to have contained 12,000 verses
and from this the laghutantra is an abbreviation that contains 1,048 verses.*!

In contrast to many other tantras, the KCT has only one canonical commentary, the
Vimalaprabha, in 12,000 lines, written by the successor to king Yasas called Pundarika.
Furthermore, in the Vimalaprabha it is written: “The 60,000 line commentary written by
Sucandra revealed the meaning of all the vehicles.”** Thus, there is also said to have ex-
isted a root-Vimalaprabha written as a commentary to the root-fantra, but from this text we

““ Hartzell. 1997:970; Gnoli 1997.
' This problem has been best discussed by John Newman (Newman. 1987b:93-102). For the sources see

,Vtmalaprabha vol.1. 1986:21-22, Newman, 1987a:288-89 and Bu-ston. 1965a:345,
Vtmalaprabha vol.I. 1986:3, line 17-20. Newman. 1987a:227.
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have no citations like those from the Miila-tantra (root-tantra), so its eventual existence is
even more uncertain.

3.2.1. Kalacakra and its relation to the Mafijusri-nama-sangiti.

The following is an analysis of a quotation from the Vimalaprabha which has played a cer-
tain role in the earlier research on the Kalacakra tantric system. This is done to show the
importance of the text MafAjusri-nama-sangiti for the Kalacakra texts.

Sanskrit:
ato ye paramadibuddhan na jananti te namasangitin na jananti/
Yye namasangitin na jananti te vajradharajiianakdya na jananti/
ye vajradharajfianakdyan na jananti te mantrayanam na jananti/
ye mantrayanam na_jandanti te samsarinah sarve vajradharabhagavato
margarahitah / evam paramadibuddham moksarthibhih sacchisyaih
§rotavyam sadguruna desayitavyam iti. /*®

Therefore, those who do not know the Paramadibuddha®® do not know
the Namasangiti.**® Those who do not know the Namasangiti do not know
the jiianakaya of Vajradhara. Those who do not know the jfianakaya
- (wisdom body) of Vajradhara, do not know the Mantrayana. Those who
do not know the Mantrayana are all in and of samsara, separated from the
path of Bhagavan Vajradhara. Thus the Paramadibuddha should be taught
by excellent gurus and listened to by excellent disciples who strive for liberation.

As early as in 1833, Csoma de Kords published a translation of this text, although without
knowing that it was from the Vimalaprabha. He quotes it from the famous 16th century
Tibetan historian, Padma a’l’mr—po,“ﬁ‘S who tells the story about when one of the main line-

463 Vimalaprabha vol.l, chapt.],subchapter 6.2., p.52. For the Tibetan translation see Bu-ston. 1965a:419,7-
420,2 and The Nying-ma edition (Derge), Toh.845, 1347.

4 Csoma de Koros interpretated this word as “the chief first Buddha” and gives it thereby a more or less
theistic definition (Csoma de Kords. 1833:58), while it is obvious that in this context Paramadibuddha is the
name of the Kalacakra lost root tantra and is compared to the Namasangiti which also is a name for the text
Maf#jusrinamasangiti (Toh.361).

%5 Here must be meant the text Mafijusrii-jianasattvasya-paramartha-namasangiti, P.2 and Toh.360. That
this text has a special relation to the Kalacakra system is also shown by the fact that it stands first in the
rGyud (Tantra) section of the bKa'- ‘gyur , just before the Kalacakra texts. Its commentaries are also placed
just after all the commentaries on the Kalacakra in the bsTan- ‘gyur (P.2111-2116, Toh. 1395-1400). Among
these commentaries, there is interestingly enough one written by king Pundarika of Sambhala who wrote the
Vimalaprabha commentary. Even the name of the commentary is Arya-marijusri-namasangiti-tika-
Vimalaprabha (Toh.1398, P.2114), which also shows the close relation between the two sets of texts. There
are also various quotations in the Vimalaprabha (Vimalaprabhd voll, VP voll. 1986:18; Newman.
1987a:276-78. More on this connection between the texts can be found in Wayman. 1985:7-8 and Davidson.
1981:12-15. ‘

%6 padma-dkar-po, Chos- ‘byung, fol.68; Csoma de Kords. 1833:57-59 repr. 1911:21-23.
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age-holders of the Kalacakra, the Indian siddha Naropa (or Nado, Nadapada or
Kﬁlacakrapﬁda the Younger) wrote it over the door of Nalanda monastery in order to pro-
yoke a debate on the teachings that he had acquired and that obviously were new to the
monk community of Nalanda. In these later chos-‘byungs (religious histories) of
Kalacakra it is told that Naropa won the debate and the community accepted the new set of
teachings. Later, the same passage has been translated by Helmut Hoffmann, John Newman
and David Reigle.467 There is an interesting alteration by Padma dkar-po in the first two
lines of the quotation. He writes Kalacakra instead of Namasangiti and therefore Csoma de
Koros translates the passage as follows: “He, that does not know the chief first Buddha,
(Adibuddha), knows not the circle of time (Kalacakra). He that does not know the circle of
time, does not know the exact enumeration of divine attributes (namasangiti).” “6% The rest
of the text seems to be identical with the Vimalaprabha. Why did Padma dkar-po make
this interpolation? A possible interpretation is that in the 16" century the concept of
Kalacakra was more important than Adibuddha, although it should have been obvious for a
Tibetan commentator that the word Paramadibuddha in this context represents the
milatantra text.

As a result, this text has been published several times but not sufficiently analysed,
something that is presented below.**® First, the Paramadibuddha in the Vimalaprabha con-
text, is the name of the lost Milatantra. The quotation is found in the 6th uddesa of the
Vimalaprabha and is called “A summary of the mandalas, abhisekas and so forth,” and it
comments on verse I: 2 of the Sri Kalacakra where king Sucandra requests Buddha
Sakyamuni to explain all the subjects found in the tantra. The citation in question is placed
at the very end of this subchapter; just before it stands the following lines: “ This process of
purification that gives the mahamudra siddhi,*™ that is manifest in the Paramadibuddha,
was written down in a book. Knowing the superior aspirations of the minds of the fortunate
sentient beings north of the $ita River, the Bhagavan taught it and Vajrapani’’' wrote it
down in a book. The Bhagavan made the Namasangiti authoritative, and since it frees all
beings from doubt, he rightly taught Vajrapani the definitive meaning of all the mantra
systems of the Mantrayana from the Namasangiti 472

Before this quotation, the teachings on “the Fourth prajiia-jAiana (wisdom-
discriminative wisdom),*” the mahamudra meditation and the path of smoke and so forth”

were treated.*’* These teachings were not revealed by all the miila- and laghutantras except
for the Kalacakra root and abridged Tantras. So these two tantras have a very special posi-

“7 Hoffmann. 1967:40; Newman. 1987b:93; Newman. 1985:68-69; Newman. 1987a:412; Reigle. 1986: back
cover. My translation is based on Newman and Reigle, with some small changes.

“® Csoma de Koros. 1833:58; (1911:21-22).

“ Lately a new attempt to analyse the influence of the MNS on the Kalacakra Tantra has been made by
Vesna A. Wallace (Wallace. 2001:18-21).

1% The siddhis (special powers) of mahamidra (the tantric technique of mahamiidra). For the meaning of this
word see Newman. 1987a:231, 280-81,287,367,373,410,411.

“! From the context, it is clear that Bhagavan stands for Sakyamuni Buddha and Vajrapani for the king Su-
candra Vajrapani is the bodhisattva belonging to the Aksobhya family among the five jinas.

“™ Vimalaprabha Vol.1. 1986:52; Bu-ston. 1965a:419; Newman. 1987a:411-12.

" Newman. 19872:231,279,280,287,410. The fourth state is the state of bliss that goes beyond the normal
bliss. It is a state of ecstasy sometimes described in erotic terms.

‘7 Newman. 19872:410.
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tion. It is consequently explicitly written that Sucandra wrote down the Paramadibuddhg
copying the words of Sakyamuni Buddha, who in his turn based the teachings of Kalacakrg
on the [Mafijusril-nama-sangiti. Actually the definitive meaning (skt. nitartha) of all the
teachings in the Mantrayana is contained in the Nama-sangiti. The importance of the
Nama-sangiti has consequently been very great. Especially in Tibet, it seems that it was

learnt by heart by almost every fully ordained monk.*”
The famous verse on the Adibuddha in the Nama-sangiti is:

anddinidhano buddha adibuddho niranvayah / jRanaikacaksur amalo
4
Jjhanamirtis tathgatah // 100/

Without beginning or end, he is Buddha, adibuddha without causal connec’cion.477
Stainless with his unique eye of wisdom, he is embodied wisdom, the Tathagata.

Basic ideas from this verse can be found in the Vimalaprabha.*™ Even what seems to be a
clear quotation of the first line can be found in the commentary on the first verse of the first
chapter of the KCT,*” and even in this case of a citation word by word, the Tibetan uses
rigs-med for niranvaya. The word niranvaya®®® “unconnected, without causal connection,

without relation” (tib. rigs-med) is used at several places in the Vimalaprabha with that
meaning, In the Nama-sangiti it seems to be an idea of an Adibuddha outside of all causal-

ity. In the Vimalaprabha, we can not find that meaning of Adibuddha expressed so clearly ,
one can draw this conclusion from other characteristics of the Adibuddha, but it is not so
clear. So, the change in meaning of the word niranvaya is very interesting. This word is
specifically used for the Adibuddha at one place:

“"* Davidson. 1981:14.

76 Toh.360, P.2. Davidson. 1981:30, incl. Note95 andp 57 (v.100); Wayman. 1985:93 (chapt.8, v.24)

7 The translation “without causal connection” for the Sanskrit “niranvaya” is used here by Davidson with
guidance from the Tibetan translation rgyu-med = “without cause”. Wayman translates it as “without preced-
ing cause”. I opted for the more general translation by Davidson, as rgyu med is not only “without preceding
cause” but also “spontaneous, without any actual cause.” The sanskrit word niranvaya actually means, “hav-
ing no offspring, childless; unconnected, unrelated, without retinue, unaccompanied.” (Monier-Williams).
The word does not occur in the Mahavyutpatti dictionary, which could mean that the Nama-sarngiti was not
included in the first set of Buddhist texts translated into Tibetan in the 8" or 9" century when the Mahavyut-
patti was compiled. The word Adibuddha does not either occur, something that indicates that there did not
exist any texts treating the concept of Adibuddha.

“® Vimalaprabha VolI. 1986:18, Newman. 1987a:277; Vimalaprabhi Voll. 1986:12, Newman.
1987a:248,270; Vimalaprabha Vol.I. 1986:17, Newman. 1987a: 274,276. The Sanskrit word niranvaya is
used here. It seems that here the Tibetan translators have opted for the word as “unaccompanied or uncon-
nected ”, which leads to Newman’s translation “without partiality”. The Tibetan word used in the Vimala-
prabha is rigs-med which means “without family or lineage, or sort or kind.” It appears that the second mean-
ing was chosen for by Newman as it is possible to say that if if something is without any different Kind, so it is
without partiality. A further translation of the word is given in Newman. 2001:589 as “without relation”. It is
in connection with an analysis of the concept of vajrayoga where Newman states that vajrayoga is “without
relation” (niranvaya) as it pervades everything. Therefore it cannot be localized within mundane existence or
mrvana

“”® Vimalaprabha Vol.I. 1986:32, line 20-21; Newman. 1987a:327.

40 By1.ston. 19652:369. Bu-ston uses rigs-med in his commentary.
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«He [the Bhagavan Sakyamuni Buddha) is the sole cakravartin of the three realms, the
Paramddibuddha without causal connection (skt. niranvaya, tib. rigs-med). He is the Bha-

gavan Kalacakra.”*®!
This citation is used in the context of explaining when the Buddha taught the

Kalacakra tantra 1o Sucandra, so it is a very important definition of Adibuddha. However,
it is stressed that Adibuddha is non-dual, not that he is outside the scope of causality. On
the contrary, in several places it is written that he is the progenitor of the jinas, or father of
the jinas. Could this be a conscious change of meaning between the two texts, to stress that
Adibuddha in fact is, to a degree, more of an active principle in the Kalacakra than as
Mafijusri in the Nama-sangiti? There are quotations from the Nama-sangiti in the fifth
chapter of the Vimalaprabha which are very interesting in this regard.

Other connections between the two sets of teaching can also be found. For example,
Vajrapani as Vajradhara is the one that is addressed in the very first verse of the MNS.#
Vajrapani also has a great role in the K(_ilacakra, as incarnated in the king Sucandra of
Sambhala. Vajradhara is of course the Adibuddha in the Kalacakra, although the name
Vajradhara is not often used for Adibuddha in this connection. Mafijusri is also incarnated
in king Yasas of Sambhala who wrote the Kalacakra laghutantra. At another place in the
Vimalaprabha, it is also said “ the Paramadibuddha (the milatantra) is embraced by the
Nama-sangiti that makes evident the jfignakaya of Vajradhara.”483 Consequently, the de-
pendance of the Kalacakra texts on the Nama-sangiti is quite open and evident. Therefore,
a change in the interpretation of a key-word is important.

In the Vimalaprabha commentary to KCT V:89, the same characteristic is given to

Adibuddha:

catuskotivinirmuktam natva kayam mahasukham //

uddhrtam mafijuvajrena adibuddhan niranvayat /
laksanam buddhakayanam caturnam tad vitanyate //**

Tib. for line 2 above:
Dang-po’i sangs-rgyas rigs-med las / jam-pa’i
rdo-rjes rab-phyung-ba [***

After having paid respect to the Mahasukhakaya which is beyond inherent
existence and [the statement] that something is, is not, both is and is not and
neither is or is not, drawn out from the Adibuddha without parts (unconnected,
without relation) by Mafijuvajra, the characteristics of the four bodies of Buddha

are to be explained.

! Vimalaprabha Vol.I. 1986:12, line 5-8; Bu-ston. 1965a:317,line7; Newman. 1987a:245. See this work,

p.106.
“2 Davidson. 1981:18 and note 52. He makes a good summary of the relationship between Vajrapani and

Vajradhara.
“ Vimalaprabha Vol.I. 1986:12; Newman. 19872:246.

** Vimalaprabha Vol.IIL. 1994:15-17.
“ Vimalaprabha in Tibetan as edited and commented upon by Bu-ston. 1965¢:1-294 entitled: “Ye-ses-kyi

lehuhi hgrel mchan: Annotations on the Jiidnapatala.” This quotation is from p.80.

77



This is a very interesting verse in several ways and will be further treated below (p.154). It
should be noted that Mafijuvajra is another name for Mafjusri-yasas, and in this context it
is said that he is a sort of first emanation from the Adibuddha who makes evident the four
bodies of the Buddha from the Adibuddha (the mila-tantra), who itself seems to be inac-
tive and identified with the highest of the four bodies named, only in this context,
Mahdasukhakaya. Later in this part of the Vimalaprabha, which treats more specifically the
four bodies in the Kalacakra, it is called Sahajakaya or Suddhakaya.*®

In order to continue the analysis of the quotation from the Vimalaprabha it is also
said that it is not possible to know the Mantrayana without knowing the jfianakaya of Va-

jradhara. Jiianakaya in this context might stand for MafijusrT as here it is question about
the Mafijusri-nama-sangiti. Jiianakaya can also in the Vimalaprabha stand for Buddha
Sakyamuni, as in the very first verse of the KCT. In the commentary to this verse there is a
long i‘gSelpretation of the word jAianakaya, based only on two other verses from the
MNS.

The conclusion is that the jAanakaya is the Perfect Buddha, the Bhagavan, which
means that it is a way of denominating a Buddha, and it can also stand as the “wisdom-
body” of the Adibuddha.*®® Consequently, the Nama-sangiti is perhaps even more impor-
tant for the doctrines in the Kalacakra than has previously been stressed, especially for the
concept of Adibuddha.

As for the concept of Vajradhara in the MNS, of course in later tantric literature it
stands for Adibuddha, but in this earlier context that is not so evident. In verse 40 of the
MNS, Mafijusri is actually called Mahavajradhara, and Vajradhara is also a name for Va-
Jrapani with reference to wisdom (iﬁdna),489 On the other hand, when Pundarika here
speaks of Vajradhara in the Vimalaprabha, it is obvious from the introductory parts of this
text that Vajradhara is another way of denoting the Adibuddha concept.*® The conclusion
of the foregoing then might be that the “jianakaya of Vajradhara” signifies Marjusri who
is the “wisdom-body” of Adibuddha.

3.2.2. The concept of Time (kala) in the Kalacakra-tantra.

Kalacakra means “the wheel of time” and important parts of the tantra treat Time as a fun-
damental concept. Principally in the first chapter on the outer world, of the laghu-tantra
now existing, the Sri Kalacakra-nama-tantra-raja (KCT), on the outer world (Lokadhatu-

% Vimalaprabha VolIll, the chapter on the four bodies. Tibetan: Bu-ston. 1965¢:80-101. This is the com-
mentary to the verses in the KCT V:89-126 which is a very interesting treaty on the concept of the four bodies
in the Kalacakra system. This part will be treated more in detail in chapter 5.

%7 Toh.360. Nyingma ed. 360. Mafijusri-nama-sangiti verses 87 and 99. Davidson. 1981:29-30,56.

8 Vimalaprabha Vol.l. 1986:38-39; Newman. 1987a:349-352.

* Davidson. 1981:18, note 52. )
*0 Vimalaprabha 1.1. in VP vol.l. 1986:4; Newman. 1987a:229; Vimalaprabha .2 in VP vol.I. 1986:12;

Newman. 1987a:246; Vimalaprabha 1.2 in VP vol.I. 1986:18; Newman. 1987a:276-277 and Vimalaprabha
1.2 in VP vol.l. 1986:29; Newman. 1987a:313. Especially in the last mentioned place, it is evident that Va-
Jjradhara denotes Adibuddha: “He [Buddha S‘ﬁkyamuni] explained that they will obtain mahamidra that is
governed by the supreme unchanging bliss (paramaksarasukha) of Bhagavan Vajradhara.”
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atala), the division of time in small parts is treated. It is also written that the world
emerges out of Time (Kala).
KCT L4 follows: -

kalac chiinyesu vayujvalanajaladhara dvipasailah samudrah
rksanindvarkataragraganarsayo devabhitas ca nagah /

tiryagyonis caturdha vividhamahitale marakas ca narakas ca

sambhiitah Sanyamadhye lavanam iva jale tv andajas candamadhye //4//

Because of time (kalat), from the voids (fﬁnye;u)49's originate wind, fire,
water, the earth; the continents, mountains, and oceans; the constellations,

the sun, the moon, the host of star-planets, and the sages; gods, bhiitas, and
nagas; animals that have four types of birthplace; humans and hell beings
also, on the manifold earth and below - originate in the middle of void
(sanyamadhye), like salt in water, and the egg-born in the middle of an egg.492

This verse gives the basic idea of kala as being the force behind the origin of the universe.
In the Vimalaprabha, it is spoken of: “the force of the Time of [Bu-ston: the cosmos’ birth
and] origination.”493 The cosmos originated by the force of Time behind the five Sianyas,
who in their turn are at the origin of the “wind” (skt. vayu; tib. rlung) and the other ele-
ments. So, kala is not really deified as a sort of “time-god” which is the case in some of the
schools of Kalavada in ancient India.*** There is one hymn in the Atharvaveda that provide
some interesting ideas about Time; it is said: _

«_.all the beings (worlds) are his wheels (cakras). With seven wheels does this Time

Time, the first god, hastens onwards. Time begot yonder heaven, Time also (begot)
these worlds....Time created the earth...”.*”®

Here Kala is combined with the wheel (cakra), he has all the beings as his wheels, he rides
on seven wheels and he is the first god and also begot the worlds. These ideas are some-
what similar to the ideas in the Kalacakra about Kala being at the origin of the cosmos.
Also interesting is that the importance of the wheel (cakra).

A part of the Vimalaprabha commentary to KCT V:127 contains some interesting
information on time.**® The unchanging moment is designated as time and when that mo-

! Tib. Dus-kyis stong-pa-rnams las, skt. kaldc chinyesu. The Sanskrit has a locative on Sinya and the Ti-
betan has an ablative (stong-pa-rnams las). From the Vimalaprabha, it is obvious that the Tibetan is more
correct. Vimalaprabha 1.1 in VP vol.l. 1986:54; Bu-ston’s commentary. 1965a:425; Newman. 1987:422-
423,

“2 Banerjee. 1985:1; Newman. 1987a:419-423. Kala is also mentioned in the KCT V:241,245.

“? Vimalaprabha 1.1 in VP vol.I. 1986:54.

4 Frauwallner. 1973:75-78. Other studies of Time in India are Schayer. 1938, Scheftelowitz. 1929 and Ni-
yogi Balslev. 1983. )

“ Frauwallner. 1973:75-76. He cites from Atharvavedasarnhita XIX, 53, verses 1,2,5 and 5, according to the
translation of Winternitz. 1908:132.

6 Vimalaprabha, VP vol. III. 1994:61, line 19 — 62, line 20. Translated in Hartzell. 1997:1259-1261. See

also below p.180-81.
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ment is unveiled, it is the cakra, that is, the aggregates, constituents and bases of the world,
Later, it is stated that time is, among other things, “the end of being, the leader of beings,
the best supporter of the three worlds, the cause of causes....the supreme bliss”. 51
Kalacakra is analysed so that time (kala) is knowledge (jfiana) and the wheel (cakra) the
knowable (jfieya). The unity of these two is Kalacakra and in that way the concept is all-
inclusive.

Consequently, it is shown that the concept of “time (kala)” is really behind every-
thing in the three worlds. Mention is also made that upaya (method) corresponds to kala
(time) and prajna (wisdom) to cakra (wheel) and as a consequence to the concept of
Kalacakra.”® In this connection, it is also mentioned that it is possible to see the past, fu-
ture and present time whlle practising the supreme unchanging bliss in the sexual yoga of
retention of the semen.*”” This implies that it is possible that the three times can be seen at
one time. This poses the question of whether in Indian time philosophy these three times
can exist at the same time and if predestination exists. This is, of course, a classical prob-
lem in India in connection with the concept of karma. Using karma it is possible to say that
predestination exists. In conclusion, it seems that it is possible to see the three times at the
same time.

In Naropa’s Sekoddesatika, an analysis of the word Kalacakra and consequently the
concept of kala, which here means time, can be found. Also upaya, the means needed for
the liberation and karund, the universal compassion with the living creatures for the sake of
which the absolute reveals itself is analysed. Cakra stands for the world and praj#ia, the
wisdom connected with §iznya, the void. Together the two concepts are Kalacakra, the un-
ion of prajfia and upaya which leads to the absolute, the Adibuddha.®
In the tantra there is also a system of calculation of the calendar that was subsequently
generally used in Tibet after the traditional date of its introduction, 1027.%!

3.2.3. On Shambhala and the battle between Raudra Kalkin and the barbarians in the
outer and the inner. The micro/macro-perspective in the Kalacakra.

The problem of Sambhala®®? and where to place it, on the map or in the spiritual world will
be treated in this chapter. As remarked by Reigle,”® the word known as Shambhala is actu-
ally written Sambhala in Sanskrit. As noted for example, in KCT I:151 and following

T VP vol. I1I. 1994:61, line 25 and Hartzell. 1997:1259 also in KCT V:245.

% See below p.181.

9 P vol. I1I. 1994:88, line 27-28; below p.185.

%% Sekoddesatika. 1941:22-23.

%% This is best treated in Schuh. 1973. The verses in the first chapter of the KCT treating this subject have
been translated and commented upon by Banerjee. 1959. See also the unpublished doctoral dissertation by
Winfried Petri on Tibetan astronomy.

% | use Shambhala as it is written in the Tibetan tradition of translating the Kalacakra texts.

% Reigle. 1986.
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verses-m Historically, the country has been known as Shambhala as it is the Tibetan ver-
sion of the legend of Shambhala which has been known. Until recently, the Sanskrit texts
were not as well known.

The kings of Shambhala and the problem of an eventual influence on the Kalacakra
from Central Asia will also be commented upon.*”® The myths and thoughts about Shamb-
hala have been greatly diffused in Tibet and even to Mongolia after the introduction of the
Kalacakra-tradition to Tibet around 1030-40. Their influence extends to the present day.
The Kalacakra tradition spread to Mongolia with the conversion of the Mongols to the Ti-
betan form of Buddhism starting in the 14" and completed in the 17" century. Through the
theosophists and their successors, the concept of “Shamballa” has spread in the western
world in later times. >

Many theories have been made in order to place the country of Shambhala on the

map. Tucci remarks that it could have been near the river Sita, identified as the river
Tarim.>”” Bernbaum was inspired, among others, by Hoffmann who saw influence from
Central Asia in the Kalacakra Tantra, presented the theory that Shambhala could be placed
in the Uighur kingdom of Khocho in the Turfan Depression at the foo of the Tienshan
mountains. Shambhala has been placed north of the river Sita river, which could be identi-
fied as the river Tarim.”®® Bembaum also presented the oasis city of Khotan as a possible
Jocation of Shambhala, just north of the little known mountain range of Kunlun.’*
Some scholars have wanted to place Shambhala in India, especially in Kashmir. It could
also have survived as one of the small communities in hidden valleys of the Himalaya or
the Kunlun mountains.’'® Among later scholars, Newman supported the theory of placing
Shambhala in the Turfan oasis based on that the Vimalaprabha locates Shambhala north of
Khotan. He also argues that by Shambhala could be meant the Khocho kingdom north of
the river Tarim, which should be identified with the river Sita mentioned in the KCT.>!!

Hartzell argues extensively for placing the kingdom of Shambhala in Kashmir, where
there is a river that could be identified with the Sita river and also a town called Kalapa, the
name of the capital of Shambhala. His arguments are interesting and they establish that the
Kalacakra Tantra is an Indian tradition-and therefore it is doubtful to place the origin of
this teaching outside of India.*'> The dominating tradition on Shambhala is the Tibetan, as
Buddhism disappeared from India. There are different interpretations of Shambhala even in
Tibet. As Bembaum has remarked, perhaps the most ancient text on Shambhala, the

5% VP vol.I. 1986:153.
%5 This problem has been treated most thoroughly by Bembaum. 1980 and 1985. A survey of western schol-

arship was made by Bernbaum (Bernbaum. 1985:3-10). For a valuable review of Bernbaum, see Newman.
1987a:193-207. See the following for the Sanskrit text and a translation of the parts of the Vimalaprabhha
that treat subjects conceming Sambhala: Vimalaprabha Vol.l. 1986:23-30, 77-78, 152-153, 154; Newman.
1987a:292-316,531-538,578-583,620-641. For the kings of Sambhala, see Reigle. 1986. For special studies
of Shambhala: is Kollmar-Paulenz. 1992/93 and 1997.
%% See for example Bailey. 1951, index.
7 Tucci. 1980 (1949):212.
::: Bembaum. 1980:42, Bernbaum. 1985:142 and earlier in Hoffmann. 1961:125-126.
o Bemnbaum. 1980:43.
o Bembaum. 1980:45-46.
- Newman. 1987a

Hartzell. 1997:991-1002.
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Kalapavatara, gives quite a different version of many stories. S13 1t §s probable though, that
the Shambhala tradition has its origin outside the context of the Kalacakra texts. It could
be borrowed from the Puranas according to Newman.

In the following the tradition of the eschatological battle between the 25™ king of
Shambhala and the mlecchas, barbarians identified with the Muslims, departing from the
basic laghutantra-text Sri Kalacakra-tantra-raja (KCT) and the great commentary Vimala-
prabha (VP) will be treated. The commentary has a special position in this tradition and has
always been taught at the same time as the KCT and also contains material apparently from
the presumably lost root-tantra. Therefore, the VP commentary is as important as the
laghutantra. 1 will concentrate on the micro/macro-cosmos perspective and how it is ex-
pressed in the texts

I have worked principally with the Sanskrit texts, but also with the Tibetan transla-
tions and the translation and commentary of Newman in his dissertation, and also the work

of Hoffman.*"*
3.2.3.a. The information on Shambhala in verses KCT I1:150-170.

The first chapter of the KCT and the commentaries in the VP treat the “outer world”. They
contain a description of the outer tradition of Shambhala, the perspective of macro-cosmos.
In the 2™ chapter, a corresponding treatment of the micro-cosmos perspective of the human
body is found.

Strangely enough, the verses in the first chapter, KCT 1:150-170, do not have a corre-
sponding commentary in the VP. It is only said that obvious and clear and no commentary
is required. This is not actually true, as. is evident from studying the text. There are few
places in the KCT which are not provided with commentary in the VP and the authors in-
tentions when not commenting on the text is difficult to imagine. Perhaps the theme was
not sufficiently interesting as greater stress is put on the commentary of the inner perspec-
tive in the second chapter. It could also actually be ironic, because of the apparent difficul-
ties of interpretating the text.

3.2.3.b. The history of Shambhala in Sri-Kalacakra-nama-tantra-raja, chapter I, verses
150-170.

I have here condensed the content of the verses KCT 150-170:

Verses 150-152: First is a description of how Shambhala is placed in the Buddhist cosmo-
logical theory. In the middle of the continent, Jambudvipa, the mountain Kailasa is to be
found. On the right side of the mountain is Shambhala, which has ten million villages.
100,000 villages form a district. Sambhala is spelled with a simple S- in the Sanskrit origi-

*' Bembaum. 1985:112-118.
514 Newman. 1987a:578-654 and Hoffmann. 1969:54-60. See also the later work by Newman. 1995 and Wal-

lace. 2001:115-117.
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nal texts. The conclusion is that the original name was Sambhala. Interestingly enough, in
the Tibetan translation the spelling “Shambhala” is already to be found. This might depend
on several factors. Perhaps later editions of the text have been changed to Sh- in the Tibetan
text. Or perhaps it was written as Shambhala from the beginning, something that could be a
sign of an independent Tibetan spelling of “Shambhala”. This is difficult to know. New-
man has communicated that probably Tibetans followed Indian pronounciation. I'will fol-
low the Tibetan tradition and write Shambhala as this is the historically used designation of
this “mythic” country.

Verse 153: Ten of the emanations of the Buddha are presented with the same names as the
ten avatars of Vishnu. This is evidence of a strong vishnuitic influence. Then Cakrapani is
mentioned, identified with the king Raudra Cakrin who is the enemy of the demons who
shall reign for 100 years as the 32" of the lineage of kings in Shambhala. For the first time
in the text Raudra Cakrin, who is going to fight the barbarian mlecchas, is mentioned.

Verse 154: This verse is perhaps the best known in the whole of the KCT in western re-
search. Helmut Hoffmann wrote about it in 1969 when he studied the eventual influence of
Islam, Christianity and Manicheism on the Kalacakra®"® Tn this verse, a series of figures
are presented who are in the service of the demonic snakes. They are Adam, Noah, Abra-
ham, Moses, Jesus, “The white-clad one”, Muhammed and Mathani. Muhammed is
prophesized to be born in the city of Baghdad in the country of Makha. The literary form of
prophecy is current in the Kalacakra texts as they are written as prophecies of what is going
to happen, theoretically being written at the time of the Sakyamuni Buddha when he
preached the Kalacakra Tantra at the Dhanyakataka stiapa. Muhammed and his teaching of
Islam is presented as a barbaric teaching and consequently the main enemy of Buddhism.
The verse has been discussed later, especially by Orofino and Newman.*'®

Verse 155: The barbarians are described as killing camels, horses and cattle, boiling the
meat with blood and just eating a small piece.

Verse 156: Here it is mentioned that the wisdom body of the Jina (jAanakaya) is the Bud-
dha Sakyamuni. It is also mentioned that the Buddha taught the teachings of the Vedas.
This is another sign that the old Indian religion had a great influence on late tantric Bud-
dhism.

Verse 157: Kaldpa is described as the capital of Shambhala. The king Sucandra is going to
install his successor and then seven nypati (lord of men; the king) will follow. Then the
first of twenty-five kalkins of the vajra-line will be Sri Yasas who is Sri Mafjuva-
Jjra/Ma#ijusri. He shall clarify the Kalacakra. The author is here writing about himself,
something which is possible because the whole text is written as a prophecy. In the com-
mentary of Bu-ston twenty-five Kalkins are given.’'” The list is the same as in the introduc-
tory commentary of the VP to the whole KCT. Seven dharmarajas and twenty-five kalkins
make thirty-two kings of Shambhala. 1t is interesting that the term kalkin is used here as it
is a vispuitic term for a future ruler in the text Kalki-purana.’™®

*% Hoffmann, 1969/72.
516 Newman. 1987a and 1995 ; Orofino and Gnoli. 1994c.

27 Bu-ston. 1965a
¥ See Kalki-purana, the text in Sanskrit has been edited, but there is at present no translation into English.
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Verse 159: This verse contains information about the Raudra Kalkin as the 25™ king. He
shall give peace to the holy men, but he shall annihilate the race of the barbarians. He is
called Cakrin and shall ride on a horse with a short sword in his hand and he shall wipe out
all the enemies.

In the verses 160-165, the details of the fight which is going to take place at the time
of the Raudra Kalkin are described.
Verse 160: When eight successors have been in possession of the throne in the Kalkin line
in Shambhala, the barbarian dharma (mleccha-dharma) is going to be introduced in the
country of Mecka (Makha). Then the great battle at the time of Raudra Kalkin is predicted.
Verse 161: The Cakravartin who is going to rule at the end of this age (yuga) is treated.
The ruler is coming from the city of the gods (Kalapa) on the mountain of Kailash. He is
identified as Raudra Cakrin, Rudra Cakrin or just Cakrin. He is going to defeat the bar-
barians with an army consisting of four parts: Rudra, Skandha, Ganendra and Hari. It
should be noted here that the names of the Hindu gods are used as names of parts of the
army. Both Sivaites and visnuites are taking part in the battle. The four parts of the army are
elephants, wagons, horses and infantry.
Verse 162: The numerical strength of the army of the Kalkin is given in this verse. There
are 90 million mountain horses. The elephants are supposed to be 400,000 in number and
supposed to be drunk on wine and there are 500,000 battle carts. There will be six great
armies consisting of, among others, rulers from ninety-six families. Finally, it is again said
that Kalkin together with Hari and Hara shall annihilate the barbarians with this army -
another allusion to the fact that the battle is going to take place together with the visnuites,
an allusion to the Hindu/Buddhist cooperation in the Kalacakra Tantra.
Verse 163: A description of how the fight is going to occur. The ferocious warriors shall
defeat the barbarian horde. The lord of the elephants is going to defeat the horde of ele-
phants. The mountain horses are going to defeat the horses from Sind. The ninety-six ruling
families are going to defeat the lords of the earth. Hanuman, the son of Mahacandra, shall
defeat Asvatthama with sharp weapons. Rudra shall defeat the protector of the barbarian
masters, the lord of the demons. Finally, Raudra Kalkin himself is going to defeat Krnmati,
another sign of the syncretism in these teachings.
Verse 164: Here again it is stressed that Kalkin together with Hari and Hara shall defeat
the barbarians in a fight with the whole army. Then they are going to the city of the gods
where the Cakrin is living and there is going to be a state of paradise on earth. The com-
mentary Padmini-nama-paf#jika states that Cakrin is Kalacakra, something which is com-
pletely probable.’*® ’
Verse 165: The end of the description of the battle. It is told that when Kalkin has van-
quished his enemies he shall produce perfection in the palace of the gods on the back side
of the mountain Kailasa, that is, in the capital Kalapa. This event is placed fifty years after
the fight with the barbarians. Brahma and Suresa, the sons of the gods and the teachers of
men, shall engage in the teachings and Brahma shall be the master of men in Shdmbhala
and Suresa on the earth in the southern direction.

51 padmini-nama-pafijika, Toh.1350; P.2067, p.67-1-2.
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Bu-ston states in his commentary that Brahma and Suresa are the sons of the Cakrin and
can be placed on the same level as Mafjusri and Lokesvara.”®® According to mKhas-grub-
rje, Lokesvara is going to be the lord south of the river Sita in the ordinary world and
Mafijusri is going to be lord in the Kailasa area,’?!

Verse 166: Another battle that is to take place later is described. Then the lord of three exis-
tences shall cut short the whole of the barbarian teachings. Then, after 800 years and when
he has established Brahma, he is going to the place of happiness and after that the partition
in castes is going to reappear.

Consequently, humanity is going to continue to exist in good condition after the fight be-
tween Kalkin and his enemies, but after 850 years there will be a new fight with the bar-
parians and another good age is going to reappear on earth. This is a good example of the
traditional Indian cyclic way of thinking.

According to the VP, each Kalkin is going to reign 100 years and consequently the first
fight is going to take place in the year 2425 and the next good age is going to last from
2475 to 3375. Then the next fight emerges and after that another good age will come on
earth.

Verse 167: The ruler of gods together with the twelve rulers shall again go out and fight
and destroy the barbarians. When the barbarian dharma is destroyed, the Cakrin is going to
the place of bliss (mahasukha). Brahma and Suresa are going to be behind and in front (in
Shambhala). The tradition lineages from Brahma are going to be divided into many line-
ages. The new fight, which is going to take place a long time after the first, is described.

In these two verses it is actually expressed that there is going to be another fight between
the barbarians and the Cakrin, so history will repeat itself, according to the prophecy.

In verses 168-169 the cosmic periods are described:

The barbarian dharma is going to last for about 1800 years. In our way of calculating time,
this would mean the years around the year 2430, which fits well with the appearance of the
Raudra Kalkin and the fight with the barbarian mlecchas. The information in verse 167 is
even less comprehensible, as it is foretold that the mlecchadharma is going to come back
after 800 years. In contrast, the Buddhadharma in verse 169 is said to last for a total of
21,600 years.

The fore-going verses have described the land of Shambhala and the eschatological
fight between the Raudra Kalkin and the mlecchas. They describe a coming war which is
going to take place in the future on the macrocosmical level. I will now treat the verses
KCT I1:48-50 where the same theme is treated on the microcosmical level. The war is here
taking place inside the body of the practitioner of Kalacakra and is a way liberation.

3.2.3.c. The inner battle in Sri Kalacakra-nama-tantra-raja and the VP, chapter IT
Adhyatma-patala, verses 48-50.

I'will first present a synthesis of the basic text KCT and the commentary VP and then I will
make some comments on places of importance in the text.
In the verse KCT II:48 the following is found:

2 Bu-ston. 1965a
o mKhas-grub-rje. 1983:1104, line 2 — 1106, line 2.
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KCT: The mleccha-ruler is the sin (papa). VP: The mleccha-king Dusta in the outer is in
the body the sinful mind.

KCT: Krnmati is the producer of disaster.

VP: That which in the outer is Krnmati (bad mind) and produces suffering is in the body
the unsound way of the mind.

- Krnmati is here obviously not the same as Rudra (Mahesvara)

In KCT II:49 follows:

KCT: A4svatthama is ignorance. VP: That which in the outer was Asvatthama becomes in
the body the appearance of ignorance (avidya).

- Here Asvatthama is the barbarian general who is going to be defeated by Hanuman
with sharp weapons.

KCT: The whole demon-army is the four-fold army of Mara.

VP: That which in the outer was the demon-army consisting of horses, elephants, wagons
and infantry becomes in the inner body the four-fold army of Mara and becomes annihi-
lated in the battle.

- Here the fight with the mlecchas is associated with Buddha’s fight with Mara when he
was tempted at the time of his liberation.

KCT: The annihilation of the demon-army is the fear of existence.

VP: That which in the outer among the mlecchas was the annihilation in battle, in the inner
becomes the cessation of the fear of existence.

- To destroy the fear of existence is, of course, one of the basic teachings of Buddhism.
KCT: The victorious possesses the way to liberation.

VP: That which in the outer was the victory of Mahacakrin and Kalkin, is in the body the
winning of the way of liberation.

- Here there is a clear comparison of the yearning for liberation in the body with the
victory in battle. Liberation is a battle.

KCT: The preaching of the dharma at Kailasa is the removal of dangers in the world.

VP: That which in the outer was Mahacakrins gift of the teaching, in one’s own body be-
comes the removal of the desire for existence.

KCT: The earth is the agglomeration of objects.

VP: That which in the outer was the earth filled with resources, becomes in the inner the
pure agglomeration of the elements.

- The elements exist also as a basis also for the body, not only for matter in the world.
KCT: In the outer was the two sons of the Cakrin, Brahma and Suresa. They are in the rear
as well as in the front.

VP: He who in the rear district (= Shambhala, on the back side of Kailasa) was a teacher
of dharma became in a front district (= the ordinary world, on the front side of Kazlasa)
one who wishes the annihilation of the mlecchadharma (the barbarian dharma).

- This means that Brahma and Suresa can move between the world of Shambhala and

our ordinary world.
In KCT II:50 follows:
KCT: The ruler of the world is rajas (the female menstruation blood) and bodhicitta (the
male semen).
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VP: He is Ma#ijusri, the ruler of the world, the victor over the three worlds, he becomes in
the own body bodhicitta and rajas and a producer of bliss; and he takes a vow to aspire on
Buddhahood.

. The bodhisattva Maifijusri has a very significant role in the Kalacakra tantra. Many of
the main figures in the tantra are incarnations of Mafjusri. Here he unites the male and
female in himself. :

KCT: Brahma, etc., and the clans are the many pure Buddhas.

VP: In the rear district, those who belonged to the Brahma etc.-families becomes many
pure Buddhas in the own body and the proper nature of the skandhas, ayatanas and dhatus.
.. There were in Shambhala a number of clans who ruled the country and they correspond
to the skandhas, etc., in the body.

KCT: The fight with the mleccha-kings is actually taking place in the body of human be-
ings. That which in the Makha district is an illusory battle with the barbarians is no battle.
VP: The fight takes place in the body because the battle with the mleccha king is tied to the
body, in the middle of the body and because the outer is the form of illusion and the mlec-
cha-battle in the Makha-kingdom is not the battle.

(End of the abbreviated version of the story of Shambhala)

A radical conclusion is given in this verse. The fight is really in the body and is a way of
liberation in the Buddhist sense. In the texts, it is obvious that the inner fight has a higher
value of truth than the outer. Reading what is actually written in the text, it is said that the
fight in the outer world is not going to take place. The famous eschatological battle be-
tween the king of Shambhala, the Kalkin, will not take place and instead it is a method of
meditation. The inner way with liberation and illumination is superior. But in the end, be-
cause maya (the illusory world) is mentioned in this context, it is possible to imagine that
what happens in the outer world indeed is an illusion, but it still has a certain value of real-
ity. The explanation written in these verses is normally not given in the Kalacakra initia-
tions where much stress is laid on the point that everybody who participates in the initia-
tion is going to take part in the eschatological battle by the side of the twenty-fifth king of
Shambhala, the Raudra Kalkin in the year 2325. Here it seems rather to be a method of
meditation.

Perhaps one could say that in the Tibetan tradition the eschatological content of the
text has been stressed more than the meditative content of these verses, or perhaps the es-
chatological content is used in the meditational practice.
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4. THE ADIBUDDHA CONCEPT. ITS USE AND MEANING IN THE
KALACAKRA.

There exists a concept in Buddhism which is not much investigated by western scholars.
This is the concept of Adibuddha. 1t is actually well known in Tibetan Buddhism, and is at
the basis of the philosophy of the bKa-bigyud-pa and the rNying-ma-pa, because of the
Adibuddha figures of Vajradhara and Samantabhadra. They are principles from where
everything has its origin. In other Buddhist countries it can also be found, especially in Ja-
pan where Mahavajradhara can be seen as an Adibuddha figure. Also among the Newar
Buddhists of Nepal the concept is known, but more in history than today. I will begin by
making an overview of earlier research on the Adibuddha concept.

4.1. EARLIER RESEARCH ON THE ADIBUDDHA CONCEPT.

In the year 1828, B.H. Hodgson published the first account of the Adibuddha-concept by a
western scholar.’?? He presented the Adibuddha as a sort of creator god that stood above
the four tathagatas, based on the Nepalese material, especially the Svayambhii 5purdr‘za,
which was written in the 10" century following the model of the Hindu puranas.”® This
aisvarika system of Nepal had the idea of an Adibuddha that was at the origin of the five
Jinas and had its origin from the “void” (sianyata).

Hodgson’s articles have lately been much criticised lately and perhaps the teachings de-
scribed by Hodgson were not at all as systematically theistic as he wanted them to be.”**

D. Gellner has written an article where he tried to sort out the problems concerning
Hodgson’s sources for the Nepalese schools of Buddhism and the Adibuddha-concept. His
conclusion was that there exists a concept of Adibuddha in the Nepalese Buddhism, but
that it is not as “theistic” as has been suggested. The concept is more pantheistic and can
hardly be compared to the monotheistic concept of semitic religions. Consequently, the
Adibuddha concept is just a part of Newar Buddhism. Many times it is nothing more than a
temporal meaning of the word as the “first Buddha”. The Svayambhii Purana evidently had
some connection with the bodhisattva Mafijusri. The text Marjusri-nama-sangiti
(MNS)*?® was known and taught at the time of the writing of the Svayambhit purana.’*® As
this text (MNS) was also very important for the Kalacakra system and one of the main
Kalacakra lineages that reached Tibet had its origin in Nepal, namely the Rva tradition
from the pandit Samantasri in the last quarter of the 11™ century, one can at least put the
question if the Svayambhii purana did not have some influence on the Kalacakra tradition

2 Hodgson. 1874 (1828):35-65. de La Vallee Poussin. 1908:94-95. The latest and best summary of research
on the Adibuddha has been done by Grénbold. (Grénbold. 1992:117-139).

52 de La Vallée Poussin. 1908:94. Mitra. 1971:245-255. The latter is a good summary of the text.

2 Gellner. 1989:7-19.

*2 Toh.360.

% Mitra. 1971:251.
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of Adibuddha as it was practised in Tibet? The Nepalese centre for Mafijusri is at the
Mafijusri-caitya near the great stupa of Svayambhii.**’

As early as in 1833 Alexander Csoma de Ko6rds wrote a short article on the
Kalacakra Tantra where he mentioned the concept of Adibuddha in the Kalacakra-tantra
parting from the chos- ‘byung by thel6th century historian Padma-dkar-po.’? He translated
a part of the text which actually has its origin in the Vimalaprabha commentary,” some-
thing that Csoma de K6ros was not aware of. When in the text it is said that:

«[e that does not know the chief first Buddha (Adibuddha), knows not the circle of time
(Kﬁlacala‘a)”,s30 it is probably only a reference to the root-text called Paramadibuddha.
The text does not say anything about the properties of the Adibuddha.

This article and the articles by Hodgson opened the way for western researchers seeing
another kind of “theistic” buddhism.™" As Louis de la Vallée Poussin remarks, the Nepal-
ese concept of Adibuddha did not have the tantric female counterpart, as was the normal
case in Tibet.™ To conclude, in the 19" century the Adibuddha concept was seen as more
theistic than research has shown in more recent years.

The article that was to remain for a long time the main reference on the Adibuddha
concept was written, in 1908, by Louis de La Vallée Poussin for the Encyclopaedia of
Religion and Ethics (ERE).** In this article, he tries to analyse the four different systems
of Adibuddha, the aisvarikas of Nepal, Adibuddha in the text Karandavyuha, Adibuddha
in the Kalacakra and the tantric Adibuddha as Vajradhara/Vajrasattva. He also gives a
short treatment to the first mention of Adibuddha in the Buddhist texts. This is in the
Mafijusri-nama-sangiti (Toh.360), where Mafijusri is called Adibuddha (verse 55,100)"*

The aisvarikas had, according to Hodgson, an idea about the Adibuddha as unorigi-
nated and existing by itself (skt. svayambhiz). By the power of his dhyana (“meditation”) he
created the five jinas (or dhyanibuddhas) Vairocana, Aksobhya, Ratnasambhava, Amitabha
and Amoghasiddhi. This Adibuddha can be seen as a creator god and thereby an expression
of a theistic thought-system.

Concerning the mention of Adibuddha in the Karandavyiha™> text, is a text mainly
treating Avalokitesvara, de la Vallée Poussin only remarks that there is a prose version in
Tibetan translation from the 7" century that does not mention the Adibuddha.

The later verse version contains a mention of Adibuddha, but then it is not before the other
Adibuddha systems.”® Moritz Winternitz took up the question some years later and
reached the conclusion that there is no evidence that there existed a theistic Adibuddha

2 Brough. 1948:334.
*® Csoma de Korés. 1833
:Z Vimalaprabha vol. I. 1986:52. Chapter I, subchapter 6.2. I treat this text in detail in chapter 3.2.1., p.72.
. Csoma de Kérds. 1833:58-59 and 1911:21-22.
"~ Remusat, 1831:25,152; Burmnouf. 1876:468,581.
;; de La Vallée Poussin. 1908:94.
de La Vallée Poussin. 1908:93-100.
4 Toh.360. Translated by Wayman. 1985:93 and Davidson. 1981:30,57. I have discussed this place in chap-
ter three.
:2: Karandavyitha 1873.
de La Vallée Poussin. 1908:95.
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concept in India before the 10" century. The evidence in Karandavyiha is not valid as the
poetical version is much later.”’

He then finds five antecedents to the Adibuddha system. Among them, he notes the
doctrine of the three bodies and the five "Dhyanibuddhas” (now called the five jinas) and
he then tries to locate these systems doctrinally and historically. In my work with the
Kalacakra texts,s I have found the system of the four bodies very useful for analysing the
Adibuddha concept. The fourth body can be seen as a link to Adibuddha, or can even be
considered equal to this concept. de La Vallée Poussin does not mention the fourth body
but connects the dharmakaya with Adibuddha. In the Kalacakra, it is definitely the fourth
body that is connected with the Adibuddha.

Louis de La Vallée Poussin then writes about the five jinas to whom sometimes a
sixth, the former bodhisattva Vajrasattva is added. Amitabha is sometimes the foremost of
the five, otherwise the central jina is Vairocana. In the third part of his article, de La
Vallée Poussin discusses the Adibuddha concept and 'makes the following statement:
“Harmony was attained in various ways, either by raising to the presidency one of the five
Buddhas, usually Vairochana, the god of the Zenith, or by interposing a sixth person,
whether Mafijusri, or Vajradhara, or merely the Adibuddha not otherwise defined.”>*

In the Kalacakra can also be found a system of six jinas, the four in each direction
and two in the middle. The number six is very important in the Kalacakra context. The
body also has six cakras in the Kalacakra system, in contrast to Hindu Tantrism where
there are seven cakras. Adibuddha is called jinapati (KCT V:243), which means that he in
some way rules or is at the origin of the jinas: The word jinapati is found at least sixty
times in the laghutantra (KCT). The word is used mainly for a concept transcending the
five jinas. To conclude, de La Vallée Poussin writes that the Adibuddha system consists of
superimposing on the five or six Buddhas (Vajrasattva included) a Being who, however
invisible and inactive he may be in principle, is nevertheless a god.

A scholar who had some influence on later research,®® especially in India, is Charles
Eliot who in 1921 made some comments on the Adibuddha and the Kalacakra Tantra. Af-
ter making the remark that the Kalacakra marks the extreme point of degeneration in Bud-
dhism, he proclaims the theory that the Kalacakra and Adibuddha doctrines represents the
last effort of Central Asian Buddhism to contend with the Muslims. Instead of denying the
bases of Islam, it tried to show that monotheism could also be found in Buddhism. Fur-
thermore, he claimed that the Adibuddha doctrine in the Kalacakra was only a variant of
the Hindu idea that the Supreme Being became male and female for the purpose of produc-
ing the universe.*** This evaluation of these doctrines was part of a line of western research
on India and Tibet that at the time was making strong statements of condemnation towards
all kind of tantric practice and philosophy. Concerning Tibetan Buddhism, L.A. Waddell
made similar judgements on Tibetan religion.*! Eliot has been surpassed by modemn re-
search having access to the living Tibetan tradition in a way that was inconceivable before
the exodus of Tibetan lamas from 1959 and onwards. Eliot seems to have misinterpreted

%7 Winternitz. 1920:238-239.

%38 de La Vallée Poussin. 1908:99.
53 See for example Hazra. 1986:4-5.
%40 Eliot. 1921:173, 386-388.

4 Waddell. 1972 (1895):131.
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the basis of the Adibuddha doctrines in the Kalacakra. The philosophy of the male and
female principles are quite orthodox mahdyana/madhyamika philosophy of updya and
prajfia, and there is logical deduction to be found in this philosophy.

An interesting article was written by Benoytosh Bhattacharyya in 1923.%? He ana-
lysed the concept of Vajradhara in two phases. He wrote that up to the beginning of the
10" century Vajradhara was an abstract idea. He then presented the etymology of the word
Vajradhara, which means “holder of the vajra (thunderbolt)”. Vajra in this context can
stand for Siinya, so actually Vajradhara means “holder of the Void” and in that sence to be
in Nirvana. Consequently, in order to be a Vajradhara one must have reached the goal in
Buddhist meditation, the Void (Sanyata) or Nirvana. Vajradhara did not have a form. He
had reached the formless realms beyond the Akanistha heaven where the jinas are dwelling.
Bhattacharyya then stated that the concept of Vajradhara changed with the Kalacakra Tan-
tra in the 10" century and also with the appearance of the Svayambhii Purana at about the
same time. Then he quotes the famous place in the Vimalaprabha where it quotes what
Tilopa wrote about Kalacakra over the door in the Nalanda monastery.543 Bhattacharyya
also published an important book that successfully treated the iconography.**

Carelli summarized the arguments of Naropa on the Adibuddha in his edition of the
Sekoddesatika. The Adibuddha is the absolute itself, no more a manifestation of it. He is
transcendent and still immanent and in his manifestation he divides himself into subject
and object. Adibuddha can be considered under two aspects, supreme compassion and un-
substantiality. Unsubstantiality since he is the denial of every existent thing and supreme
compassion since he is moved to reveal himself by the infinite compassion that he feels for
our beings which do not really exist.™®

The next important contribution to the study of the Adibuddha concept was the article
in the Encyclopaedia of Buddhism by G.P. Malalasekara, Shinten Sakai and Kanyi
Kabese.**¢ Malalasekara mostly repeated what was written by de la Vallée Poussin and did
not present much new material. About the Kalacakra he wrote that “there is thus nothing
new or really important in the doctrines of the Adi-Buddha, for to the Indian mind it is im-
plied in the Trikaya doctrine of Buddhism, the Sambhogakidya being virtually a Hindu
Deva and the Dharmakaya, the pantheos or Brahma.”**" He also stated that “The funda-
mental feature of this doctrine is that of a primordial Buddha from whom all other Buddhas
are ultimately derived.”**® I will later discuss what is the basis of the Adibuddha-theory in
the Kalacakra Tantra. Suffice it to say that, considering his categoric statements, it seems
that Malalasekara did not study the relevant texts.

S. Sakai wrote about the concept in more detail. Referring to the Namasangiti and the
Mahavairocana-sitra, he defined the Adibuddha concept as follows: “the Adi-Buddha is
the highest spiritual doctrine, while it is also at the same time the highest material origin. It
is the name for the essence-body which is not separate from either material or spiritual,

*? Bhattacharyya. 1923:113-117.
5% | treat this text in chapter 3. It has been treated by several scholars writing on the Kalacakra.
544
Bhattacharyya. 1923.
> Sekoddesatika. 1941:22-23.
%6 Malalasekara, 1961:213-219.
3 Malalasekara. 1961:213.
*® Ibid,
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and is material and spiritual at the same time. It is eternal and imperishable. This is the
origin of all things in the universe, because the universe is produced and developed by it.
This is the one-great-life-body of the universe and is itself separate from both production
and destruction. It is the origin of all things and exists in the inconceivable state. Every-
thing is ruled by it.”** I have included this quotation because it gives a definition which is
more elaborate and gives quite a good idea about what the Adibuddha doctrine could be,
even in the Kalacakra context, although his reasoning about the material and the spiritual
is somewhat difficult to understand. Sakai mentioned the Kalacakra Tantra and the impor-
tance of the doctrine there, but when quoting the inscription by Padma dKar-po already
made known by Csoma de K&rds, he seems not to have understood the text.>*

Kanyu Kabese concluded the article on Adibuddha, writing about Adi-Buddha in Ti-
betan and Japanese Buddhism. He brought back the origin of the three and five “dhyani-
Buddhas” in the Mahavairocana sutra and the Tattva-samgraha sutra respectively. From
these doctrines evolved the concept of Adibuddha or Vajradhara, having its basis mainly in
the Guhya-samaja tantra. The transcendental body, speech and mind represents by its na-
ture an assembly of all the Buddhas and this was called the Great Vajradhara or the All-
Buddha. Vajradhara is the essence (dtman) of the the Buddha-families, the Adibuddha, the
body of wisdom (jfidna-kaya) and without beginning or end. This way of reasoning seems
somewhat strange in the Tibetan context.

The reasoning of K.Kabese on the Japanese form of the Adibuddha concept is
clearer. Adibuddha is the Mahavairocana Tathagata as the dharmakaya of the Six Great
Ones (the “dhyani-Buddhas”). “All Buddhas, bodhisattvas and other incarnated beings are
the reflected bodies, or reflexes, or the incamnate bodies of the Adi-Buddha. The Adi-
Buddha is the “whole” Buddha and a dhyani-Buddha is a “partial” Buddha, and they are
respectively called “universal gate” and “one-gate”.”*’! Kabese then refers to the difference
between Tibetan and Japanese Adibuddha concepts. In the Tibetan tradition the Adibuddha
is Samantabhadra and Vajradhara and in the Japanese tradition, the Adibuddha is the
dharma-kaya, Vairocana. The reason for that according to Kabese is a difference in the
interpretation of the Mahavairocana sutra.**

John Newman has a footnote in his dissertation where he compares a passage on
Adibuddha in the Vimalaprabhd to a commentary text to the Guhyasamaja Tantra called
Vajramala (the dating is difficult, but it should be long before the appearance of the
Kalacakra texts) and in that way, the Adibuddha concept could be linked with the
Kalacakra system long before it appeared openly. Newman suspects that this is a quotation
from the Vimalaprabha and in that way interpolated in the Vajramala later,
otherwise it would be a proof of that the Kalacakra Tantra is older, something that is not
probable 3%

Several other scholars have written on the iconography of Adibuddha. Alice Getty
wrote quite extensively about the different manifestations of Adibuddha.’® Others were A.

5% Malalasekara (Shinten Sakai). 1961:217.

5% Malalasekara (Shinten Sakai). 1961:218.

**! Malalasekara (Kanyu Kabese). 1961:218.

%2 Malalasekara (Kanyu Kabese). 1961:219.

5% Newman. 1987a:354-355, note 48. For the conitent of the verse see also later in chapter 4 on VP L4,

5% Getty. 1928,
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Gordon, and, later, D.I. Lauf, Chégyam Trungpa, Lokesh Chandra and Wolfgang Schu-
mann, who made an interesting systematic review of the different aspects of Adibuddha.”
More recently, there have been works published on the iconography of Buddhism where
Adibuddha deities have a place.**

The most recent and also the most important work on the Adibuddha concept is the
article by Giinter Grénbold in 1992.%57 He edited and translated two short works on the
Adibuddha in the Tibetan canon. As an introduction to the texts, he wrote, an overview of
the Adibuddha concept in the texts and in western research.

The earliest text where Gronbold found the word Adibuddha is the Mahayana-
siitralamkara by Maitreyanatha (3™ or 4" century). He concluded that in this context
Adibuddha only signifies a pure chronological aspect. It was the first Buddha among many
to come.

In the Tattvasangraha text, Gronbold could not find any allusion to the Adibuddha as
said in the article in EB. In the Ma#jusrimilakalpa, the concept as purely temporal (the first
Buddha) exists once more. Even in a Hindu text, Gronbold found one place where the
Adibuddha can be found, the Gaudapada-karika. A temporal meaning of the word is obvi-
ous in that text.*® Next, the Guhyasamdja Tantra was examined. In this text the word
Adibuddha was not found, but the corresponding concept is there. The word Bodhicittava-
jra should be the Vajradhara and there seems to be a monotheistic and emanationist view
expressed in the text. Gronbold found that it is not really an Adibuddha concept.’® Next
Gronbold treated the Adibuddha concept in the Mafijusri-texts. Gronbold interpreted the
famous place in MNS 100 as temporal, that is, that Mafijusri was enlightened from the be-
ginning. The text does not state that he was a creator of the world. In a few other texts,
Gronbold found that Adibuddha simply could be interpreted as in Hinduism, that one god is
exalted above the others and given very high epitethets.’'

Gronbold then made the first ever intent to clarify the Adibuddha-concept in the
Kalacakra Tantra. He quoted from both the laghutantra and the commentary Vimala-
prabha.

Studying these texts, I found approximately the same quotations and therefore I leave
the detailed commentaries of Grénbolds interpretations to chapter four, below.

Gronbold arrived at the conclusion that Adibuddha could mean different things in the
Kalacakra context. It can be purely temporal, often it can stand only as the name of the
Kalacakra texts, it can stand in an enumeration of Buddhas and bodhisattvas without any
specified meaning and finally, it can stand as a personification of the highest principle
which also implies that it can stand for the impersonal concepts of sinya (the Void),
Tathata, Mahasukha (the great Bliss), etc. I think that the concept can be more specific as

* Bhattacharya. 1923:113-117; Gordon. 1952:54,63; D.L Lauf. 1976:100, 132; Jackson & Jackson.
1984:51; D.I Lauf. 1979:24-27, 34-37, 102-103; Trungpa. 1978:37-43, 88-89; Chandra, L. 1996:73-80,
188-89; Schumann. 1986:104-114.

%% Rhie & Thurman. 1996:343-348,357-360,430,480,481.

*7 Gronbold. 1992:111-161.

%% Grénbold. 1992:118-119.

** Gronbold. 1992:119-120.

5% Grgnbold. 1992:121-122.

%! Grénbold. 1992:122-124.
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shown later. * Grénbold also studied some of the Tibetan works on the Kalacakra, arriv-
ing at the conclusion that, concerning the Trikdya system, Adibuddha has a position above
the dharmakaya concept. In some texts, it is obvious that Adibuddha actually represents the
fourth body which is mostly called the svabhavikakaya. 1 later show that this can also be
seen also in the basic texts. Finally, sometimes Adibuddha can stand for the historical
Sakyamuni Buddha, something that I have also found in the basic texts.*®?

Gronbold then commented that the Adibuddha concept can also be found in other
texts. Returning to Hodgson’s concept of Adibuddha in the Nepalese buddhism, Grénbold
then made an analysis of his sources, the MNS, the Gunakarandavyiha and the
Svayambhii-purana. As mentioned previously when discussing De La Vallée Poussin, the
Karandavyitha was a late version that mentioned the Adibuddha, that he was Svayambhi
and had created the world through meditation. The text is very late (1 1™ century) and very
syncretistic. Consequently, the Adibuddha concept was very influenced by Hinduism. This
shows itself from the fact that it also had its origin in the Svayambhi-purana. The name
itself is the type of name given to a Hindu text and the text itself is even later than the
Karai'u,iavyﬁha.564

Finally, Gronbold noted that there existed a kind of Buddhist/Hindu syncretism in
Java around year 1000. In that type of Buddhism, there is a mention of Adibuddha in one of
the Vajrayana-texts. There, the concept was regarded as something “absolute” and having
the principle of advaya (non-dualistic). The concept was consequently more widely spread
than expected.

It is not easy to find Adibuddha depicted in art before the Tibetan thang-kas and
sculpture depicting various forms of Adibuddha in later periods. Grénbold found some that
are coronated and therefore, in many cases, is an Adibuddha figure. A better characteristic
of Adibuddha is that his arms are crossed in order to symbolize the union of opposites
(prajfia — upaya; method and wisdom).*®® No depiction of an early Adibuddha existed.

Grénbold also wrote another article on the concept of Adibuddha, “Weitere Adibud-
dha-Texte”, where he has translated and commented upon three texts treating the Adibud-
dha concept.”®’” The texts were brought from Nepal by B.H. Hodgson in the 19" century.
The texts are relatively late and treat the special form of Buddhism which exists in Nepal.
The Adibuddha is there seen as an immanent form of the ultimate reality. Gronbold consid-
ered these teachings to be influenced by Hinduism and approaching a sort of monotheistic
religion developing very late in Nepal. This form of Adibuddha is not the same as the con-
cept which I have found in the Kalacakra Tantra.

The latest contribution which treats the concept of Kalacakra is Wallace in her recent
work on the second chapter of the KCT.*® Wallace noted that the Adibuddha concept in
the Kalacakra Tantra is primarily related to the corresponding concept in the Mafjusri-
nama-sangiti. Adibuddha is called the Primordial Buddha because he was the first to obtain

%2 Grénbold. 1992:124-128.

%63 Grénbold. 1992:128-131.

%64 Gronbold. 1992:131-133.

%65 Grénbold. 1992:133-134.

¢ Gronbold. 1992:135. Hoffmann. 1968:361-378.
%67 Gronbold. 1995.

%8 Wallace. 2001.
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Buddhahood by means of the unchanging bliss characterized by perfect awakening in a sin-
gle moment. In the Vimalaprabha the word adi means “without beginning or end” and
without origination and cessation. She stressed in her work that in the Kalacakra tradition,
this refers to the “innate gnosis™ (sahaja-jfiana) that pervades the minds of all sentient be-
ings and stands as the basis for both samsara and nirvana. When the tantra speaks of the
Adibuddha as the one who first attained perfect enlightenment by means of unchanging
bliss, it is referring to the actual realization of one’s own sahaja-jfiana. Wallace’s conclu-
sion was that Adibuddha refers to the ultimate nature of one’s own mind and to the one
who has realized the innate nature of one’s own mind by means of purificatory practices.’
This interpretation of the Adibuddha concept is what can be found on for example, the In-
ternational Kalachakra Network’s pages on the Internet and is the definition of the practi-
tioner.” I am not wholly convinced that this psychological interpretation is the only way of
interpreting the concept. The texts themselves undoubtedely also contain the cosmological
side of the Adibuddha concept. I will return to this discussion later.

Finally G. Toffin has done interesting work on the Newar Buddhists of the Kath-
mandu valley. For example, the city of Patan has a Vajrayana Buddhist geography. The
centre of the city was planned to host a stipa for Vairocana, who is the central “Adibud-
dha” figure of the five jinas in the Néwar Buddhism. The five jinas are also worshipped
with Vajrasattva as the Adibuddha, as is also the stidpa of Svayambhinath, which is at the
origin of the Adibuddha idea.””!

4.2. THE ADIBUDDHA CONCEPT IN THE KALACAKRA TANTRA.

4.2.a. Introduction to the texts.

In this chapter, the following three texts will be treated: Paramadibuddha (P), Pa-
ramadibuddhoddhrta Sri Kalacakra-tantra-raja (the laghutantra) (KCT), Vimalaprabha
(VP). For a description of these texts see chapter 3.1.

For this chapter I have also consulted the published translations especially the unpub-
lished thesis by John Newman, The Outer Wheel of Time: Vajrayana Buddhist Cosmology
in the Kalacakra Tantra from 1987. He has translated the verses 1-27 and 128-170 of the
first chapter of the KCT and the Vimalaprabhd. The translations in the chapter are by me
with assistance from the late lecturer in Sanskrit Klas Hagren of the Department of Indol-
ogy at Uppsala University. The Sanskrit of these two texts has been edited by B. Baner-
jee’™ and J. Upadhyaya, S.Rinpoche, V.Dwivedi and S.S.Bahulkar’”® in India and the Ti-

*® Wallace. 2001:17-18.
5" The International Kalachakra Network, www.kalachakranet.org
*"! Toffin 2000:48-49, 68.

52 Banerjee. 1985.
5" Vimalaprabhatika Vol.I. 1986; Vimalaprabhatika Vol.II. 1994; Vimalaprabhatika Vol.III. 1994,
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betan translation is found in the Tibetan Canon and in the complete works of Bu-ston.’’
The complete chapter 1 of the KCT has also been translated to German by B. Banerjee.’”
I have also used the translations of Wallace 1995 and Hartzell 1997.

4.2.b. Adibuddha.

The word Adibuddha itself is found in very few places in the text Sri Kalacakra-tantra-raja
(KCT). The meaning of the concept Adibuddha can be found in many more places in the
text. The deity Kalacakra is actually, in some places, to be equalled with Adibuddha. Quo-
tations will be given later in the text.

The first mention of Adibuddha is to be found in the very title of the tantra, Pa-
ramﬁdibuddhoddhrta-Sri—Kdlacakratantra-rdja, which means that the text is drawn out of
the original text which is called Paramadibuddha. This text is supposed to be the original
lost milatantra (toot-tantra) and the title can be translated as “the supreme primordial
Buddha.” but as the word adi also can mean “the first” it can also mean “the supreme first
(original) Buddha”. This double sense of adi is a regular theme in the Kalacakra texts.
Most of the time the word Adibuddha signifies the name of the text. At many other occa-
sions it has a temporal meaning “the Buddha who first reached enlightenment”.

In the Kalacakra system, the Adibuddha-concept is central, although it is rarely men-
tioned under this name. Adibuddha is expressed in the whole text as it is said in the Vi-
malaprabha. The tantra text is expressive of the Kalacakra (god), and, as Kalacakra =
Adibuddha, the nature of Adibuddha (god) is to be expressed (vacya) and Adibuddha ex-
presses the fantra text.’’® Consequently, essentially it would be necessary to resume the
whole tantra text, but here a more practical approach was taken and I limited my research
to the concept Adibuddha as it is expressed in the text.

To begin, a repertory was made of all the places where I found the word Adibud-
dha in the Sri Kalacakra (KCT) and in the first chapter of the Great Commentary Vimala-
prabha (VP) and then I analysed the concepts. There is an introduction in the first chapter
of the VP which is very interesting as it summarizes the ideology of the tantra.

The concept of Adibuddha has many different connotations in the texts, or rather, it is pos-
sible to deduce that there can be a kind of common concept behind the different terms
which can be called “Adibuddha” The different terms are as follows, according to Louis de
La Vallée Poussin:

Kalacakra, Vajrasattva, Vajradhara, Vajrakaya, Jinavarajanaka (the progenitor of the best
of jinas), Jinajanaka (progenitor of jinas), Jinendra (jina-indra), jinapati (master of jinas),
tribhuvanajanaka (progenitor of the three worlds), Sri vajri, Sri janetr, trzbhuvanajananm
Vajravega (the fierce aspect), anahata (indestructible), vajrayoga and vzsvarupa

These terms are interpretations by de La Vallée Poussin and it could be questioned if
-they really express the Adibuddha concept. The concept looses a great deal of its méaning

74 KCT in Toh.362 and 1346. VP in Toh.845 and 1347. Bu-ston. 1965abcde.
*7 Banerjee. 1959. An annotated translation without the VP commentary.

%7 Vimalaprabha I in VP Vol.I. 1986:18; Newman. 1987a:274.

57 de La Vallée Poussin. 1908:95.
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when it is so widely defined. In any case, it is clear from the context that there was some-
thing called Adibuddha that existed at the time when the Kalacakra texts were written. The
problem remains if there really exists a concept with this content and if there does exist a
coherent concept of Adibuddha in the texts or if there are many different concepts related to
each other but not necessarily united?

The word Paramadibuddha is used in different ways in the Sri-Kalacakra-tantra-raja
and the Vimalaprabha. It can signify the Kalacakra mandala, the Buddha Sakyamuni as
Adibuddha when he teaches the Kalacakra, the deity Kalacakra himself, and for the text
Paramadibuddha, the miilatantra itself*”® Paramadibuddha is another word for the
milatantra and Adibuddha can be a designation for the laghutantra or the milatantra.
When mentioned in other contexts, the Kalacakra Tantra is often called the Adibuddha

Tantra.

4.2.1 Adibuddha in the Sri-Kﬁlacakra—tantra-rﬁja (KCT) and the Vimalaprabha
(VP). :

In this chapter, I treat the Adibuddha-concept in the two texts KCT and VP. In spite of
KCT being the basic text for the VP commentary, I will discuss them together. They were
transferred together and the commentary is of great importance. I will treat them in the or-
der of chapters, beginning with the first introductory chapters of the Vimalaprabha com-
mentary and then continuing with the verses of the KCT with the commentary.

4.2.1.a. Adibuddha in the the Sri Kalacakra-tantra-raja (KCT) and the Vimalaprabha
(VP) commentary to chapter I - Lokadhatupatalah - the chapter on the outer world.

The Vimalaprabha commentary is, like the Sri Kalacakra-tantra-raja (KCT), divided into
five chapters (patala) and a number of subchapters called “great brief accounts” (ma-
hoddesa). VP. 1.1 is: Vimalaprabha, chapter I (Lokadhatupatala) and subchapter 1 (ma-
hoddesa).”™® A considerable portion of the quotations are from the first chapter, it being a
sort of introduction to the whole commentary containing many general ideas valid for the
whole of the text. The first three mahoddesas®®® are introductory and there exists, for ex-
ample, a table of contents for the whole VP text in the second subchapter (mahoddesa).*®!
As a start some places in the Vimalaprabha where the word Adibuddha or Pa-
ramadibuddha clearly stands for the miilatantra (the root-tantra) and nothing else will be

mentioned.*®

"% A good example of all these meanings can be found in the VP 1.2 in VP vol.I. 1986:12; Newman.
1987a:245-246.

*” For details see the chapter “Survey of the contents of the ideas”.

*® Vimalaprabha Vol.L. 1986:1-30 and Newman, 1987a:221-316.

**! Vimalaprabha Vol.I. 1986:12-14 and Newman. 19872:248-260.

% Some technical information: The reference to the Kalacakra texts are as follows.

The Sri-Kalacakra-tantra-rdja (the laghutantra) has been edited in Sanskrit three times. First, the edition by
Lokesh Chandra in 1966, then the edition by B.Banerjee in 1985 and lastly in the edition of the Vimala-
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Vimalaprabha Chapter (patalah) 1. 2 (second makoddesa) in VP vol.I 1986:19, line
16; VP12 in VP vol.I 1986:19, line 19; VP 1.2 in VP vol.I 1986:19, line 27;
VP12 in VP vol.I 1986:21, line 24 and 27; VP 1.3 in VP vol.I 1986:24, line 8 and 13;
VP 13 in VP vol.I 1986:29, line 2, 14, 16 and 17; VP L4 in VP vol.I 1986:30, line 17,16
and 23; VP 1.4 in VP vol.I 1986:32, line 15 and 24; VP 1.4 in VP vol.I 1986:33, line 8 and
16; VP 1.4 in VP vol.I 1986:34, line 1; VP 1.4 in VP vol.I 1986:37, line 8;
VP 1.4 in VP vol.I1 1986:38, line 7; VP 1.6 in VP vol.I 1986:47, line 1;
VP 1.6 in VP vol.I 1986:51, line 29 (in the milatantra paramadibuddha); VP 1.6 in VP
vol.11986:52, line 5, 7; VP 1.7 in VP vol.I 1986:52, line 12;
VP 1.7 in VP vol.I 1986:53, line 24; VP 1.7 in VP vol.I 1986:65, line 21;
VP 1.8 in VP vol.I 1986:89, line 25; VP II.1 in VP vol.I 1986:157, line 12;
VP IL7 in VP vol.I 1986:256, line 1 (paramadibuddha is the miilatantra!); VP IIL.5 in VP
vol.I1 1994:107, line 10; VP IIL.5 in VP vol.IT 1994:108, line 4;
VP IIL.6 in VP vol.Il 1994:148, line 4; VP IV.1 in VP vol.II 1994:150, line 14;

In the following, I present quotations from the KCT and the VP where the word
Adibuddha is a little more elaborated on and more information on the concept can be
found. I begin with quoting the first lines of the first subchapter (mahoddesa) of the first
chapter Lokadhatupatala of the Vimalaprabha. 1t is the first of the three introductory sub-
chapters of the VP. These verses are a type of homage to Kalacakra, Adibuddha and others.
This first subchapter is comprised of 102 verses giving homage to the content of the VP:

namah Srikalacakraya Sanyatakarunatmane /
tribhavotpattiksayabhavajfianajfieyaikamiirttaye // **

Homage to Kalacakra, who has as his content emptiness and compassion,
without origination or annihilation of the three existences, who is regarding

a consistent embodiment of knowledge and objects of knowledge as non-existent.”®

This is probably a definition/homage to Kalacakra as the protective deity, the yidam. He is
endless, without beginning, and sinyata and karund, which are all also referring to the
Adibuddha concept. Another interpretation, which seems less probable from the context, is
that the word Kalacakra here is referring to the text (KCT). The commentator then should
be honoring the text. Referring to the first interpretation, the problem of the interpretation
of the Adibuddha concept has already been stated. Kalacakra is said to be eternal and con-
sists of both emptiness and compassion. The same concept is later applied to the Adibud-
dha. Is then the concept of Kalacakra equal to the concept of Adibuddha? This question
will be addressed later.

Another of the introductory verses of the first chapter of the VP is given below:

prabha texts. The Vimalaprabha texts have been edited in three Volumes. VP Volume 1. 1986 contains chap-
ter 1 and 2; VP vol.II (1994) contains chapter 3 and 4 and finally, VP Volume III contains chapter 5.

I normally refer to the latest printed VP editions of both texts.

%8 Vimalaprabha L.1. in VP vol.I. 1986:1, line 1.

%8 The following quotations from Vimalaprabha, chapter I, subchapter 1 (VP 1.1) have been translated by
Newman. 1987a:221-227.
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sakara ca (pi) *** nirakrtir bhagavati prajfia tayalingita
utpadavyayavarjito ‘ksarasukho hasyadi saukhyojjhitah / .

buddhanam janakas trikayasahitas traikalyasamvedakah

sarvajiiah paramadibuddhabhagavan vande tam evadvayam //**

To the one embraced by the Bhagavati Prajia,”® the one who is aspectless
although possessing aspect; to the one who has the bliss of the unchanging
and who has abandoned the pleasures of laughter and so forth; to the
progenitor of the Buddhas, without origination and annihilation, possessing
the three bodies, rightly knowing the three times - the omniscient Bhagavan
Paramadibuddha, I worship that very non-duality. //

Here various aspects of paramadibuddha are being presented; non-duality, unchanging
bliss, progenitor of the Buddhas, possessing the three bodies, knowing the three times,
without origination and annihilation, with aspects though without aspects and omniscient.
Here, for the first time, the main aspects of the Adibuddha are clearly presented.

At the beginning of the verse his consort, Visvamata, is mentioned. When Kalacakra
is embraced by his consort in the iconography, it is a representation of the two opposites
prajia and updya, male and female, etc. Is it here stated that Paramadibuddha is
Kalacakra? At the end of the verse it is said that Paramadibuddha is the non-duality (ad-
vaya). How can that be consistent with the two statements in the same verse? I think that it
is not a great problem as sometimes Kalacakra is identified with Adibud-
dha/Paramadibuddha and sometimes he is presented as one of the two polarity principles.
The ambiguity of the concepts therefore is quite clear. The problem becomes even more
complicated when one considers the concept of the fourth body Sahajakaya, and the con-
cept of paramaksara, the supreme unchanging. I will return to this problem later.

The next concept is that of being aspectless although possessing aspect.

This is the kind of contradictory statements very common in the mahdydana philosophy. It is
possibly a way of saying that there is something beyond the aspects.

The concept of “progenitor of the Buddhas” is also somewhat enigmatic. By the
Buddhas in these texts and referring to the Kalacakra mandala are probably meant the five
Jjinas. They consequently have their origin in the Paramadibuddha. In the centre of the
Kalacakra mandala, the deity Kalacakra is normally depicted as being embraced by his
female consort. They represent the union of opposites and the final goal of mahasukha or
Sinyata. Sometimes Aksobhya and Vairocana are situated in the centre of the mandala.
The other four jinas, Amitabha, etc., have their place in the four directions. Consequently,
when it is stated that Paramadibuddha is the progenitor of the Buddhas, it is probably
meant that he is at the origin of the five jinas, corresponding to the concept of Adibuddha
as being a transcendental original principle. It is not said that Paramadibuddha creates the
Buddhas, and in consequence the world, but they have originated from the Adibuddha.

%% 4pi from the Tibetan kyang. .

%% Vimalaprabha. L1. in VP vol.I 1986:1, line 3,

%% From the context it seems that here is meant the female consort of Kalacakra called Visvamata (the all-
mother). The two are mostly depicted in the yab-yum (father-mother) position in the iconography.
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Paramadibuddha is not created and also without a final ending. The same character-
istics, although not with the same words were given to Kalacakra in the preceeding verse.
Adibuddha consequently, has as one of “his” main characteristics being eternal, beyond the
changing world. This is, of course, not a new idea in Buddhism. It was Sakyamuni Buddhas
main philosophical question from the beginning. Suffering (duhkha) is that which changes.
Nirvana is to go beyond that which changes. Is there then something new with the Adibud-
dha concept in this respect, or is it just another designation of nirvana, or as it is designated
in later Buddhism, emptiness (§iznyatd) or the great bliss (mahdsukha)? There seems to be
some difference in the meaning as in early Buddhism it seems as though nirvana does not
have much to do with the beginning of the world, however Adibuddha has the quality of
being at the origin of the world. Consequently one cannot say that Adibuddha can be
equalled to nirvapa. The principle of Adibuddha stands for a different sort of timelessness.

Paramadibuddha is also said to possess the three bodies which probably means the
three trikdya system of Dharmakadya, Sambhogakaya and Nirmanakaya. This is not really
in line with the teaching of four bodies of the Buddha which is taught in general in the
Kalacakra texts. The solution to this is evidently to consider that Paramadibuddha himself
is considered the fourth body, or, as is expressed in other mahdyana theories of the four
bodies, the fourth body is a sort of essence of the other three and therefore not always men-
tioned.*®

Knowing the three times, past, present and future, is another of the concepts associ-
ated with the Paramadibuddha. 1t is a state of being beyond time which in extrapolation
could imply a theory of predestination. Paramadibuddha knows the future and conse-
quently the future must in some way exist. It implies the concept of omniscience also men-
tioned here. To predict the future is nothing new in Buddhist philosophy. Buddha Sakya-
muni made many prophecies. The very basic Kalacakra text (KCT) is a sort of prophecy
because one can find in it many historical events and personalities like Christ and Mu-
hammed whose existences were predicted by Buddha long before their historical existence.
Consequently, knowledge of the three times was not a privilege of Paramadibuddha alone.

Omniscience (sarvajfid) is a quality given to Adibuddha in several places in the texts.
It could mean something in the way of thinking just described. By knowing everything at
all times, one is all-knowing.

The non-duality concept (advaya) is something mentioned repeatedly as a qualifica-
tion of adibuddha or paramadibuddha. In mahdyana philosophy, it is beyond pragjfia and
updya (wisdom/method; male/female). This is a key concept of Adibuddha because he
must, by definition, be beyond the dualities in the world.

The next quotation is also from the first page of the VP.:

buddham simhasanastham tribhuvanamahitam vajrayogam visuddham
tattvam kayaprabhedair abhavabhavagatam sodasakaram ekam /
JjRanajfieyaikabhiitam jinavarasamayam dvadasakaram angaih
sattvartham bodhicittam jinakuliSapadam kalacakram pranamya // 58

The Buddha sitting on the lion throne, the pure vajrayoga worshipped in

*%8 Makransky. 1990:138-142. _
%% Vimalaprabha I.1 in VP vol.I. 1986:1, line 7 ; Vimalaprabha I.1 in VP Vol.L 1986:1, line 11.
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the three existences, a single reality having sixteen aspects due to the
division in bodies (kdyaprabheda),590 who has gone beyond

existence and-origination, the unity of knowledge and objects of knowledge,
an assembling of what is the best of the jinas, the true aim having twelve
aspects due to the parts, bodhicitta, the thunderbolt abode of the jina.

I worship this Kalacakra.

Here allusion is probably made to Buddha Sakyamuni as teaching the Kalacakra. When
teaching, Buddha is transformed into Kalacakra and sits on the lion throne. The subject of
the connection between the teachings of the four bodies (kayas) of the Buddha and the
Adibuddha is also touched on as sixteen aspects of the bodies, which makes four aspects on
each body.

Next, still on the first page of the VP, is the very introductory verse of homage to the
Adibuddha which for the first time in the text gives the important characteristics of the

word:

sarvajfio jAanakayo jinapatisahajo dharmakayas tatha

sambhogo nirmanakdyo 'pi dinakaravapuh padmapatrayataksah /
yogah $uddho vimoksair gatabhavavibhavaih kayavakcittaragaih
prajfiopayadvayo yo nysuradanunutas tam pranamyadibuddham //*"

Just like [he is] omniscient, the jianakaya, the master of jinas, the

sahaja [kaya], and the dharmakaya, [he is] the sambhoga [kaya] and the
nirmanakaya. [He is] an embodiment of the day-maker *** [and has his]

eyes spread out like lotus petals, [he is] in the pure union gone beyond
origination and dissolution through the liberations of the body, speech, mind
and passion, [he is] non-dual wisdom and method [and] praised by gods,
men, and demons. I worship this Adibuddha //

This is the most explicit reference to Adibuddha in the Vimalaprabha, The author relates
all the aspects as a homage at the beginning of the text. He gives several aspects of the
Adibuddha as follows:
- Omniscient (sarvajfia) — someone who knows everything in the world. See above
(p.104).
- The knowledge body (jfidnakaya) — this qualification is given at several places in the
text to Adibuddha and can sometimes be regarded as another designation of the fourth
of the four bodies of the Buddha, normally designated in the Kalacakra texts as Saha-
Jjakaya. 1t is also sometimes given as a personification of the wisdom of Buddha as it is
described in the fifth chapter of the Kalacakra-tantra-raja, the Jiiana-patalah (the

® The sixteen aspects of reality are explained in Vimalaprabha Vol.I. 1986:45 and translated in Newman.
1987a:376-377. The aspect are the four joys (ananda)connected in different ways with jAiana (wisdom), citta
(mind), speech and body. All these aspects also have a connection with the theory of the four kdyas (bodies),
who here are called Sahajakaya, Dharmakaya, Sambhogakdya and Nirmdanakaya. The sixteen realities are
also explained in the Vimalaprabha Vol.I. 1986:8 and translated in Newman. 1987a:236.

*! Vimalaprabha L.1 in VP vol.I. 1986: 1, line 11.

%2 The sun.
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chapter on knowledge). Jfiana in that chapter seems to be the knowledge needed in or-
der the reach the state of the wisdom of the supreme unchanging bliss (pa-
ramdaksarasukhajfiana).

- The master of jinas, that is, the sahajakaya — the concept of sahaja is very complex in
Buddhist tantric philosophy.**® Kvaerne translates it as “simultaneously-born”, the lit-
eral meaning of the word. In this context, it can suffice to say “innate”. The master of
Jjinas related to the concept of sahajakaya probably signifies that Adibuddha is at the
origin of the five jinas (see above, p.102) and not himself produced by anyone else.
Jinapati is a common word in the Kalacakra texts and at several places it is identified
with the Adibuddha concept.>® It can even be said to be one of the main words for de-
noting the concept of Adibuddha in the Kalacakra texts as the word “Adibuddha” is ex-
tremely rare.

- Then are mentioned the other three bodies of the Buddha: dharma-, sambhoga-, and
nirmanakaya which, in this context, only means that as the world is manifesting itself
in more non-subtler ways, it is still the Adibuddha who is behind this development.
This problem will be treated in the chapter on the four bodies.

- The day-maker (sun) (dinakaravapu)— this designation is perhaps only there in order
to connect Adibuddha with the most powerful force in nature, the sun. It also represents
the sambhogakaya.

- Eyes spread out like lotus petals (padmapatrayataksa) — It could be an honorific des-
ignation of Adibuddha as a Buddha who has as one of his characteristic signs that his
eyes are wide and spread out. It also represents the nirmanakaya.

- Paramadibuddha is also pure union (yogah Suddho) gone beyond origination and dis-
solution and the limitations of the personality. Here is a designation which says that the
Adibuddha is in principle eternal and not created.

- The foregoing interpretation fits in quite well with the last statements in the verse that
Adibuddha is “non-dual wisdom and method” (prajfiopayadvayo) where it is explicitly
said that Adibuddha is the non-dual (advaya) resulting from the union of prajfia and

upaya.

This verse gives the basis of most of the qualities of the Adibuddha concept. That is the
reason why I have elaborated on the definitions of the concepts. I will refer back to this
verse when finding the same type of definition in other places. I will continue with other
verses from the same introduction to the Vimalaprabha. This one from the second page of
the introductory verses:

prajfiopayatmako yogah samsthanakayarddhigah /
vajrasattvo mahdsattvo bodhisattvas tathagataih /
uktah samayasattvo yo bhavabhavaksayo vibhuh /
anadinidhanah $anto bodhicittam pranamya tam //**

The yoga consisting of wisdom and method, the miraculously

5% See Kvaeme. 1975 for a thorough treatment of the concept of sahaja in Buddhist Sanskrit literature.
%% See for example in KCT V:243.
%% Vimalaprabha I.1 in VP vol.L. 1986:2, line 1.
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accomplished body; by the tathagatas called vajrasattva, mahasattva
and bodhisattva. Also called samayasattva, the lord who has
destroyed the existent and non-existent. I worship that beginningless,
endless, peaceful bodhicitta //

Here homage is made to bodhicitta, which in VP L1 p.1,line7 is equalled to Kalacakra.
Bodhicitta is very important in the Kalacakra texts. The word normally denotes the condi-
tion of the mind when it strives to reach bodhi (awakening, illumination?), probably the
meaning in this context. A very wide meaning is given to the word bodhicitta.

This is another of the introductory verses in the VP:

jananim sarvabuddhanam utpadaksayavarjitam /
caryam samantabhadrasya visvamatam pranamya tam // **

The progenitor of all the Buddhas, the one who has abandoned
origination and destruction, the one who is connected to the conduct
of Samantabhadra. 1 worship this Visvamata //

Here the homage is to Visvamata who is the female counterpart of Kalacakra, always de-
picted in the yab-yum position, as to signify the union of prajfia (wisdom) and updya
(method) and the resulting Mahasukha (great bliss). Interestingly enough she is also called
“progenitor of all the Buddhas”, more or less the same wording used to describe the
Adibuddha (jinajanaka). She is related to Samantabhadra, who in other tantric traditions is
regarded as the Adibuddha, for ex., the Tibetan »Nying-ma-pas. She is also beyond origina-
tion and destruction like the Adibuddha. A conclusion from the descriptions of both
Kalacakra and Visvamata is that the characteristics of Adibuddha can be found for all three
concepts. The level of the state of mind before and after the union between praj7ia and
updya is described in the same way. Here follows another of the introductory verses of the

VP:

alikalisamapatti hiim phat karadi varjitam /
aksarodbhavakayafi ca kalacakram pranamya tam // >

Even though he has abandoned the absorption of a/i and kali,
and the letters hiim , phat, and so forth, he is the body arisen from
the unchanging. I worship this Kalacakra. //

Kalacakra is here presented as the body arisen from the unchanging. Consequently, as
Adibuddha, as shown later, sometimes is regarded as the unchanging, Kalacakra could
eventually be said to have arisen from Adibuddha. This could be a very decisive statement
of the relationship between Adibuddha and Kalacakra. On the other hand the “unchanging”

%% \Vimalaprabha I.1 in VP vol.I. 1986:2, line 19.
*7 Vimalaprabha 1.1 in VP vol.L 1986:2, line 21.
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(aksara) also has other meanings and there is a difference to the concept of “the supreme
unchanging” (paramaksara).’*®
Another of the introductory verses of the VP:

sarvajfiam jlianakayakhyam marttandavapusam vibhum / .
padmapatrayataksam tam tattvam sodasabhedatah //
catuhkayatmakam buddham vajrasimhasane sthitam /
stutam surdsurair natva sucandradhyesitam pura // **°

Praised by the gods and demons is: the omniscient one, the one
called wisdom body, the one who appears like the sun, the lord,

the one with the eyes spread out like a lotus petal,’ the Buddha
consisting of the four bodies due to the essential reality which is
divided into sixteen parts, the one who sits on the vajra lion throne,
who was previously called upon by Sucandra.

Here reference probably is made to Buddha Sakyamuni because he is sitting on a lion
throne and listened to by Sucandra. He has some of the same characteristics as Adibuddha.
In this case, it is not strange because when teaching the Kalacakra Tantra to Sucandra, he
was transformed into Kalacakra and received his characteristics, just as the current Dalai
Lama is transformed into Kalacakra ritually as he gives the initiation. In this verse, the
teaching of the four bodies of the Buddha is already established. The concept of tattva is
important here and the four bodies is a way of dividing this “essential reality” into separate
parts. Tattva is a concept essentially used in the Samkhya philosophy. In that system, there
are 25 different kinds of tattvas and there are certain similarities with the usage in the
Kalacakra Tantra.®!

Another of the introductory verses of the VP:

Suddhajfianatkayogo jinavarasamayas cittadharmaikayogah
vaksambhogaikayogas tribhuvanam ahitah kayanirmanayogah /
Jhanajfieyadvayo ‘sau gatabhavavibhavo vajrasattvas caturdha
prajfiopayatmakam tam nrsuradanusutam vajrayogam pranamya // *

The union of the pure and knowledge; the best vow of the jina, the

union of mind and dharma [body]; the union of speech and the enjoyment
[body]; the union of body and the emanation [body] worshipped by the
three existences; this non-dual knowledge and object of knowledge, past
existence and non-existence, is four-fold Vajrasattva. Homage to that
vajrayoga consisting of wisdom and method that is praised by gods,

men, and demons. //

598 1 will treat this problem later when commenting on the verse KCT V:127.

%% Vimalaprabha L1 in VP vol.L. 1986:2, line 23.

0 The same term was used for Adibuddha in VP vol.I:1, line 11. See my commentaries on p.114.
¢! Larson. 1979:176-201.

€2 Vimalaprabha I.1 in VP vol.I. 1986:3, line 1.
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Vajrasattva and vajrayoga are the main subjects in this verse and it is interesting to see
their relation to Adibuddha. Vajrayoga is a difficult concept in the Kalacakra. In some way
in this verse there is a connection between vajrayoga and the four bodies of the Buddha.®”
There are variations of yoga (perhaps here more in the meaning “union”) connected with
the $uddhakaya, the dharmakaya, the sambhogakaya and the nirmanakaya. Each has its
ekayoga or “union into one” with something else, the knowledge (jiana), the mind (citta),
the speech (vak) and the body (kaya). Consequently, perhaps there is a connection with
Vajrasattva who is related with the four bodies. Vajrasattva is at times, in the Kalacakra
texts, associated with Kalacakra and Adibuddha. 1t can actually be another word denoting
Adibuddha. Another of the introductory verses of the VP:

yad vyakrtam dasabalena puralpatantram guhyadhipasya gaditat paramadibuddhat /
tat kalacakralaghutantram idam kalape mafijusriya nigaditam sakalam muninam //

By means of his ten powers, the Buddha previously made a prophecy [containing]
the short tantra out from the Paramadibuddha spoken to the master of the secret
[Sucandra). Thus, Mafijusri [= the king Yasas] expressed this entire Kalacakra-
laghutantra to the sages in Kalapa. //

Here it is said that Buddha Sakyamuni prophesied that King Yasas of Sambhala was going
to write the laghutantra. Actually, it is said in the text that it was Buddha himself who au-
thorized the short tantra (alpatantra or laghutantra?) based on the root-tantra Pa-
ramadibuddha. Maf#ijusri (Yasas) redacted it for the sages in the capital of Shambhala,
Kalapa. 1t should then have been taught in Shambhala for many years and then finally
brought out from Shambhala by Pindo into India. It is here very obvious here that Pa-
ramadibuddha is just the name of the basic root-tantra. The master of secrets who should
have preached the Paramadibuddha tantra was Vajrapani Sucandra.

The following is the last among the 102 introductory verses of the first subchapter of

the VP that I will quote:

tika sucandralikhita sarvayanarthasicika /
sastisahasrika ya’ ‘sit pundarikena sa-maya //
likhyate laghutantrasya milatantranusarini /
granthadvadasasahasri savajrapadabhedini /%

The sixty thousand line commentary written by Sucandra
revealed the meaning of all the vehicles. By me, Pundarika,
a twelve thousand line text on the abridged tantra, following
the basic tantra, with a division of the vajra word. //

Here it is stated that there existed an original commentary on the root-tantra Pa-
ramadibuddha. This “Mila-Vimalaprabha” contained 60,000 verses and was written by
Sucandra. The Vimalaprabha now extant in 12,000 verses is a shorter version of that one

% See Newman. 2000.
€% Vimalaprabha 1.1 in VP vol.L 1986:3, line 15.
%% Vimalaprabha 1.1 in VP vol.I. 1986:3, line 17.
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and a commentary on the abridged laghutantra. It is also stated that the Vimalaprabha fol-
lows both the laghutantra and the lost miilatantra.

The fore-going is stated clearly in the great commentary Vimalaprabha when the
text gives a sort of table of contents of the whole tantra in the second subchapter of the
first chapter of the VP:

anu prajfiopayatmako vajrayoga adibuddho niranvayah kalacakro
bhagavan abhidheyah / sa canaya paficapatalasvabhavaya ‘vasthitah /

Here, the vajrayoga (vajra-union) that consists of wisdom and method —

the Adibuddha who is without causal connection (niranvayah), Bhagavan Kalacakra —
is the subject. Also, it [the vajrayoga] consists of these essential subjects of

the five chapters. 07

Consequently, this means that in essence the whole tantra treats the concept of Adibuddha.
Here is the first place in the Kalacakra texts where Adibuddha is qualified with the word
niranvaya “without causal connection”. This evokes the discussion of the qualification that
I made in chapter 3 when this word was used to qualify Adibuddha in the Mafjusri-nama-
sangiti. 5 Here, the wording is a very undramatic qualification of Adibuddha as “without
causal connection”, which only seems to mean that the Adibuddha is beyond duality and is
the very non-duality. As in other places, there is the problem that Kalacakra is also placed
on the same level as Adibuddha. Likewise, the term vajrayoga can be described as being on
the level of Adibuddha, that is, the union of wisdom and method.

Still another quotation from the second introductory chapter of the VP:

mahasukhavase paramadibuddhavajradhatumahamandale vajra

simhasanasthena buddhabodhisattvakrodharaja devanagadevatadevatigana

parivrtena traidhatukavanditacaraparavindena traidhatukaikacakravarttina
paramadibuddhena niranvayena * $rikalacakrabhagavata sucandradhyesitena
dvadasasahasram paramadibuddham niranvayam kalacakram tantrarajam vajradha-
rajiianakayasaksibhiitaya namasangityalingitam sarvatantresu vajrapadasaksibhitam.*"®

[The subject here is about Buddha Sakyamuni teaching the Kalacakra
to Sucandral

He [Buddha Sakyamuni] sat in the abode of great bliss - in the

great mandala of the sphere of vajra of Paramadibuddha -on the vajra

lion throne. He was encircled by a host of Buddhas, bodhisattvas, wrathful
kings (krodhardja), gods, nagas, and male and female deities. The three realms

€% Vimalaprabha 1.2 in VP vol.L. 1986:12, line 24.

7 Newman, 1987a:248.
% See the discussion above on MNS:100 on p.76 and notes 477-78. See also below on p.160-61, note 819

which is the beginning of the commentary to KCT V:89. Also Davidson. 1981:30.

% From the context, I chose to read niranvayena instead of the variation nirandhayena. See VP vol.l.
1986:12, notes 3 and 4. :

€1 Vimalaprabha 1.2 in VP vol.I. 1986:12, line 4-8.

106



saluted his lotus-feet. He is the sole cakravartin of the three realms, the
Paramadibuddha without connection (niranvaya). He is the Bhagavan Sri Kalacakra.
Sucandra requested him for instruction and he taught the 12000 verse
Paramadibuddha without parts (niranvaya) and the Kalacakra tantraraja.

It is embraced by the Namasangiti that clarifies the knowledge body (jfianakaya)

of Vajradhara. The vajra words are made clear in all tantras [by the
Paramadibuddha) 5"

As when first mentioned above, the Paramadibuddha is equalled to the Kalacakra
mandala. Buddha Sakyamuni is seated in the mandala when giving the teachings of
Kalacakra to king Sucandra. Later in the text, it is mentioned that Buddha is also the Pa-
ramadibuddha without connection (niranvaya), the same qualification of Adibuddha that is
discussed below (p.155-156). This is the only place where Buddha Sakyamuni is actually
said to be Paramadibuddha. This seems to be a way of stressing the importance of the
Buddha when he is teaching the Kalacakra and is transformed into Kalacakra. Here, Bud-
dha is also equalled to Bhagavan Kalacakra. He is also the cakravartin, that is, the ruler of
the world. The Buddha is possibly given all these characteristics in order to maintain an
even stronger position when teaching the Kalacakra Tantra.

In the later part of this text, Paramadibuddha signifies the text Paramadibuddha, as it is
said that the 12,000 verse text was taught. In the next sentence, it is said that Buddha taught
the Paramadibuddha and the Kalacakra-tantra-raja. This possibly only means that the
shorter text was already inherent in the longer original text. The texts of Paramadibuddha
and Kalacakra are embraced by the Namasangiti. This could mean that the main ideas in
the Kalacakra were already expressed in the Namasangiti.

It is also said that the JAanakaya (knowledge body) of Vajradhara is clearly exposed in the
Namasangiti. This probably means that allusion is made to the place in Namasangiti where
Adibuddha is mentioned (MNS Chapt. X, 24 or verse 100). The author is generally very
conscious about the importance of the Namasangiti and he cites it many times. As quoted
below, in verse KCT V: 248, Adibuddha is also equalled to Vajrayoga.

Here follows another quotation from the introductory part of the VP:

vacyo bhagavan kalacakrah paficapatalasvabhavataya ‘vasthitah
vacakam kalacakram abhidhanam paficapatalatmakam / atha adibuddho
bhagavan vacyah / vacakam adibuddham abhidhanam iti vacyavacakalaksanah /"

That which is to be spoken is established as Bhagavan Kalacakra, the
essential topic of the five chapters. The speaker [is established as] the
Kalacakra speech that consists of five chapters. Also, the characteristics of
that which is to be spoken and the speaker: “the Bhagavan Adibuddha is that
which is to be spoken; the speaker is the Adibuddha speech” — these are the
characteristics of that which is to be spoken and the speaker.®"

! Newman. 1987a:245-46.
¢'2 Vimalaprabha 1.2 in VP vol.I. 1986:15, line 3.
¢ Newman. 1987a:260-61.
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Here the relationship between the two concepts deity/text is alluded to. The one who
speaks is Bhagavan Kalacakra and, later in the text, Adibuddha and the text is also called
Kalacakra and correspondingly Adibuddha. The names are the same for person and text. It
is not easy to understand this relation between the spoken and the speech. It is more of a
grammatical analysis. .

From here up to the end of the 2™ uddesa (subchapter), the text is a commentary to
the sort of preface appearing at the beginning of the 2" uddesa of the Vimalaprabha in the
foregoing quotation (VP vol.I:15, line 3). It gives very interesting clarifications:

paramadibuddhavajradhatumahamandale niranvaye jfianajfieyaikalolibhiite
acchedye. ‘bhedye sarvakaradhatulaksane adarsapratisenatulye / 61

In the great mandala of the Paramadibuddha vajra-realm, it [the

Paramadibuddhal is without connection (niranvaya), it is the unified mixture

of knowledge and objects of knowledge, it is indivisible and undivided, it has the character-
istics of the realm of all aspects and is'similar to a mirror divination (pratz'sena).‘Sls

Here, Paramadibuddha is a designation of the Kalacakra mandala, the third meaning of
the word in this context. Paramadibuddha is again qualified with the word niranvaya
(“without parts, unconnected”) and the word Paramadibuddha again has a very uncertain
meaning. Here it seems to be the mandala, but how can the mandala be without parts? It
seems that there is a shifting of the meaning and the conceptualized Paramadibuddha is
again showing itself. The mandala cannot be indivisible, etc., because it is a very complex
construction. The concept of Paramadibuddha as “the superior original Buddha” is defi-
nitely more applicable at this place in the text.

Here follows a very interesting quotation, also from the introductory part of the VP 1.2:

paramadibuddhadheneti / paramadibuddhah ekaksanaparicakaravimsaty
akaramayajalabhisambodhilaksano ‘ksarasukhah paramah tenadibuddhah pa-
ramadibuddhah tena paramadibuddheneti / niranvayeneti / anvayah
prajiiopayatmako grahyagrahakalaksano dharmah so ‘nvayo nirasto yena

‘sau niranvayah tena niranvayeneti / kialacakrabhagavateti / kalah
paramaksaro mahasukhalaksanah tenotpaditam niravaranam
skandhadhatvadikam cakram yasya Sariram asau kalacakrah / *'¢

As for “the Paramadibuddha”: The Paramadibuddha is the unchanging

bliss [which is]supreme and is characterized by attaining enlightenment in

a single instant, in five aspects, in twenty aspects, and by the net of illusion.

By that [unchanging bliss] [originates] the Adibuddha and the Paramadibuddha
and by that the Paramadibuddha [text]. As for “without parts”, “parts”

(anvaya) is the dharma that consists of wisdom and method, that is characterized
by object and subject. Someone who has abandoned that “part” is “without parts.”

¢ Vimalaprabha I.2 in VP vol.I. 1986:16, line 26.

615 Newman, 1987a:268. Here Newman makes remarks conceming two Sanskrit words, pratisena and eka-
lolibhiita that cannot be found in lexicons, but can interpreted with the help of the Tibetan translation.

816 Vimalaprabha 1.2 in VP vol.I. 1986:17, line 9.
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By that [there is the concept of] “without parts” (niranvaya).

As for the Bhagavan Kalacakra; kala (time) has the characteristics of great
bliss and the supreme unchanging (paramdk;ara),6l7 One whose body is
generated as a wheel (cakra) of unobscured aggregates, elements and so
forth by means of that [bliss], this is Kalacakra.®'®

This is a very interesting definition of Paramadibuddha:

Unchanging bliss (aksarasukhah) - perfect enlightenment in a single instant - supreme (pa-
ramah). The temporal aspect of Paramadibuddha is here clearly expressed. Actually, from
this verse it seems as though the “unchanging bliss” existed before the Adibuddha. He is
also the one who actually taught the tantra in the form of Kalacakra at Dhanyakataka
stipa. There is also a definition of Kalacakra in the second part of the quotation. Conse-
quently “Time” (Kala) has the same main characteristics as Adibuddha, namely “supreme
unchanging” and “great bliss”. This shows the importance of the concept “time”.

There is also a definition of the problematic word niranvaya. The VP text has ana-
lysed the word in two parts. Anvaya means the dharma that consists of prajfia (wisdom)
and u#paya (method) and which is characterized by object and subject. Consequently, there
are two parts to this concept, a dualistic concept. Nir- in Sanskrit is a negative prefix and
consequently niranvaya is something that is not having the two parts wisdom and method.
Therefore, it is a good designation for the Adibuddha concept. The fact that Kalacakra is
designated as a “non-dual” tantra here is given a clear motivation.

In the following quotation from the introductory part of the VP the problem of the root-
tantra is treated:

dvadasasahasrikam iti / caturasitisahasradhikatrilaksaksarasamitham
dvatrimsad aksaranustubhah®™ dvadasasahasrikam iti / sucandra-
rajadhyesitena®™ / paramadibuddham iti / paramadibuddhabhidheya
vacakatvat asyabhidheyasyabhidhanasvabhavataya ‘vasthitatvad iti /
paramadibuddham kalacakram kalacakrabhidheya vacakatvat
kalacakrabhidhanam iti / niranvayam iti niranvayabhidheya vacakatvat /
ihanvayah prajfiapaksa upayapaksas ca/ so ‘nvayo bhinnapakso nirasto
yasmat tat tantram niranvayam / prajfiopayatmakam yogatantram ity
advayam ucyate / jineneti / '

Regarding “12,000 verses”, it is an assemblage of 384,000 syllables.
1t consists of 12,000 verses in anustubh, which consists of thirty-two syllables.

€17 As I will state at length in chapter six of this dissertation, paramaksara (the supreme unchanging) is a very
important concept in the Kalacakra Tantra. The verse (KCT V:127) which contains the concept has a com-
mentary in the Vimalaprabha consisisting of 100 pages. The concept can in some way be related to the
Adibuddha concept.

€18 Newman. 1987a:270.

619 1 chose here to use the alternative reading given by Upadhyaya in VP vol.L It better corresponds to the
context.

29 In this context, I chose to include a variation from the sDe-dge edition of the bsTan- ‘gyur as given by
Upadhyaya (p.19).

! Vimalaprabha 1. 2. in VP vol.L. 1986:18, line 1-7; Bu-ston’s commentary on the VP in Bu-ston. 1965a:335
(Tibetan).
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Thus, [the Paramadibuddha has] 12,000 verses. It was solicited by king
Sucandra. [Why the name] ‘ Paramadibuddha’; it is because it expresses the
subject, the Paramadibuddha, since it is established as the topic of the
description of this subject. [Regarding] the Paramadibuddha and the Kalacakra;
since it gives expression to the subject Kalacakra, it is the designation of
Kalacakra. Tt is ‘without parts’ because it expresses the subject that is

‘without parts’. Here, “parts” (anvaya) is the side of wisdom and the side of
method. By the Jina it is said that the tantra that is without these parts

because it has abandoned side, is non-dual. ‘It is the yogatantra that is without
parts, that consists of wisdom and method.”

First the definition of Paramadibuddha as the name of the text is treated. The VP text itself
says that Paramadibuddha is so called because it expresses the subject, which is Pa-
ramadibuddha. The topic of the whole text is in some way Paramadibuddha.

This quotation is very important for the sake of defining the concept Paramadibuddha,
because here it is clearly stated the root-fantra text in 12,000 verses is called Pa-
ramadibuddha, but that the reason for this is that this concept is the most important of the
text. Consequently, there exists a concept called Paramadibuddha and it must be possible
to find a content for this concept in the text, the laghutantra, which is said to be an abbre-
viation of the Paramadibuddha text. I have not found any systematic attempt in the texts to
clarify what the concept means. The only way to determine more is to investigate different
parts of the text where the concept is used.

Later, on the same page, the problem that the Paramadibuddha is “without parts” is
treated. It is “without parts” because it expresses the subject that is without parts (niran-
vaya; rigs med). Here “parts” (skt. anvaya; tib. rigs) is the side of wisdom and the side of
method. The Jina (?) says that the tantra which is without that part because it has aban-
doned side, is non-dual. Paramadibuddha is, consequently, a concept beyond updya and
prajfa representing non-duality. As remarked above (p.76), niranvaya can also be trans-
lated as “without causal connection”, which is a translation that fits in better with the Pa-
ramadibuddha concept.

This passage has, as Newman remarks, given rise to a debate whether Kalacakra
constitutes a third non-dual class of tantra within the anuttarayoga tantra.5* 1t is stated in
many places in the Vimalaprabha that Paramadibuddha is “without parts” (niranvaya).
Perhaps it is a way of saying that the Paramadibuddha never has had division of wisdom
and method. Adibuddha is the bliss united from the beginning!

The following is the last quotation from the introductory part of the VP. After this,
the verses of the KCT with the corresponding commentaries from the VP commentaries
start:

tasmat prajfiopayatmakam tantram yogatantram niranvayam kalacakram pa-
ramdrthasatyata iti / vajradharajfianakayasaksibhitaya namasangity
alilingatam iti / adibuddhabhidhanatvat / iha yatha namasangitir
atitanagatapratyutpannais tathagatair bhasita bhasisyate bhasyate

2 Newman. 1987a:274. -
€2 Newman. 1987a:274, note 28.
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tathadibuddham api / adiSabdo ‘nadinidhandrthah / anadikale
anadibuddhadesitam desayisyate desyata iti / naikena Sakyamunina
dipankaratathagatenapiti /

Therefore, from the point of view of absolute truth, Kalacakra is the tantra
and the yogatantra that consists of wisdom and method, without parts
(niranvaya). ‘It is embraced by the Namasangiti that has made visible the
wisdom body (jfianakiya) of Vajradhara’ because it is the designation of

the Adibuddha. Here, just as past, present and future Tathdgatas spoke, are
speaking and will speak the Namasangiti, just so is that Adibuddha . The word
adi means without beginning or termination. Since beginningless time
beginningless Buddhas have taught it, are teaching it, and will teach it: it is
not taught merely by Tathagata Dipamkara and Sakyamuni. 625

Here is stated that Kalacakra is a kind of yogatantra and is again “without parts” (niran-
vaya). Again the connection with Namasangiti is made in the way that Kalacakra is em-
braced by it. The Namasangiti was very important for the Kalacakra texts and some of the
main ideas were possibly taken from that teaching. Present and future Tathagatas will con-
tinue to teach the Namasangiti and Adibuddha texts. Not only the Dipamkara and Sakya-
muni Buddhas but many other Buddhas will teach it. The universality of the Kalacakra
teachings is established.

This passage defines Adibuddha as without beginning in time. The word adi is con-
cretely defined here as without beginning or termination. This then could be an indication
for the interpretation of this term. Adibuddha does not mean the one who first obtained
Buddhahood, but is the Buddha without beginning or termination, “eternal.” The
Namasangiti and the Adibuddha have been taught from beginningless time (anddikale). It
is worth noting here that time is designated without beginning.

All this is important in connection with the foregoing passage where it is evident that
Adibuddha never has realized the union between wisdom and method, but has always been
resting in the unchanging bliss. This and the foregoing quotation can be associated with the
idea in Kalacakra of mi- ‘pho-ba, “non-transference of consciousness” because there is no
real transference of consciousness. There is always a permanent consciousness in the heart
cakra. This could be compared to the more general Tibetan doctrine of the “forever inde-
structible drop” (brtan-du mi-shig-pa’i thig-1¢).5%° This comes very close to a Buddhist idea
of an dtman which is a kind of permanent “soul”. The problem has been treated by Ruegg
in connection with the notion of tathagatagarbha which comes very close to the concept of
atman. Quoting Buddhist mahdyana sources, Ruegg comes to the conclusion that they do
not claim a brahmanical concept of atman, but have a similar concept of their own which is

approaching the brahmanical concept.”
Already in the first two lines of the first verse of the first chapter of the Sri

24 Vimalaprabha I. 2. in VP vol.L. 1986:18, line 20-24.
25 Newman. 1987a:276-77.

626 See Dhargyey. 1985:91.

7 Ruegg. 1992:19-25, 44-55.
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Kalacakra-tantra-raja text itself we find the epithets which are given as of Adibuddha in
the Vimalaprabha, that is, a quotation from KCT I:1:

sarvajiiam jfianakayam dinakaravapusam padmapatrayataksam buddham
simhasanastham suravaranamitam mastakena pranamya /

preched raja sucandrah karakamalaputam sthapayitvottamange

yogam Srikalacakre kaliyugasamaye muktihetor naranam // 1 // %

The omniscient one, the wisdom body (jAianakaya), the embodiment of the
day-maker [sun], the eye spread out like a lotus petal, the Buddha sitting on
the lion throne, was worshipped by the best of gods. King Sucandra bowed
his head, and placing the cupped palms of his hands on top of his head, he
asked for the yoga in the Srf Kalacakra, for the cause of the liberation of
human beings in the time-period of kaliyuga.®

This quotation gives a vivid picture of how the Kalacakra was preached by Buddha to king
Sucandra. It shows that, already from the beginning, Kalacakra was thought of as a remedy
against the evil age of kaliyuga when times are getting worse until a change will come and
make times better. It is interesting that the age-old Indian concept of kaliyuga is used in a
Buddhist text. The eschatological content in the Kalacakra is evident considering the kings
of Sambhala and the ultimate war against the evil mlecchas.
These lines are actually an enumeration of the first few topics treated in the tantra, but also
an enumeration of qualities of the Adibuddha as commented on in the Vimalaprabha 1.1
(VP vol.I 1986: 1, line 7). At the same time, from the context it is evident that they are also
designations of the Buddha Sakyamuni as it was he who preached the tantra to Sucandra
at Dhanyakataka stipa. This indicates the difficulty in trying to find information on the
concept of Adibuddha in the text. In any case it seems that the terms sarvajfia (omniscient)
and jAanakaya are used in several places in the tantra for Adibuddha.®°

The following are some quotations from the milatantra Paramadibuddha in the VP

commentary on KCT I:1:

sarvajiio jAanakayo yo marttandavapuravyayah /
padmapatrayataksah §ribuddhah®™ simhasane sthitah //
kayavakcittaragatma vajrasattvo ‘dhidevata /
kayavakcittaragena kayavakcittamandale //

abhedyo vajrayogo ‘sau kalacakro ‘ksarah sukhah/
anadinidhano buddha ** adibuddho niranvayah // **

The omniscient one, the wisdom body, the imperishable body of

8 KCT. 1.1; Banerjee. 1985:1; Vimalaprabha 1.4 in VP vol.I. 1986:30, line 24-27.
2 Translated in Newman. 1987a:319.

6% Newman. 1987a:349-351.

! In the text the spelling is §ribud - dhah , a way of spelling the name of Buddha that I have never seen any-
where else. This could be a hint at the independence of the root-tantra text called Paramadibuddha.

62 See foregoing note. In fact, all mention of the words Buddha, Adibuddha and Paramadibuddha in this
quotation are spelled in the same way.

3 Vimalaprabha. 1.4. in VP vol.I. 1986:32, line 16-21.
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the sun, with the eyes like spreading lotus petals, the Buddha sitting
on the lotus throne; / The essence of body, speech, mind and passion
is Vajrasattva, the superior deity in the mandala of body, speech and
mind by means of body, speech, mind and passion. // This indivisible
vajrayoga is Kalacakra, unchanging and bliss, Buddha without
beginning or end, the Adibuddha without parts [without causal
connection] (niranvaya). // ©**

Here the last line is identical with Mafijusri-nama-sangiti verse 100a.%° This once more
shows the influence from the MNS. In several places in the laghutantra citations are found
citations that are said to be from the milatantra Paramadibuddha. This particular one is of
special interest. The miilatantra must have been known by the author of the Vimalaprabha.
The verse on Adibuddha from the MNS must also have been known. Actually, there are
good reasons to believe that the concept of Adibuddha in the Kalacakra Tantra is con-
sciously influenced by the MNS. Once again the concept of vajrayoga is not quite clear.
Possibly the meaning should be more literal: “This indivisible vajra-union is
Kalacakra....”, which then means that the following concepts are designations of this va-
Jjra-union. Reading the designations in another way, the qualifications of Adibuddha are:
Kalacakra, unchanging bliss, without beginning or end, he is Buddha and without parts
(niranvaya), or as translated by Davidson “without causal connection”.%%
The following is a quotation from the VP commentary on KCT I:1:

ekara-rahasya-padma-dharmodaya-khadhatu-mahasukhav asasimgha
asana-bhaga-guhya-samjiianam madhye naika ekarasamjfia pradhana
sarvasam sarvakarasanyata pratipadakatvat / tatha vamkaramahasukha —
mahdraga-sahaja-paramaksara-bindu-tattva-jiana-visuddhacitta-
samjAanam madhye na eka vamkarasamjfia pradhana sarvasam mahamudra-
sahajanandaksarasukhapratipadakatvad iti evamekara-vamkarayoh
sarvakaravaropeta Sinyata sarvadharmaniralambakaruna ‘bhinnabodhicit-
tabhavapratipadakatvat / evamkaro vajrasattvo bodhicittam

kalacakrah adibuddhah prajfiopayatmako yogah jheyajfianatmakah

advayah anadinidhanah $antah samajah samvara evam adyanekasamjfiabhih
prajfiopayatmako ‘dvayo yogo niranvayo yogina ‘vagantavya iti /

Like that, among other designations the E-letter, the secret doctrine, the

lotus, the origin of dharmas, space element, abode of great bliss, lion throne,
vulva and secret. E-letter alone is not the main designation because all of
these demonstrate the voidness of all aspects. In a similar way, among the
terms VAM-letter, great bliss, great passion, simultaneously-arisen, supreme
unchanging, drop (bindu), essential reality, wisdom (j7ia@na) and pure mind.
VAM-letter alone is not the main designation because all of these demonstrate
mahamudra, simultaneously-arisen joy (sahajananda) and unchanging

bliss (aksarasukha). Likewise, the two letters E and V4M shows the existence

 Newman. 1987:326-27.
3 Davidson. 1981:30 incl. note 95, 57; Wayman. 1985:93. See the present work p.76.

6 Davidson. 1981:30.
7 Vimalaprabha 1.4. in VP vol.. 1986:34, line 22-29.
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that is bodhicitta ,that is, indivisibility (abhinna), emptiness, possessing

the best of all aspects and compassion that does not objectify any dharmas.
For this reason, a yog? who is to be well judged, should first reach a manifold
understanding of the non-dual yoga that consists of wisdom and method
without parts [without causal connection] (niranvaya), the letter EVAM,
Vajrasattva, bodhicitta, Kalacakra, Adibuddha, the one consisting of
wisdom and objects of wisdom, the non-duality, without beginning and end,
peaceful, Samaja and Samvara.®*®

This quotation is of interest from many aspects. First, it enumerates terms applicable to
emptiness (§iinyata) in all it’s meanings and for the terms designating unchanging bliss
(aksarasukha). Then Adibuddha is enumerated among terms applied to indivisible empti-
ness and wisdom and method without parts. All of these terms are used to explain different
aspects of these concepts.

The mantras E and VAM are at other places used in the duality correspondences that can be
found in chapter five of KCT and VP. These dualities are treated in chapter 6 of this work
(p.167, 199). They are also on different sides when E is on the side of voidness (Sinyata)
and VAM is on the side of great bliss (mahdsukha) and unchanging bliss (aksarasukha).
The yogi then should understand the non-duality which arises when E and VAM are united.
On that level of non-duality are also found the Adibuddha, Kalacakra, etc. It can be noted
here that Samdja and Samvara are also mentioned in connection with the non-duality,
which means that they also have a similar teaching of the non-duality.

Here again is a quotation from the mitlatantra in the VP commentary to KCT I:1:

iha milatanire bhagavan aha

E-rahasye khadhatau va bhage dharmodaye ‘mbuje /
simhdsane sthito vajri uktastantratare maya //
VAM-vajri vajrasattvas ca vajrabhairava isvarah /
herukah kalacakras ca adibuddhadinamabhih //
nandavisayasamjiabhih sthanamadharalaksanam /
adheyas ca maya prokto nandsattvasayena ca //

Here, the Bhagavan said in the basic tantra [milatantra:
Paramadibuddha):In various tantras 1 speak of Vajri sitting in the E, in
the secret doctrine, in the space element, in the vulva, in the source

of phenomena (dharmas), in the lotus or on the lion throne. //

1 use the names Vam, Vajri, Vajrasattva, Vajrabhairava, ISvara,

Heruka, Kalacakra, Adibuddha and so forth. // Using the

designations of various lands, in accordance with the dispositions of
various sentient beings, I speak of the characteristic of the base (adhara),
the place, and also of the based. // **°

% Newman. 19872:324.
€ Vimalaprabha 14 in VP vol.L 1986:39, Ime 31-p.40, line4.
% Newman, 1987a:354.
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This is a citation from the root fantra where Buddha speaks of his using different names for
the base (@dhara) in different systems of teachings, but that essentially they are the same.
Adibuddha is here only used as one of many designations for that concept and in that way
does not seem to be very unique or special. There is perhaps a possibility of a doctrinal
evolution from the root-tantra to the Vimalaprabha. The VP is much more definite in de-
fining Adibuddha as a cosmological concept. There has been no real investigation into try-
ing to separate elements in the root-tantra from the KCT and the VP has been done.
Newman made an interesting note where he cited two verses from the Vajramala, a
vyakhyatantra to the Guhyasamdja. They are virtually identical with the two first verses
from the Paramadibuddha quoted above. If they are original to the Vajramala, it means
that the Adibuddha concept could be linked with the Kalacakra long before the system
appeared openly, as this text is much older than the Kalacakra. It would be an interesting
challenge to the dating of the system. Newman chose to believe that these two verses are
later interpolations in the Vajramala. This is still an open question.®*'
Concerning the enumeration of names which possibly are linked to the Adibuddha concept,
the names Vam, Vajri, Vajrasattva and Kalacakra are well known from other places in the
texts. Vajrabhairava and Heruka are Buddhist deities and can, in their own context, be
considered to be of the Adibuddha type of deity. Ifvara is, as a more general designation of
“god”, more of a Hindu concept. The syncretistic character of the Kalacakra texts is appar-
ent in many places. The following is a quotation from the VP commentary on KCT I:1:

yah paramarthasatyena desitah sa lokottara-sarvakaravaropeta-
mahamudrasiddhisadhandya svacittaparikalpanadharmarahitah
pratyaksah svacittapratibhaso yoginam gagane pratibhasate
kumarikaya adarsadau pratisenavad iti / istarthaphaladah phalam
aksarasukham jiianacittam / anayos cittayor ekatvam prajfiopayatmako
vajrayogo mahdarthah paramaksara adibuddho niranvayah kalacakro
bhagavan vajrasattvah sarvatantrantare prasiddha iti sa eva bhagavan
paramitanaye hetulaksane prajiiaparamitayah svabhavikakaya ity uktah / *
That which is taught in accordance with ultimate truth is devoid of dharmas
imagined by one’s own mind in order to achieve the transcendental
mahamudra siddhi that possesses the best of all aspects. Like a maiden’s
prognostic image in a mirror and so forth, the clear light of the yogi’s

own mind appears manifest in the sky. It gives the result of the desired

aim and the result is the knowledge mind (jAidnacitta) of unchanging bliss.
The oneness of these two minds [the yogins own mind and the knowledge
mind of unchanging bliss] - consisting of wisdom and method, the vajrayoga,
the great aim, the supreme unchanging, the Adibuddha without parts
(niranvaya), Bhagavan Kalacakra - is renowned in all the various tantras

as Vajrasattva. This very Bhagavan is called “the essence body”
(svabhavikakaya) in the Prajiidparamita - in the paramita system that is
characterized as the cause.*®

! Newman. 1987a:354-355, note 48.
2 Vimalaprabha 1.5 in VP vol.I. 1986:42, line 22— p.43,line3.
4 Newman. 1987a:367-68.
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Here it is stated more or less clearly that Adibuddha is Kilacakra who is vajrayoga,
which is wisdom and method, which is the supreme unchanging (paramaksara). All of the
foregoing is equalled to Vajrasattva. All these concepts.are actually different ways of nam-
ing “the Absolute.” .

There is also a mention of the doctrine of the four k@yas instead of three, and where
“the essence body” (svabhavikakdya) is the fourth.* Following this, the verse from the
Abhisamayalamlara that treats the four bodies is quoted.®’ Consequently, this text was
well known by the authors of the Kalacakra Tantra and must have affected them. In the
Kalacakra instructions on the four bodies are clearly taught and this teaching possibly has
some of its origin in the Abhisamayalamkara.

Here follows another quotation from the VP commentary to verse KCT I 1:

asminn asamayer kali yunakti iti kaliyugasamayah tasmin kaliyugasamaye
kalacakrabhidhane adikadiprajfiopayatmake yogatantre adibuddhe

niranvaye kalacakram abhidheyam vajrayogam tantrasvabhavata yavasthitam
adibuddham prechet sucandra iti dharmadesana samgrahah / %

Since the KA is united with this A collection, the KA is in union

with this KA collection. Sucandra asked for the subject that is Kalacakra,

the Vajrayoga and the Adibuddha that is the actual topic of the tantra,

in that A collection that possesses the KA line: the Kalacakra discourse,

the A, etc., and the KA, etc., consisting of wisdom and method, the yogatantra,
the Adibuddha without parts (niranvaya). The preceding is a summary

of the dharma teaching.*”

Here the consonants (KA) and the vowels (A) are first treated. Consonants and vowels are
in union with each other and symbolize other types of union. In this passage, it is again
stated that Kalacakra, Adibuddha and Vajrayoga are placed on the same level. It is also
again stated that Adibuddha is without parts (or without causal connection) (niranvaya). In
other places in the text it is found that Adibuddha is characterized as niranvaya. This word
indicates a sort of “transcendence” in the concept of Adibuddha. Niranvaya, is one of the
key concepts concerning the Adibuddha concept and I will return to it later.

Here follows still another quotation from the VP commentary to KCT L:1:

etat paramadibuddhayogam atitabuddhair desitam vartamanair
desyate ‘nagatair desayisyate / atitavartamananagatakalair
atitavartaman anagatasamayaih parsadbhir ity anantananta-
buddhaksetresv anantanantasattvanam anantanantatathagatair
buddhatvaya sandesito desyate desayisyatiti / **®

€44 Newman. 1987a:369, note 4.

5 Haribhadra. 1932-35:914.

%4 Vimalaprabha L5. in VP vol.L. 1986:46, line 12-15.
7 Newman. 1987a:382.

€8 Vimalaprabha 1.5 in VP vol. 1.1986:46, line 22-25.
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Past Buddhas taught this Paramadibuddhayoga. Present [Buddhas]

are teaching it. Future [Buddhas] will teach it. It has been, is being,
and will be taught to the entourages of past, present and future times,
on past, present and future occasions. Limitless Tathagatas rightly
taught it, are teaching it, and will teach it to limitless sentient beings in
limitless Buddha fields so that [they may obtain] Buddhahood.5*

Here it is stated that past, present and future Buddhas will teach the Paramadibuddha yoga.
By “Paramadibuddha yoga” is probably meant the sadangayoga, which is the yoga system
used in the Kalacakra Tantra texts. Consequently, Paramadibuddha in this context means
the textual system of Kalacakra as presented in the root-tantra text.

A last quotation from the VP commentary to KCT L:1:

idam visuddhakramam mahamudrasiddhidayakam paramadibuddhe
prakatam pustake likhitam *°

This process of purification that gives the mahamudra perfection,
that is evident in the Paramadibuddha, was written down in a book.

Here is stressed that the process of purification that is associated with the mahamudra is a
system of teaching that was written down in the book of Paramadibuddha, and therefore
existed before and independent from the book.

This point in the text is just before the so-called Kalacakra manifesto that Naropa wrote
over the entrance door of the Nalanda monastery. This text, which mentions Pa-
ramadibuddha twice, was treated in chapter 3.2.1.(p.74) in the context of making an analy-
sis of the relationship between the Namasangiti and the Kalacakra texts.

Following the order of the texts from the Vimalaprabha, the verses of the KCT (the
laghutantra) and their commentary will be treated. The previous points were only found in
the introductory part of the VP. Consequently, in the following, I will treat part of the text
from both the KCT and the VP. The first place in the abbreviated text (laghutantra) KCT
where the word Adibuddha is to be found is in KCT 1:149:

dustanam sadhanartham pravarabhuvi tale dharmikanam jayartham
piarvoktam cadibuddhe tribhuvanaguruna yat sucandrasya sarvam /

tanmadhye kificidatra sphutam iha visaye desitam te mayadya

svasthane raksanartham kuru sakalam idam dvesalobhair na siryah // 149 // !

The guru of the three existences previously told all this in the Adibuddha
to Sucandra, for the subjugation of the corrupted (dustanam), and so
that the righteous (dharmika) will be victorious, on the surface of the

9 Newman, 1987a:383.

% Vimalaprabha L.6. in VP vol.l. 1986:52, line 1.

! KCT.I:149 in Banerjee. 1985:37; Vimalaprabha 110 in VP vol.I. 1986:152, line 10; Banerjee. 1959:205.
This verse stands as nr. 148 in the commentary by Bu-ston (Bu-ston. 1965a:38). In the translation by Banerjee
the verse is also given as 1:148 (Banerjee. 1959:205). The whole of chapter I has one verse less in both edi-
tions, 169 verses in place of 170.
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splendid earth. From among that, I have clearly shown a little bit to you
here today in this land. Do all these things in order to protect your own
places, oh Sitrya, not out of hatred or greed.®*?

The subject in the verses preceding this one in the KCT was war machines and different
weapons needed to defend Shambhala and other disciples who fully understand the
Kalacakra. The attitude to adopt concerning these weapons was that they were to be for the
defense of Shambhala, not for attack. There is only a short commentary in the VP which
says that the term Adibuddha is a reference to the milatantra Paramadibuddha. The “guru
of the three existences” is the Buddha Sakyamuni, as from other places in the text it is evi-
dent that it was he who put forward the mizlatantra at Dhanyakataka stipa. Consequently,
this mention here does not give any new information regarding the content of the Adibud-

dha concept.

4.2.1.b. Adibuddha in the KCT and the Vimalaprabha commentary to chapter II -
Adhyatmapatalah - the chapter on the inner world.

The word Adibuddha is found in some places in the second chapter of the KCT and the
corresponding commentary in the VP. This chapter treats the outer and inner functioning of
the body, the cakras, channels, winds, etc., and the world as a microcosmos.
The first occurrence of the term in the second chapter is in KCT II:56:
evam tatradibuddhe % khakaranrpatayoh devatadevatinam ©*/
prajiiopdyo nisaho bhavati hi samavibhago ‘rddharatre dinarddhe //
yena jfiatam svadehe dinanisisamayair masasamkrantibhedaih /
sa §riman mafijuvajro bhavabhayamathano janmanihaiva buddhah /7 56//

Consequently, in the adibuddha there are 1620 gods and goddesses; prajiia
and updya are night and day and they are evenly distributed in the night-half
and the day-half. By him this is recognized in his own body, with a division

of counting in months and in night-time and day-time. He, the blessed
Mafijuvajra who destroys the fear for existence, here in this birth he is Buddha.

The Vimalaprabha commentary to KCT I1:56.5%

evam siryacandradevataganair ekibhitais cadibuddham bhavati / tasminn

€2 Transl, in Newman. 1987a:576.

3 An alternative is fantradibuddhe. The text actually allows both readings (Banerjee. 1985:57).

¢ Upadhyaya gives svakaranypatayoh, but it seems preferable to have Banerjee’s version as it is a way of
writing 1620 (Vimalaprabhatika Vol.I. 1986:188).

855 KCT I1:56; Skt. Banerjee. 1985:57; Vimalaprabha I1.3 in VP Vol.I. 1986:188, line 1.

Tib. Bu-ston. 1965a: Commentaries to KCT p.61 and to VP p.366.

€% [ follow the technical device from Upadhyaya in his edition to put quotations from the verse in bold letters

and the commentaries in normal text.
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adibuddhe khakaranrpatayor ' vimSatyadhikasodasasatasamkhya iti, tesam
devatddevatinari prajfiopdyam nisaha iti / yatha samkhyam prajia
ratribhagah, upayo divabhagah samavibhago madhyahnadarddharatre
arddharatran madhyahne sarddhatrayodasanaksatraih dasadhikastasata-
dandair va ghatikabhir va nisavibhagah; evam divavibhagah / Sriman
naksatramandale adibuddhe devatagano naksatranadisamkhyatmako
bhagavatokta iti / yatha bahye naksatraghatikabhogah sarvagrahanam
tathadhyatmani kayavakcittajiiane sadindriyadharmandm iti / yena

JjAdatam svadehe / evam uktakramaina prajfiopayatmakam yendadibuddham
svadehe jiiatam / jinaniSisamayaih sandhyapraharadibhedaih
mdsasamkrantibhedair dvadiSabhih sa yogi Sriman mariijuvajro

bhavabhay th ji thaiva buddha iti laghutantra mitlatantra deva-

totpadaniyamah **

So, through the moon, the sun and the assembly of gods assembled into one,
the adibuddha emerges. In this adibuddha there is khakaranrpati, which is to
be calculated as 1620. Among these gods and godesses prajfia and upaya are
night and day. In this calculation prajfia is the night-part, upaya is the day-part.
There is an even distribution from the middle of the day to the middle of

the night and from the middle of the night to the middle of the day. One
classifies the night with the help of 13,5 naksatras 5*° or 810 dandas *°

or ghatikas and the day is classified in the same way. It has been told by

the Bhagavan about the assembly of gods in the adibuddha; they are in

their essence the blessed naksatra-mandala *" As in the outer world there

is a use of the naksatra-counting of hours for all the planets, so in the inner
which is made up of body, speech, mind and wisdom, [there is a naksatra-
counting of the hours] for the properties belonging to the six senses.

By the one who has comprehended this in his own body; in the order which
has been told by the one who has understood that, that which to its inner
essence is prajfia and upaya, is adibudda, with a classification of time

in the time of days and nights, and the transfer of the classification into
twelve months. This yogi becomes the blessed Mafjuvajra, he who drives

out all the fear for existence, in this birth he is Buddha. This is the description
of the emergence of divinities in the laghutantra and the malatantra.**

In this case, I present a translation of the VP as well, as it adds valuable new information.
Adibuddha could here stand for something to do with time. The verse is placed in the 2™
chapter in the 3™ subchapter (mahoddesa) entitled “The emergence of the nadis, of the
fight between the cakravartin °® and the mlecchas * and the tantra of the family of

7 Here Banerjee. 1985:57 has svakaranypatayor.
% The Vimalaprabha commentary, chapter II, subchapter 3, in VP Vol.I. 1986:188, line 5-14.

9 Constellations, stars.

9 Dapda means basically a stick” but here it is used in the context of Indian astronomy as a measure of time
(Monier-Williams).

%! Mandala of the star constellation.

2 Now also translated by Wallace. 1995:235-36.

3 The mythical king that will come to rescue the world in the ultimate war between the king of Sambhala

and his enemies.
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Kalacakra.” *° The verses 48-50 treat the above mentioned’ fight and verses 51-60 the ar-
rangements of the deities in relation to the constellations and the channels (nadi) in the
body. From the context it is quite clear that in these verses (vv.56-57) the number of deities
and its relation to the subtle body should be discussed. The number 1620 deities is ex-
plained in the following verses and depends on the number of channels corresponding to
the same number of deities in the Paramadibuddha mandala.%%® The Kalacakra mandala
normally contains 722 gods,’®’ otherwise the best translation would be to identify Adibud-
dha with the mandala. There are also variations in the mandalas in the way of counting the
gods. In this case, there is the naksatra-mandala, which is a variation with 1620 gods. As it
is said in the VP, one can say that there are 810 dandas in the day and 810 in the night. For
the whole 24 hours, that makes 1620 dandas and correspondingly there are 1620 gods and
godesses in the naksatra-mandala. The correspondence between the number of gods in the
mandala and the way of measuring time and astronomy is here complete. This mandala
with 1620 gods is from the lost root-tantra. In the abbreviated tantra, the mandala contains
722 gods. There are also distinct Kalacakra-mandalas published in the Ngor collection.®®
It is actually written in this text that the assembly of gods in the Adibuddha is the naksatra-
mandala (the star constellation mandala). It is also written in the VP that the 722 divinities
in the laghutantra and the milatantra are described, and the 1620 divinities are probably
described in the milatantra. To conclude, this verse is states that the Adibuddha is the
assembly of gods and godesses in the milatantra. Adibuddha here is a designation for the
number of gods in the mandala in the root-tantra.

A quotation from KCT II:57:

trimsadbhagena tasmat trigunitaniyata devatah Kalacakre
mudrasatkam ca bahyam punar api niyatas cakranadyas tathaiva /
usnise dvik™ hrdo 'stau Sirasi nrpatayo dantasamkhya ca kanthe
nabhau castastagunya dvigunanrpatayo guhyamadhye prasiddhah //57//

Vimalaprabhi to KCT II:57:

idanim atah paramadibuddhal laghutantrotpada ucyate trimsad ity ading --
tha paramadibuddhat vimsaty adhikasodasasatat trimsad bhagena labdhah
catupaficasad devata bhavantiti / punah kayavakcittagunitds triguna
dvasastyadhikasatam bhavati / esu mandaleyas catuh paficasad
adhikasatasamkhya mandalesam prajfiopayayugmam bahye mudrasatkam
it / kalacakram paramadibuddhan nirgatam dasabhagenedadisamkhinyanta

4 Mleccha comes from the Sanskrit root mlech which means “to speak indistinctly (like a foreigner or bar-
barian who does not speak Sanskrit).” As a noun mleccha, it means “foreigner, barbarian, non-Aryan, man of
an outcast race, any person who does not speak Sanskrit and does not conform to the usual Hindu institu-
tions.” (Monier-Williams, 837). )
In the Kalacakra Tantra (KCT 1:150-170 and KCT IX:48-50), mleccha stands for the barbarian Muslims from
Makha (Mecka).

5 VP Vol.I. 1986:183.

5 VP Vol.I. 1986:184-190; Translation in Wallace. 1995:224-243,

%7 See for example the Nispannayogdvali and its description of the deities in the Kalacakra mandala.

8 Tibetan Mandalas. 1983:plates 97 and 98.

? Banerjee. 1985 has abdhi which stands for “four” and is more relevant.
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nadibhedeneti bahye neyartham iti laghukalacakra niyamah / °

Translation of KCT II:57:5"!

Because of the division into thirty [divinities] from that [Adibuddha], in the
Kalacakra [tantra] there are a determined [number] of divinities multiplied
by three. Moreover [there are] the six outer miidras and the determined
[number] of the channels of the cakras. There are four [channels] in the crown
[-cakra], the heart [-cakra] has eight, the fore-head [-cakra] has sixteen, the
throat [-cakra] has thirty-two, the navel [-cakra] sixty-four, and in the secret
[-cakra] thirty-two [channels] are known. // 57 //

Vimalaprabha to KCT II:57:

Now, here the origination of the laghutantra from the Paramadibuddha
[malatantra] is presented, beginning with “thirty” and so forth.

Here, from the Paramadibuddha, 54 deities are obtained due to the division
of 1620 by 30. They are “multiplied by 3”, that is, multiplied by body,
speech and mind, and become 162 [deities]. Among them, those related to
mandala are 154. The mandala is the pair consisting of wisdom and method
and the six midras in the outer [world]. The Kalacakra ©* has come forth
from the Paramadibuddha®™ due to the classification of ten,** that is, due
to the classification of channels beginning with ida and ending with sankhini.
This is a relative meaning (neyartha) with respect to the outer [world]. This
is a description of the laghu Kalacakra [tantra].

This part of the second chapter contains many figures and calculations of numbers which
have their origin from the system of channels in “the subtle body”. From the number of
channels in the body are also calculated the deities in the mandala.This verse KCT II:57,
with commentary VP vol.I:188, has more information on the Paramadibuddha. The origin
of the abridged tantra from the root-fantra is explained. It is a continuation of the reason-
ing around the number of deities in the mandalas. In the Paramadibuddha there werel 620
deities but by a system of division it is reduced and then again restored until the conclu-
sion that the Kalacakra has come forth from the Paramadibuddha and they both contain
1620 deities.*” Again it is clear that Paramadibuddha is a designation of both the root-
tantra text and the assembly of divinities in the mandala of Paramadibuddha.

The following part of the VP commentary to KCT II:59 treats the Adibuddha and the

mandala:

evam satpaficasad adhikasatakalacakranadyo devatadevatisvabhavenavasthita

67 KCT I1:57 and Vimalaprabha IL3 in VP Vol.I. 1986:188, line 15-24; Banerjee. 1985:57.
67! This text has been translated by Wallace in her dissertation which translates the whole of the
second chapter, both KCT and VP. (Wallace. 1995:236-37).

%72 Bu-ston. 1965b:367. Bu-ston gives the explanation “1620” [deities].

7 Ibid. Bu-ston gives the same explanation “1620” [deities].

74 Ibid. Bu-ston gives “[of ten] channels (nddi) of the heart.”

57 VP Vol.I. 1986:188; Bu-ston. 1965b:64-65; Wallace. 1995:237-38.
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balanam mrtyudayikah yoginam sukhadayikah satkulanadibhih sarddham

bhavitah satyah dvasastyadhikasatam kalacakram satcakranadydtmakam

iti / tasu punar dvasastyadhikasatanadisu pratyekanadi dasavayupracarena skand-
hadhatudasasvabhavena dasavidha bhavanti / evam sarva dasagunita

vimsaty adhikasodasasatasamkhya bhavanti saptavimsan naksatraghatikavahinyah
/ evam Sriman naksatramandal adibuddhe etavatyo devatyah

prajfiopayeneti / ato vistardn naksatramandalal lokasamvrtya Slesmadidhatu-
vahinyo devata laukikasiddhisadhanaya ca $arirasiddhisadhanaya va
mafijusriyoddhrtah satcakrandyika iti kalacakranadisamkara nivamah / ¢

Thus, one hundred and fifty-six channels of Kalacakra , which exist with

the nature of male and female deities, are the givers of death to foolish people
and the bestowers of bliss to the yogis. They are conceived as good along with
the channels of the six families. Kalacakra consists of one hundred and
sixty-two channels of the six cakras. Among those one hundred and sixty-two
[channels], every single channel is of ten kinds due to the circulation of the
ten winds and due to the ten natures of the aggregates (skandha) and elements
(dhatu). Thus, all multiplied by ten become one thousand six hundred and
twenty [channels] conveying the ghatikas of the twenty-seven constellations.
Thus, due to wisdom and method, there are that many female deities in the
glorious Paramadibuddha with its mandala of constellations. Hence;
conventionally, the deities convey the elements of humours from the

extensive mandala of constellations (naksatramandala). Mafijusri selected the
consorts of the six cakras for the sake of attaining the mundane siddhis, or

for the sake of attaining the bodily siddhis. This is an exact description of the
arrangement of the channels in Kalacakra.t”

Here the concept of Paramadibuddha represents the mandala as presented in the root-
tantra. There are 1620 deities in the naksatramandala of the Paramadibuddha text and
here is given the very interesting explanation of why there are so many deities in this
mandala. In the mandala extracted from the laghutantra there are normally 722 deities.
Consequently, this is the explanation of the number of 1620 deities in the verse treated
KCT earlier, II:56. Here follows verse KCT 11:92 with its VP commentary:

evam karmastivadi bhavati-sa bhagavan ekasasta na karta /
sarvajfias cadibuddhas tribhuvananamitah kalacakri na cakei //
brahma visnus ca rudrah Saranam adhigato yasya padabjamiile /

tam vande kalacakram jinavarajananam nirgunam nirvikalpam // 92 //

The Tibetan translation given in Bu-ston, 1965b:5°

De ltar las ni yod par smra ba por ‘gyur bcom ldan ston pa gcig pu de ni
byed po min / kun mkhyen dang po'i sangs rgyas srid gsum gyis btud dus kyi

% Vimalaprabha I1.3 in VP Vol.I. 1986:190, line.1-9. A commentary on KCT II:59.

77 Wallace. 1995:242.
78 KCT 11:92 in Banerjee. 1985:66 and in Vimalaprabha II. in VP Vol.I. 1986:219, line 18-22.

€7 Bu-ston. 1965b:137.

122



‘khor lo can te ‘khor lo can ma yin / tshangs pa khyab ‘jug drag po dag kyang
gang gi zhabs kyi chu skyes drung du lhag par skyabs ‘gro ba/ dus kyi ‘khor
lo rgyal ba mchog bskyed yon tan med cing rnam rtog med pa de la phyag
‘tshal lo // 92 .

Thus, even though he becomes the one who advocates the existence of karma
(karmastivadin), ** so he, Bhagavan the unique teacher, is not one who is a
creator. He is omniscient Adibuddha, revered by the three worlds, Kalacakri
[the one with the time-wheel], not Cakri [the one with the wheel], at the root
of whose footlotus Brahma, Visnu and Rudra have found refuge. Kalacakra
[who is] the jina-producer, [who is] without qualities, [who is] without mental
constructions (rirvikalpa), him I pay homage to. // 92/

The Vimalaprabha commentary:

evam uktena kramena karmastivady karta iti nastivadi nairatmyavadi bhavati,

sa bhagavan visuddhacittatma / “na sanndsanna sadasanna capy

anubhayatmakam [ma 0 ka 0 5,2] “ ekasasta traidhatuke na kartd / sarvajiias
cadibuddhah sarvajfiata-sarvakarajiata-margajfiata-margakarajhata-
praptatribhuvanamitah kalacakrt

anasravasukhasarvakaradharmi / na cakri visnuh / kutah ? yato brahma-

visnus ca rudrah Saranam adhigato yasya padabjamiile, tam vande kalacakram
iti so ‘ham manjusrir jinavarajananam nirgunam nirvikalpam pirvoktalaksanam
iti $anyatavadiniyamah /'

A translation of the whole commentary:

[Now is told about the Karmavada (the doctrine of karma)] Thus, as

it was discussed sequentially, one who is advocating the existence of
karma, is not a propounder of the existence of a creator, he is one

who is advocating the non-existence of self (nairatmya); that Bhagavan’s
inner nature is composed of purified mind. “Na sannasanna sadasanna
capy anubhayatmakam” (ma 0 ka 0 5,2);®2 [Transl. of the quotation: “not
existing, not non-existing, not existing non-existence, there is even not non-
existence of the two together.”] He is the unique teacher, he is not a creator
in the three worlds. The omniscient Adibuddha has attained
omniscience,*® knowledge of all the aspects,”™ knowledge of the path,*®
knowledge of all the aspects of the path,® and he is revered by the three
worlds. Kalacakri (the one with the wheel), the one who possesses the

8From here on I place the original Sanskrit word that I have translated between simple parentheses.
1 use brackets for amendments in the translation made in order to make the text comprehensible in English.
! The commentary in Vimalaprabha IL.5 in VP Vol.I. 1986:219, line 22-28.
. %®3This is a quotation from the Malamadhyamakakarika by Nagarjuna, cited in order to prove the doctrine of
nairatmya (the non-existence of self).
83 = “syabhavikakaya”, according to the commentary by Bu-ston. 1965b:137.
4 = “wirmanakaya”, Bu-ston. 1965b:137.
85 = “sambhogakaya”, Bu-ston. 1965b:137.
86 = “dharmakaya”, Bu-ston. 1965b:137.
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happiness without impurities, is not Cakr1, that is, Visnu. [ Why?] At the root
of whose foot-lotus Rudra, Brahma and Vispu have found refuge, him I salute
as Kalacakra. Thus 1, Mafijusri, ® salute this one, the progenitor of jinas,*®
who is Kalacakra, without characteristics, without mental constructions, and
who has been characterized of what has been said earlier. This is the precept

of a §inyata-vadin (someone following the doctrine of the Void).

In the Vimalaprabha, this is part of the 5™ subchapter “The definition of the characteristics
of the momentary in the Kalacakra.”®® Earlier in this subchapter (v.89) is discussed that
“there is no creator who gives or takes away the happiness and sufferings of living beings.
In samsara, a performed earlier deed which is of three kinds brings about its result.”s® It
is important to stress that there is no “creator” of the individual. Generally, it is argued here
for the doctrine of karma and its general validity.

The general topic is the birth in the six destinies due to the ripening of karma. Here

Adibuddha stands for the “principle” of Adibuddha. In this verse one can read that he is
omniscient,”' he is revered by the three worlds, and he is equal to Kalacakra who pro-
duces the jinas. Also, one who advocates Kalacakra is not a worshipper of Visnu.®?
This is a very interesting verse where for the first time in the KCT the word Adibuddha is
given some qualifications and is not just a name for the texts in the Kalacakra Tantra. In
the commentary it is made clear that Cakri is Visnu, which means that that the followers of
Kalacakra did not want their teaching to be mixed up with vaisnavism. The whole verse
makes it evident that Kalacakra is considered superior to the greatest Hindu gods. Actu-
ally, these gods (Brahma, Visnu and Rudra) have taken refuge in Kalacakra.
To conclude, in this verse one can say about the Adibuddha that “he 2769 is omniscient,
has attained knowledge of all aspects, has knowledge of the path and all aspects of knowl-
edge of the path, and is revered by the three worlds. He is also to be equalled to Kalacakra;
who is a jinajanaka (he makes the jinas emerge).

1 use here the pronoun “he”, but of course Adibuddha has no gender and is neither
“he” nor “she”. It is also impossible to say “it” and I use “he” as a convention in this work.
It is clear that Adibuddha is beyond male and female. zfWhen in the final line of the com-
mentary it is said that this is a fixation of the $inyata-vada (the doctrine of the Void), the
reader could start wondering what these deities really are in connection with the doctrine of
the Void. Perhaps this verse is another way of describing the sinyata-doctrine of the Void?

®'He is Yasas, king of Sambhala and father of the author of the Vimalaprabha, who is considered to be an
incamation of the bodhisattva Marijusri.

688 = “Vajrasattva”, Bu-ston. 1965b:138.

VP vol.I. 1986:214.

0 VP vol 1. 1986:218; Wallace. 1995:325.

! Newman, 1987a:349-351 for a discussion of the concept “omniscient”.

%2 Later in this 2™ chapter of the KCT is found a discussion of the doctrines of Kalacakra and Madhyamika
contrasted to other schools and religions in India at this time (9" to 11" century). KCT I1:161-180; VP Vol.L
1986:255-271; Wallace. 1995:428-473; Grénbold. 1992b.

1t is of course impossible to give the concept of Adibuddha a gender. I have written “he” in the text only
following the tradition that masculinity has a sort preference. One of the definitive qualifications of the
Adibuddha is that “he” is beyond the dualistic concept of gender.

124



In the commentary there is inserted a verse from Nagarjuna in order to strengthen the fact
that the description of the deities has its basis in Madhyamika philosophy.

Next, I will present a part of the VP commentary to the verse KCT II:176 which con-
tains a mentioning of Adibuddha:

vistaro ‘neko ‘nekapramanasastrena madhyamakena nirakaraniyas
tirthikanam siddhantah / yah samvrtya vivrtya va sambuddhavacanasamah
sa na disaniya iti kalacakra adibuddhabhagavato niyamah / tadyatha -- **

The extensive and diverse system (siddhanta) of heterodox sectarians

(tirthikas) is to be repudiated by means of the Madhyamika, which has

many authoritative treatises. That which is either conventionally or non-
conventionally identical to the words of the Buddha, is not to be refuted.

This is the definition of the Bhagavan Kalacakra, the Adibuddha. For example...

Here is clearly stated that Kalacakra is Adibuddha.

After the fore-going verse the concluding verses 177-180 of the second chapter on the inner
Kalacakra (Adhyatmapatala) follows. Kalacakra is here consequently called Adibuddha
and these last verses seem to a listing of characteristics of Kalacakra/Adibuddha. These
verses do not have any commentary in the VP, but concerning the two last verses of the
second chapter. Here follows KCT II:179:

indro aham svargaloke tridasanaragurur bhiitale cakravartt
patale nagarajah phanikulanamitah sarvagas cottamo ‘ham /
JjRanam buddho munindro 'ksaraparamavibhur yoginam vajrayogo
vedo omkarah pavitro vraja mama Saranam sarvabhévena rajan // 179 // %
Iam Indra, the guru of thirteen in heaven, a cakravartin on earth, the

king of nagas in the underworld, revered by the family of serpents.

1 am the omnipresent and excellent knowledge (jAana), a Buddha, Indra

[the master] of the wise men, an unchanging and supreme sovereign
(aksaraparamavibhu), the yogis’ vajrayoga, the Veda, the om-syllable, a protagonist
[chosen by each side to decide a battle] and a means of purification.

Oh King, take refuge in me with all your being.

Who speaks here? It is not completely clear, but from the context it can be concluded that it
is Buddha Sakyamuni in the form of Kalacakra, and consequently, Adibuddha. A number
of characteristics are then enumerated which are the same as those that can be found in
other places in the KCT and the VP. He is “unchanging” and “supreme sovereign”, con-
cepts that are known from chapter five (KCT V:127). It can be remarked that Buddha here
calls himself “Indra”. The “King” mentioned must from the context be identified with King
Sucandra of Sambhala who was listening to Sakyamuni Buddha preaching the root Pa-
ramadibuddha Kalacakra Tantra and later was to write it down.

4 Vimalaprabha IL.7 in VP Vol.L. 1986:270, line 9-10. A commeritary on KCT II:176.
895 KCT I1:179 in Banerjee. 1985:86 and in Vimalaprabha II. in VP Vol.I. 1986:271. 3 These verses were
translated into English by Vesna Wallace. 1995:473-474.
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Finally, the last verse in the second chapter KCT II:180 will be quoted:

tvam mata tvam pita tvam jagati gurur api tvam ca bandhuh sumitram
tvam nathastvam vidhata hita maghaharana tvam padam sampadam ca /
tvam kailalyam padam tvam varagunanilayo dhvastadosas tvam eva

tvam dinandtha cintamanir api §aranam tvam gato ‘ham jinendra //180// ¢

You are the mother, you are the father. In the world, you are the guru,

you are a relative and a good friend. You are a protector, you are a giver,
you are the gift of goods and wealth and the state of perfection. You are
the final beatitude, you are the abode of the best qualities, and you are
free from faults. Oh protector of the wretched, you are the cintﬁmar_zi.697
I take refuge in you, oh Jinendra (lord of jinas).

This verse is a homage to Kalacakra/Adibuddha and tells of the qualities of this deity in
very concrete language. He is a very perfect, almost human, figure, being the father,
mother, guru, protector and free from faults. Cintamani is a very precious jewel or stone
kept in Kalapa, the capital of Shambhala. The only more general qualification is as “Jinen-
dra” (jina+indra), which in this context can be interpreted as “master of jinas” or “Lord of
Jinas”.

4.2.1.c Adibuddha in the KCT and the Vimalaprabha commentary chapter III -
Abhisekapatalah - the chapter on the initiation.

In a few places in the third chapter of the Vimalaprabha, the word Adibuddha or Pa-
ramadibuddha can be found. Mostly, it is no more than the designation of the root-tantra
text called with these names. When quoted, the root-tantra is almost always called the
“mitlatantra”, that is, “root-tantra” and only in a few places is it designated as Adibuddha.
In the VP commentary on KCT III:1:

tathaha bhagavan adibuddhe. **®
So it was said by the Lord (Bhagavan) in the Adibuddha.

Then follows a quotation from the root-tantra. It is clear that this mentions the text Pa-
ramadibuddha, also called only Adibuddha. Bhagavan here, as in most places in the
Kalacakra texts, is a title for Buddha Sakyamuni.

In the VP commentary to KCT III:19.

tatradibuddhe cittamandalam dvadasahastam prakurydd iti niyamac

% KCT 11:180 in Banerjee 1985:86 and Vimalaprabha IL. VP Vol.I. 1986:271.
7 A “wishfulfilling jewel” that was thought to exist in Kalapa, the capital of Shambhala. It was said to be

able fulfill all wishes.
% Vimalaprabha I11.1 in VP Vol.IL. 1994:2, line 2.
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catur visati hastam sutram / *°

In that Adibuddha the mind-mandala and the twelve hands are produced,
and from the four rules is established the sitra of the hand.

Here Adibuddha is probably the mandala which is another meaning of the word. There is
nothing new about the concept. In the VP in the introduction to subchapter 3 and KCT
1I1:36 on the drawing of the mandala:

tha paramadibuddhad uddhrtam mandalalaksanam paficatrimsat
tam adivrttaih sangitam marijusriya yat tad idanim vitanyate
miilatantranusarena ™

Here, drawn out from the paramadibuddha are the characteristics
of the mandala, the 35 that exist from the beginning, the chant
of Marjusri was laid out following the root-tantra.

Here the word Paramadibuddha must be a designation of the text, the root-tantra. Here is
the same wording paramadibuddhaduddhrtam as found in the commentary to KCT V:89
that will be treated in chapter V.

In the VP commentary to KCT III:55:

evam dvadasadvaratmakam kayavakcittamandalam paramadibuddham
sodasacandrakala vibhagikam / ™'

So, composed of the twelve openings, the body, speech and mind-
mandala, the paramadibuddha and the differentiation of the moon
into sixteen moon digits [small parts of the day]

This is a part of the subchapter with the description of mandalas in the Kalacakra, so pa-
ramadibuddha is again the mandala.
In the VP commentary to KCT II1:97:

Paramadibuddhe anye va mandale saptabhisekair vyakrto anujfiato maya...”™

In the other Paramadibuddha or mandala, having made the seven
initiations known by me...

Here once more Paramadibuddha signifies the mandala in the root-tantra.
In the introduction to the VP subchapter 5 to KCT III:104:

iha Sriparamadibuddhat pratistavidhir mafijusriya caturdhikasatadivrttair

° Vimalaprabha L1 in VP Vol.IL 1994:17, line 11.
7% \imalaprabha II1.3 in VP Vol 1994:44, line 10.
™! Vimalaprabhi IIL.3 in VP VolIL 1994:57, line 17.
™2 Vimalaprabha IIL4 in VP Vol.IL 1994:93, line 10.
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uddhrta tikaya vitanyate ™

Here, Mafijusri drew out the consecration rite from the Sriparamadibuddha using the 104"
verse [of KCT V]. I shall explain it with the commentary.

It is obvious that Paramadibuddha is mentioned as the text with that name. The commen-
tary was written with this root-fantra as a base.
In the VP commentary to KCT III:165:

yendtra paramadibuddhe sarvaprthvivyapakatvad bhottadicinadivisayesv
api pithadini santi,...™

Therefore, in the Paramadibuddha from the whole earth....; even in
the countries of Bhotta etc (Tibet) and Cina etc, there are provinces etc....

Here Paramadibuddha is probably a designation for the text Paramadibuddha. It appears
that the spread of Paramadibuddha to countries like Tibet is mentioned.

4.2.1.d. Adibuddha in the KCT and the Vimalaprabhd commentary to KCT IV -
Sadhanapatalah - the methods of practice chapter.

The first quotation is from the introduction to KCT IV:1:
Paramadibuddhat sadhanapatale sucandradhyesanam...”

In the chapter on method (sadhana) from the Paramadibuddha
teachings of Sucandra....

As in most places, Paramadibuddha is the name of the text.
The following quotation is from the VP commentary to KCT IV:19 and belongs to the sub-
chapter on the stage of generation and Adibuddha stands for the text.

idanim namaripadyutpadaya maharagavaineyasaptalokam
adibuddhadesanayam bhajanam abhisamviksya suratadhvanina
svakaye ‘ksobhyadijinasamitham pravesyakasadidhatusamiham
svaripavirbhiitam punar api tam svakdyan niscarya visvamatari
yatha vadantar bhavayet /™

Here by the first emergence of name and form, [someone] has come to

™ Vimalaprabha ITL.5 in VP Vol.IL 1994:98, line 18.
7 Vimalaprabha IIL5 in VP Vol.IL. 1994:128, line 3.

7% Vimalaprabha IV.1 in VP Vol.IL 1994:149, line 22.
™ Vimalaprabha IV.2 in VP Vol.IL. 1994:162, line 24.
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be known as the one who takes part of the instruction of Adibuddha on

the seven worlds and the modesty of the great passion. In the own body,
because of the great pleasure, Aksobhya and the other jinas are assembled,
as well as the realms, space, etc...the knowledge of man, the eye, the abode
of the own form etc. Again, having manifested [this] by his own body,

he is to be one who has declared this to Visvamata.

The following is the VP commentary to KCT IV:133:

sadhitah Kalacakrah samasukham dadatiti niyama iti §rimad
adibuddhasadhanam utpannakramenoktam asya vistaro
Jjhanapatale vaktavya iti // 13 ™"

The meditation deity Kalacakra has given the same bliss. It is fixed.
The holy Adibuddha sadhana, through the stage of completion
(utpannakrama) it is to be treated in detail in the chapter on knowledge

(jfianapatalah).

The above is about the sadhana of Adibuddha. There are many ways of practising and
making a sadhana in the Kalacakra Tantra. Here, one is mentioned concerning the com-
pletion stage of the initiation and practice following the six folded yoga (sadangayoga).
Below follows a commentary to KCT IV:168:

adibuddhe mahdtantre sugatenestasiddhaye //
evam sadlaksajapena pirvaseva nigadyate /™

In the great tantra Adibuddha, the Buddha (sugatena) said
that the desired accomplishment [is reached]

by the murmuring of the 600.000 [mantras],

the preliminary service [tib. sngon- ‘gro]

This is a quotation from the root-fantra, _which is normally called Adibuddha or
- Paramadibuddha. Here it appears that Adibuddha represents the text, but it seems strange
that in the very text that is called Adibuddha it is mentioned that something can be found in

the text Adibuddha.

4.2.1.e. Adibuddha in the KCT and the Vimalaprabhd commentary fo chapter V
- Jiianapatalah - the chapter on knowledge.

The places in the fifth chapter of the KCT and the Vimalaprabha where the word Adibud-
dha or Paramadibuddha can be found will now be treated.
In the commentary to KCT V:9:

7 Vimalaprabha IV.3- in VP Vol.IL. 1994:219, line 15.
8 Vimalaprabha IV.5 in VP Vol.IL. 1994:234, line 26.
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iti vacanat nedam upayatantram bhavati / tathadibuddhe ™
From these statements it is not an upayatantra / like that, [in the] Adibuddha [it is said):

After this quotation follows a citation from the root-tantra. Consequently, by Adibuddha is
only meant the root-tantra text Paramadibuddha. 1t is sometimes called Adibuddha but
mostly Paramadibuddha.

The VP introductory commentary to the second subchapter on the four bodies of the
Buddha and to KCT V:89:

Na san nasan na sadasan na capy anubhayatmakam /
catuskotivinirmuktam natva kayam mahasukham //
uddhrtam mafijuvajrena adibuddhan niranvayat /
laksanam buddhakayanam caturnam tadvitanyate // ™'°

The body of the great bliss is completely liberated from the four alternatives; it is not exis-
tent, not non-existent, not existent and non-existent and not consisting of neither. I will ex-
plain the characteristics of the four Buddha bodies as Mafijuvajra extracted them from the
Adibuddha without causal connection.”!

This is a very interesting quotation that will be returned to when treating the theories of the
four bodies of the Buddha.”"* The quotation is placed as a sort of introduction to the sub-
chapter on the four bodies and contains at the beginning a quotation from the
Milamadhyamakakarika by Nagarjuna on the existence and non-existence of phenomena.
It then continues that Mafijuvajra has drawn out the characteristics of the four bodies from
the Adibuddha. Here the word Adibuddha can be interpreted in distinct ways. The first is
that it quite simply is the name of the milatantra Paramadibuddha and Mafjuvajra is an-
other way of qualifying the author of the laghutantra (KCT) who was the king of Samb-
hala called Mafijusri Yasas. The interpretation would then be that the author, Mafijusri
Yasas, drew out the essential content on the four bodies as written by king Sucandra in the
lost root-tantra Paramadibuddha. The other possible interpretation is that here is meant the
concept of Adibuddha as a sort of cosmic idea of the origin of the world, and that the four
bodies are levels of existence of the “cosmic” Buddha as well as different kinds of states to
be reached in Buddhist methods of realization of the ultimate stage of mahasukha or
nirvana. This interpretation is based on the word niranvaya or “without partiality”, “with-
out retinue”, “without family”, “without descendence”, “without continuity”, “without rela-
tion” or “without causal connection”. All these possible interpretations of the word hints
that Adibuddha should be interpretated as the “cosmic” Adibuddha and not as the root-

tantra text.

™ Vimalaprabha V.1 in VP Vol.IIL. 1994:7, line 7. A commentary on KCT V:10.

"' Vimalaprabha V.2 in VP VoL.IIL 1994:45, line 14. An introduction to the verse KCT:89.

A quotation from the Mialamadhyamakakarika by Nagarjuna. The same quotation exists in the VP com-
mentary to the KCT II:92 as I have translated it above, p.123.

12 See the translation of the whole of the commentary to verse KCT V:89 in my chapter on the four bodies.
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The VP commentary on KCT V:127 in the third subchapter on the supreme unchanging
gnosis: .

kalki punah sambhalavisaye yasobrahmanasya putro bhiitva vasudevah
Sailasvam aruhya darbhamayaih Sallaih sarvamlecchan marayitva bahusu-
varnamedhayagam krtva punar brahmanamayim prthvim

karisyati / evam anekavakyany aghatitani dustaviprair buddhotpadakale
racitani pragvedapathe na santi / ihadibuddhadesanakale tathagatenoktam
lokadhatupatale (1.26) jyotisaprastave mlecchadharme jate sati
siddhanam vindaso bhavisyati prthvyam laghukaranani bhavisyanti
mafijughoso ‘pi mayi nirvrte sadvarsasataih sambhalavisaye Sakyakule
sure§anasya putro vijayadevigarbhe yasonamakalki bhavisyati / tad yatha. "

Moreover, the kalkin, after having been born as the son of the brahmana

Yasas in the realm of Sambhala, [being in fact] Vasudeva, after having

mounted on a horse with precious stones, after having killed all the mlecchas
with a spear of long sacrificial grass. After having made an offering of the richly
golden sacrificial broth, he will once again make the earth the brahmana'’s place.
In this way, by many nonsensical statements were preached by evil brahmans

at the time of the emergence of the Buddha, they [the statements] did not

exist in the earlier Vedic texts. In this regard, at the time of the

instruction of the adibuddha, it was stated by the Tathagata in the chapter

on the outer world that when, at the proper astrological time, the barbarian
dharma is produced, the destruction of the siddhas is going to come; the
laghu-karanani [unreliable astronomical calculation manuals] will come

into existence on earth, and even Mafijughosa, six-hundred years after I have
entered Nirvana will be [born] in the realm of Sambhala, in the Sakya clan,

as the son of Suresana, in the womb of queen Vijaya, is going to become

the Kalkin by name of Yasas as follows:

Here is written about Adibuddha as the text and it is also told about the author of the text.
The use of the concept “instruction of the Adibuddha” signifies that the teaching of

Kalacakra was practised.
The VP commentary on the KCT V:130:

Paramadibuddhe sastisahasrikayam tikayam jriatavya iti /™

It is going to be known in the Paramadibuddha and the 60,000
verse comunentary.

This is a reference to the root-fantra written by Sucandra and the 60,000 verse root- Vi-
malaprabha commentary. What is interesting here is that both texts are mentioned as exist-
ing. The VP commentary on the KCT V:222:

athadibuddhokto golakabandha ucyate ™

3 Vimalaprabha V.3 in VP Vol.IIl. 1994:96, line 10-16. A commentary to verse KCT V:127.
"4 Vimalaprabha V.4 in VP Vol.IIL. 1994:105, line 12. A commentary to verse KCT V:130.
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So, it was said by the Adibuddha and it was expresséd in connection with
the celestial sphere.

Here the word Adibuddha seems to be a designation of the text, or it could be the principle.
The VP commentary on the KCT V:223:

adibuddhabhagavatoktam aparam vistaram na likhitam //223// "¢

1t was said by the Bhagavan Adibuddha, otherwise the
exposition was not written.

Here Adibuddha can be interpreted as the Buddha Sakyamuni who as Kalacakra taught the
Adibuddha text to the king Sucandra of Sambhala. If it was not preached by the Buddha, it
would not be written as a canonical text. As Adibuddha is qualified as Bhagavan, it must be
a personal concept. The next mention of Adibuddha is in KCT V:243:

sarvasmimstantrardje khalu kuliSapadam gopitam vajrina vai,

pratyaksam cadibuddhe nigaditam akhilam praninam moksahetoh /

tasmat tantrottaram vai sakalam avikalam lokalokottarabhyam,

$rimat tantradibuddham paramajinapates cabhidhanam sucandra // 243// ™"
In all [other] tantrarajas,™™ the vajra-state
is hidden by vajrina. For the sake of the liberation of

the beings, all is announced clearly in the Adibuddhal

Therefore, the excellent tantra [exists], the entire, unspoiled, with the
worldly and the outer-worldly. So, §rimat tantradibuddham is the exposition
of the supreme jinapati (master of jinas), Oh, Sucandra. // 243 //

Bu-ston does not comment on this verse. Buddha Sakyamuni is speaking to Sucandra about
the very text, the milatantra Paramadibuddha, which is here called fantraraja. Here
Adibuddha is mentioned twice in the same verse. The first time it seems to be the text
Adibuddha, that is, the KCT or the lost root-fantra. Everything is said clearly in the
Adibuddha texts. The second mention of Adibuddha in the 4th line is very interesting be-
cause here there is a confirmation that the much used term jinapati is a designation for
Adibuddha. 1t also indicates the sense of the word as the master or father of the five jinas,
which is the very definition of the Adibuddha. In an incomplete inventory of the term jina-
pati in chapters 3-5 in the laghutantra, I have found it mentioned in 42 places. Whereas
the term Adibuddha is mentioned only 7 times in a complete inventory of the whole laghu-
tantra. This is just one example that there is much more material on the concept of Adibud-
dha in the tantra than the word itself indicates.

™ Vimalaprabha V.4 in VP Vol.IIl. 1994:139, line 30. A commentary on verse KCT V:222.
' Vimalaprabha V.4 in VP VolIIL 1994:141, line 17. A commentary on KCT V:223,

"7 Banerjee1985:260. Vimalaprabha V.4 in VP Vol.IIL 1994:150.

7'® See Bu-ston’s commentary to KCT V:252 in Bu-ston. 19652:290.
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Translation of the Sanskrit and the Tibetan of the Vimalaprabha commentary to KCT
V:243: .

tad eva pratyaksam cadibuddhe nigaditam akhilam praninam
sambhalavisaye janminam nirahankaracittanam moksahetoh /
tantrottaram vai sakalam avikalam tantrarajam lokatantrat
kriyatantrat, lokottarad yogatantrat, tabhyam uttaram
lokottottaram / Srimat tantradibuddham paramajinapater
Jjianakayasya sahajasyabhidhanam vacakam //243//

Just so, [it was]clearly [stated] in the Adibuddha, for the sake

of the liberation of the ones being born with minds having no pride
and for all the living beings in the realm of Sambhala: Actually,

the extraordinary tantra, the tantraraja entire and divided in portions,
from the lokatantra and the kriyatantra and from the extraordinary
yogatantra of all those it is the supremely extraordinary. Srimat-
tantradibuddha [KCT] pronounces the full expression of sahaja

and the wisdom body (jfianakaya) of the supreme master of

Jjinas (paramajinapati.) // 243 //

The commentary is quite enigmatic. In the country of Shambhala someone, who is proba-
bly the author of the Vimalaprabha, Pundarika the king of Shambhala, is making a state-
ment with the meaning that the text Adibuddha explains the sahajakaya and the jiianakaya
of the Paramajinapati. The word Paramajinapati carrys the meaning that it is someone
who is the supreme master (or father) of jinas. On the other hand there can hardly exist
more than one jinapati, so consequently the name probably is there to underline the impor-
tance of the deity that is the ruler over the jinas. The jinapati then must be a designation for
the chief among the jinas who is given several names according to tradition. In the
Kalacakra context, it seems to be the Adibuddha, Kalacakra, Vajrasattva, Mafijusri and
sometimes Samantabhadra. If there is an Adibuddha concept in the Kalacakra, one of his
abilities must be to be the father of the five jinas. Consequently, here Adibuddha should be
qualified as the superior father/master of jinas. No one else could have this function.

For the first time, it is also possible to connect the idea of Adibuddha with the four
body theory clearly found in the Kalacakra Tantra. Here it is stated that in some way the
paramajinapati “has” a jfianakaya and/or a sahajakaya. Jiianakaya is a concept that is
normally linked to Ma#jusri as Adibuddha, but in the Kalacakra texts, many times
Mafijusri comes very close to be designated as Adibuddha. As will be shown later in this
work, Sahajakaya is definitely very close to the Adibuddha concept in the Kalacakra Tan-
tra. Consequently, it can be deduced that by the term Paramajinapati at this point could be
meant a concept of Adibuddha.

The next text consulted is KCT V:252 with the Tibetan commentary by Bu-ston.

There is no VP commentary on this verse:

Sriman Sridharmacakre suravaranamite vistare visvavarnpe

719 The Sanskrit text in Vimalaprabha Vol.IIL. 1994:150, line 28 to 151, line 3. Tibetan: Bu-ston. 1965a:290,
line 2-7.
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tasmin buddhopavisto gadati narapate tantrarajadibuddham /
candraprasnavabodhe tridasanaragurur yac ca sattvarthahetos
tac cedanim maya te gaditam api kalape ‘Ipatantram hi sirya. // 252 // ™

Trenslation with the commentaries of Bu-ston interpolated:™’

S‘rz'mdn, [Bu: This is the place where the Kalacakra was preached,
Dhanyakataka stiipa], in the blessed dharmacakra [Bu: here is question

of the gods in the mandala] which [Bu: the lion-throne] is adorned by

the best of the gods; all the colours have been widespread. [Bu: The

colours are of various sorts] Buddha [Bu: Buddha Sakyamuni] has,

mounted on the wheel, explained to the master of men the [Bu: the miila-] tan-
trarajadibuddham [Bu: the 12,000 verse one, the king among all

tantras, the Adibuddha). For the sake of the living beings and the guru of
gods and men, having knowledge of the moon. By me [Bu: Ma#jusri ] this is
now pronounced [Bu: the meaning of the root-tantra] in the small
(alpa)tantra in Kalapa, [Bu: updya and prajfia are inseparable from

the small Kalacakra-tantra (the laghutantra)] oh, Sirya[ratha].

In this verse, the word Adibuddha once more signifies the text, the milatantra
Paramadibuddha. Probably just to make the point that the author, Yasas, composed this
text and that the other mizlatantra was exposed by Buddha himself for the master of men,
which probably makes allusion to the king of Sambhala, Sucandra. Here the laghutantra is
called the alpatantra (the small tantra) which is a new terminology. Bu-ston’s translation
of the Vimalaprabha ends with verse 247 as there are no commentaries written in the VP
on the rest of the verses in the fifth chapter.

The last place where the word Adibuddha is found is in KCT.V:256:

vrddho ‘pi tvam kumarah sakalajinasuto ‘py adibuddhas tvam adau,

strisangi brahmacari paramakarunaya lokabandhur yamarih /

saumyo ‘pi tvam suvajri maranabhayaharas tvam sada maramaro,

mukto ‘pi tvam bhave ‘smin pravisasi jagatah pacandartham yasas tvam // 256// 22

As there is no commentary to this verse-in the VP, I have translated Bu-ston’s interesting
commentaries to the KCT, here presented within brackets:

Even though you [Mafijusri ] are old, you are a youngster; even though
you are born by all the jinas [you are the son of the jinas because you
have entered upon the way of the bodhisattva], so were you in the
beginning [that because you have been transformed into the jAidnakaya
of all the Tathagata’s you are the adibuddha) adibuddha.™

Even though you are attached to women, you live in chastity [You are

"0 KCT. V:252, Banerjee. 1985:262 and Vimalaprabha V.4 in VP VolIIL 1994:153.

72! Bu-ston. 19652:294, line 3-5.
2 Sanskrit: Banerjee. 1985:263; Vimalaprabha V.4 in VP Vol.IIL. 1994:153.

Tibetan: Bu-ston. 1965a:295, line 7 to p.296, line 4.
2 These two lines have been presented and translated already by de La Vallée Poussin. 1908:95.
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a brahmacari that doesn’t let his bodhicitta flow out], with the extreme
compassion, the kinsman of the world; the enemy [and killer] of Yama.
Even though you are radiant as the moon [As for you, even though
dispassionate(calm)], so [you are] a brilliant vajra, [you] take away the fear
for death, always, [you] killer of Mara;[Bu-ston here translates: “As for
you, [you are] at each time the killer of Mara”; and (Bu-ston’s commentary:
Because you have subdued the Maras who hindered the highest bodhi)].
Even though you are liberated in this world [Bu-ston’s translation:

“As for you, even though you are liberated (from the ties of life),] as for in
this life, (you have come) for the sake of ripening the living beings”],

you enter into the worlds to cure the world, you Yasas [As for you
(Mafijusri) Yasas, you were made to enter into perfection].”*

Mafijusri Yasas is here presented as a very complicated personality. He is old and young;
he was born by the jinas, but was in the beginning Adibuddha. He is the killer of Mara and
Yama; he is not of this world, but enters the world to help it. All this is possibly a way of
saying that Ma#ijusri Yasas is omniscient, and, as is known from the text Mafjusri-nama-
sangiti, he is regarded at times as Adibuddha himself. It is possible that the Yasas which is
mentioned is the king Yasas, the author of the text KCT, who in his turn is regarded as an
incamation of the bodhisattva Marijusri. There are some problems with this identification
though, because if we regard the king Yasas of Sambhala as the author of the text KCT, it
seems more than strange that in the very text the author himself is put on equal footing as
the Adibuddha. The speaker in this verse is Siryaratha, and some verses in the KCT are
dialogue of Yasas and Saryaratha, and consequently these verses are not drawn from Pa-
ramadibuddha. This is Saryaratha’s praise of Yasas.
According to Bu-ston the interpretation could be that all the former part of the verse makes
allusion to the bodhisattva Maijusri (as Adibuddha), and that only the final salutation al-
ludes to the king Yasas. Bu-ston comments that Mafijusri is the jAanakaya of all the
Tathagatas and this jfianakaya can be said to be the Adibuddha.

Furthermore, two more places where the word Adibuddha is not mentioned, but
where the concept is alluded to in other words are presented:
First KCT V:49:

rgvedam pascimasyad api gadati yajur vamavaktrdj jinendrah

savyasyat samavedam paramaharikule ‘tharvanam pirvavaktrat /

parvasyat kaulatantram punar aparamukhad garudam bhiitatantram
siddhantam vamavaktrad udayar avinibhad visnudharmafi ca savyat // 49 // %

The Rgveda is expressed from the western [face] and Yajur [veda] [is expressed] from the
left mouth by Jinendra; From the right face [he elaborates] the Samaveda, in the clan of the
supreme Hari (Vishnu), from the eastern mouth [is spoken] the 4tharva-veda.

24Gee also for this verse Wayman. 1985:7-8 and Gronbold. 1992:12.
75 Banerjee 1985:212 and Vimalaprabha V.1 in VP Vol.III. 1994:34. Tibetan: Bu-ston. 1965a:225, line 7 to

p.226, line 2. v
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From the eastern face [he expresses] the kaulatantras, moreover from the western face [he
expresses ] the Garuda- and Bhiita-tantras. From the left face [he declares] the [Saiva]
Siddhanta, [and] the Visnudharma [that is] like unto the rising sun [he declares]

from the left [face].

Here it is written that the four Vedas come out of the mouth of jinendra (the king among
Jjinas) jina - indra and there is a possibility that this concept corresponds to the concept of
Adibuddha. In that case, this would be another sign of the omniscience of Adibuddha. Per-
haps also a sign of the inclusiveness of the Kalacakra, as it also includes the basic litera-
ture on Indian religion in the doctrine of the Adibuddha. 1t also means that Adibuddha even
taught the Vedas.””® The syncretism of these texts becomes very obvious in this verse.
Visnu and Garuda are mentioned and especially Vispu is honoured.

Unfortunately, there is no commentary in the Vimalaprabha to this verse. There are only a
few remarks by Bu-ston that do not give much assistance.””’

Finally, the first chapter of the laghutantra. KCT. I:21, 3-4" lines:

digraksapalas tanmadhye kalacakro jinavarajanako 'nahato vajrakayah // 21 // ™

In the midst of the guardians of the five directions is Kalacakra, he who
produces the foremost of jinas, is indestructible (anahato) and vajrakaya.™

Jinajanaka, the producer of the jinas, is also used for Adibuddha according to the commen-
tary, as is also “indestructible” (andhata), which is also used for Vajrasattva, and lastly,
vajrakaya is also used for Adibuddha in the commentary. So, here Kalacakra is equalled to
Adibuddha.

4.3. ADIBUDDHA IN THE BASIC KALACAKRA TEXTS — A CONCLUDING
SURVEY.

As a summary of the above chapter, the characteristics of the Adibuddha, Kalacakra and
Visvamata as they are found in the KCT and the Vimalaprabha are presented.

4.3.a. Adibuddha in the Sri-Kalacakra-nama-tantra-raja (KCT).

Interpreted as:

- the text (Paramadibuddha, milatantra, tantrardja, tantrardjadibuddha), KCT 1:149, II:
56., V:252.

- bhagavan = Adibuddha, 11:92. .
- unique teacher; 11:92.

26 Compare with Vimalaprabha 1.4 Vol.I. 1986.
' Vimalaprabha Vol.IIL. 1994:34 and Bu-ston. 19652:225-26. A commentary to the 5* chapter of the KCT.

"2 Banerjee. 1985:6.
™ Newman. 1987a:513-514.
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- not one who acts; 11:92.

- omniscient; I1:92.

- ruler over the three worlds; I1:92.

- Kalacakrt; 11:92.

- he is not Cakri (Vispu); I1:92.

- Brahma, Visnu and Rudra have found refuge at his footlotus; I1:92.
- progenitor of the best of jinas (jinavarajananam); 1:92.

- without qualities (nirguna); 11:92.

- without (mental) constructions (nirvikalpa); 11:92.

- master of jinas (jinapati); V:243.

- everything is said in front of the eyes of Adibuddha; V:243.

- Srimat tantradibuddham; V:243.

- old but young; V:256. [Mafijusri].

- [Ma#ijusri is] born by all the jinas although in the beginning Adibuddha; V:256.
- attached to women but living in chastity; V:256. [All the following concerns Mafijusri
as Adibuddhal.

- compassionate: V:256.

- kinsman of the world; V:256.

- enemy of Yama; V:256.

- radiant as the moon; V:256.

- brilliant vajra; V:256.

- killer of Mara; V:256.

- liberated in this world but enters the world to cure it; V:256.

4.3.b. Adibuddha in the Vimalaprabha (VP).

Interpreted as:
- aspectless although possessing aspects; Vimalaprabha I.1.in VP vol.I:l; (ar.2-6 are in
the same place).
- unchanging bliss (aksarasukha).
- progenitor of the Buddhas.
- possessing the three bodies.
- knowing the three times.
- omniscient.
- non-dual.
- innate master of jinas (sahajajinapati); Vimalaprabha 1.1 in VP vol.I:1; (nr.9-15, the
same place).
" - jRanakaya, dharmakaya, sambhogakaya and nirmanakaya.
- body of the day-maker sun (dinakaravapus).
- the eye of spreading the lotus-petals (padmapatrayataksah).
- liberations.
- body, speech, mind, passion (kdya-vak-citta-ragais).
- beyond origination and dissolution.
- non-dual wisdom and method.
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- pure yoga (Suddhoyoga); Vimalaprabha 1.2 in VP vol.I'1986:12;(nr.17-18 in the same
place.)

- vajrayoga that consists of wisdom and method.

- without partiality (niranvaya).

- Cakravartin of the three realms (dhazu). Vimalaprabha 1.2 in VP vol.1:12.

- perfect enlightenment in a single instant; Vimalaprabha 1.2 in VP vol.I:17;(nr.21-23 in the
same place).

- supreme (parama).

- the one who first (adi) obtained buddhahood.

- without beginning in time; Vimalaprabha 1.2 in VP vol.1:18.

- without termination; Vimalaprabha .2 in VP vol.I:18.

- indivisible vajrayoga; Vimalaprabha 1.4 in VP vol.I:32.

- endless Buddha; (the same place).

- the absolute; Vimalaprabha 1.5 in VP vol.1:42-43.

- supreme unchanging (paramaksara) (the same place).

Divinities who are equalled to Adibuddha are: Kalacakra, Vajrasattva, Vajradhara and
Aksobhya. Also the own-nature body (svabhavikakaya).

4.3.c. Kalacakra in the Vimalaprabha.

Interpreted as:

- emptiness (§inya) and compassion (karunda); Vimalaprabha I.1 in VP vol.I:1.

- without origination and annihilation in the three existences.; (the same).

- the single image of knowledge and objects of knowledge; (the same).

- the Buddha sitting on the lion throne; Vimalaprabha 1.1 in VP vol.I:1; (the same for nr. 5-
12).

- the pure vajrayoga.

- a single reality having 16 aspects, due to the division of the Bodies.

- beyond non-existence and existence.

- the unity of knowledge and objects of knowledge.

- meeting of the best of jinas (jinavarasamayam).

- the true aim having 12 aspects due to the factors.

- bodhicitta.

- the thunderbolt abode of the jinas (jinakulisapadam).

- he has abandoned the absorption of @i and kali, and the letters hum, phat and so forth;
Vimalaprabha I.1 in VP vol.I:2.

- the body born from the unchanging (from adibuddha!); (the same).

- Definition : “Time (kala, dus) has the characteristic of supreme unchanging bliss. Orie
whose body is generated as a wheel (cakra; ‘khor-lo) of unobscured aggregates, elements,
and so forth by means of that [bliss] is Kalacakra”; Vimalaprabhi 1.2 in VP vol.I:17.
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4.3.d. Visvamata in the Vimalaprabha.

Interpreted as:

- the progenitor of all the Buddhas (janani saravabuddhanam); mealaprabha L1 in VP
vol.I2.

- abandoned origination and destruction; (the same).

- one who possesses the conduct of Samantabhadra.;(the same).

4.4. CONCLUSIONS.

Consequently, what can we find out about Adibuddha from looking at parts of these two
texts? In the Sr7 Kalacakra (KCT) the most important characteristics should be:

- he is not one who acts; - omniscient (sarvajfia).

- progenitor of the best of jinas (jinavarajananam); - without qualities (nirguna); - with-
out mental constructions (nirvikalpa); - master of jinas (jinapati); - ruler over the three
worlds.

In the Vimalaprabha the characteristics mentioned above and the following:

- unchanging bliss (aksarasukha); - progenitor of the Buddhas (jingjanaka); - non-dual
(advaya); - beginningless; - endless; - non-dual wisdom and method; - the one who first
obtained buddhahood; - without partiality (retinue) (riranvaya).

It is possible to find a number of qualifications of the Adibuddha in these texts. It fits
in quite well with the general Adibuddha-theories. Especially that he is bringing forth the
Jjinas and that he is eternal. Consequently, one can perhaps say that Adibuddha is described
under this name in the two texts. Still it is not possible to find any one Adibuddha de-
scribed concretely and depicted iconographically as in Nepal. What is described more con-
cretely is aspect or emanations such as Kalacakra, Aksobhya, Visvamata, Vajrasattva and
Vajradhara. In the Indo-tibetan iconography one can recognize an aspect of Adibuddha in
that they all have their arms crossed over the chest with vajra and bell in their hands.

Another possible conclusion is that the whole description is a way to describe the
§anyata (the Void). Adibuddha can also be described as the Void, according to classical
madhyamika Buddhism.

Another way of describing the concept of Adibuddha is that it is a designation of the
concept of tathagatagarbha, the notion that there exists a permanent Buddha-seed in all
beings and the important thing for man is to discover his own Buddha-seed (garbha).
Ruegg has treated the subject and he states about the tathdgatagarbha that it is “character-
ized as permanent (nitya), immutable (dhruva), blissful (sukha), and eternal (sasvata), and
sometimes we are even told that it is atman.”>® These epithets correspond well with the
ones given to the concept of the Adibuddha in the KCT and the VP. In the
Mahaparinirvanasiitra the concept of fathagata contains the idea of being permanent,

™0 Ruegg. 1992:19.
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blissful, empty, without marks and “very pure” (visuddha).”' These concepts are found as
designations of the Adibuddha in the KCT/VP. In his analysis of the tathdgatagarbha,
Ruegg concludes that the concept is not identical with the brahmanical @tman, but that it is
founded on a distinct theory which may neutralize and cancel both the dtmavada and the
anatmavada. Perhag)s there is a common stock of experiences which are used by both Bud-
dhists and Hindus.™?

This idea about the tathagatagarbha has recently been presented by Stearns in his
work on Dol-po-pa.” Dol-po-pa states that the Adibuddha is to be compared to “inde-
structible self-arisen gnosis”, probably corresponding to acintya-sahaja-jfiana in San-
skrit.® Despite these reservations, it is probable that there really is some idea of an
Adibuddha in the KCT and VP texts. The problem is that it is almost impossible to find a
systematic description of the idea. As shown later in this text, more possibilities for inter-
pretation open up when looking at the theory of the four bodies (the fourth body saha-
Jakaya or suddhakaya) and the whole complex of ideas around the concept of the “supreme
unchanging”, “the supreme unchanging gnosis” or “supreme unchanging bliss” (pa-
ramaksara).

The concept of something unmanifested which manifests itself in some way in order
to shape the world as we see it, is of course known in other branches of Indian philosophy.
In the samkhya philosophy there are some similarities. It is the discussion on the root-base
(mila-prakyti, pradhana) which is interesting; how the unmanifested (avyakta) is becom-
ing manifested (vyakta).73 3

sl Ruegg. 1992:22; Ruegg. 1973:123-124.
32 Ruegg. 1992:54-55.
33 Stearns. 1999:238-239 notes 30-32.

™ Stearns. 1999:118.
735 See for example Simonsson. 1955:39-48 and Larson. 1979:160-167.
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5. THE FOUR BODIES OF THE BUDDHA IN THE KALACAKRA
TANTRA AND THEIR RELATION
TO THE ADIBUDDHA CONCEPT.

5.1. INTRODUCTION. EARLIER RESEARCH ON THE FOUR BODIES OF THE
BUDDHA.

The concept of “bodies” “kaya” came to be known in Mahayana Buddhism. It is a much
discussed concept and there are many different interpretations. In the following, I will dis-
cuss research being done in this field.

In his Introduction to the Sekoddesatika, Mario Carelli treats the svabhavikakaya as
equal to Sahajakaya. He also notes that the text says that the four bodies can be possessed
simultaneously by the practitioner.”®

G. Tucci writes about the four bodies in his Tibetan Painted Scrolls.”’ He says that
the svabhavikakaya™® has been added to the three others to stress the fact that these three
bodies should not be understood as of three different natures, but are one identical nature,
partaking of one single essence. Tucci adds that there is a theory of three or four bodies,
postulating a dharmakdya or sahajakdya beyond all possible determination. This has a
connection with the development of the Adibuddha concept. Tucci names the fourth body
sahajakaya and the four bodies have a correspondance to the four joys (@nanda), of which
the highest is sahajananda (=mahasukha). In the human body the sahajakaya is placed in
the usnisa at the top of the head.

Tucci also writes in his work, The Religions of Tibet, that, in the context of treating
the consecrations in the Anuttarayoga-tantras, the fourth investiture” consecration
(dbang) is there to eliminate personal defilements, which are at the base of the other three
defilements, corresponding to the three lower bodies. In the same way, the three lower bod-
ies dissolve in the corresponding svabhavikakaya. This concept, that is, to purify from the
deﬁlegx}l;nts, is another indication of why the fourth body is called suddhakaya in the
KCT.

Herbert Guenther notes in his book, The Royal Song of Saraha, that there are four
bodies, with the fourth as svabhavikakaya, but he adds that there is also a fifth body, called
Mahasukhakaya. These two together are a sort of causal result of the lower three, the final

36 Sekoddesatika. 1941:15-19.

""Tucei Vol.1. 1949:234-236,243-244.

78 svabhavikakaya from svabhava + kaya , which translates asa "self-existent body”. The spelling sva... with
a long 4 is taken from the Vimalaprabha and the Abhisamayalarnkara, although Tucci and Snellgrove have
sva with a short a. Tibetan ngo-bo nyid-kyi-sku.

™ Tucci et Heissig. 1973:87-88.
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state of real being.”*® Guenther’s Tibetan source also says that the svabhavikakaya is
merely a name, and it is not an entity that can be pointed at.™!

D.L.Snellgrove writes in his Indo-Tibetan Buddhism’* that in the earlier Mahayana
phase there was a question about two bodies who are form-bodies or ripakdya (samb-
hogakaya and nirmanakaya) and dharmakaya. Asanga occasionally wrote about the three
bodies as dharmakaya or svabhavikakaya (self-existent body) and the other two. At a later
stage, the svabhavikakaya is distinguished from the dharmakaya and regarded as absolutely
transcendent. But in Mahdyana, it is clear that the theory remains with three bodies and the
dharmakdya is also referred to as svabhavikakaya. In the tantras the svabhavikakaya is
placed above the dharmakaya and is also referred to as the innate body (sahajakaya) and
body of great bliss (mahasukhakaya).

Giinther Grénbold relatés in his article, Zwei Adibuddha-Texte, on how the Tibetan
commentators on the Kalacakra interpret the position of Adibuddha in the system of the
three or four Buddha-bodies. First, he cites Taranatha (16th cent.) who places “Adibuddha”
over the three kdyas. Then he continues with Zhu-chen Tshul-khrims rin-chen (18th cent.),
who relates Adibuddha to the Dharmakaya Vajradhara. Finally, he quotes Bu-ston (1290-
1360) who praises the Adibuddha as svabhavikakdya.*® However, Gronbold does not in
his article refer to the treatment of the four bodies and Adibuddha in the two basic
Kalacakra texts (KCT and VP), so that is where the analysis will begin.

John Makransky wrote a dissertation on the four bodies in Buddhism and later pub-
lished a book with the results of his dissertation.”* As the work by Makransky is the latest
and the most comprehensive, his arguments will be treated at some length.

Makransky’s analysis of how the word kaya (body) was etymologized by the Indian com-
mentaries to the Abhisamayalamkara (AA) and Indian Yogacara commentaries are first
quoted:

1. kdya = “body” in the sense of samcaya, a collection of components or an accumulation
of vparts; dharmakaya =the collection (kaya) of Buddha’s excellent qualities
(anasravadharma); in some pre-Mahayana texts and a few early Mahdyana passages, it
has also meant “collection (kdya) of the Buddha’s teachings (dharma).”

2. kdya = “body” in the sense of dsraya, substratum or basis; dharmakaya = the substratum
(kaya) of excellent qualities (andsravadharma) or the basis (kdya) of sovereignty over all
phenomena (sarvadharma).

3.kdya = “body” in the sense of embodiment; e.g., dharmakaya =that which embodies the
real nature of things, the embodiment (kdya) of the real nature of things (dharmata) in
knowledge.

While ripakdya has been a term of reverence for the physical form in which a Bud-
dha appears to others, dharmakdya has often been a reverential term for a Buddha’s own
enlightened awareness. The rijpakdyas are the forms through which Buddhahood commu-
nicates with beings, categorized as sambhogikakdya (the glorious form through which a

" Guenther. 1968:91, note 23. Guenther refers to an unpublished work by a Tibetan writer, Karma phrin-las-

pa.
" Guenther, 1968:44-45,78. He cites Karma phrin-las-pa, Do-ha skor-gsum, fol.81a-b and fol.52b.
"23nellgrove Vol.1. 1987:36-37,115-116,250-251.

™3 Gronbold. 1992a.

" Makransky. 1990 and Makransky. 1997.
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Buddha shares the dharma with great bodhisattvas) and nairmanikakaya (the limitless va-
riety of forms through which a Buddha communicates dharma to the limitless varieties of
other beings). Makransky then defines the svabhavikakaya as “the embodiment [of
Buddhahood] in its essence, in its real nature”.’*

Makransky treats the controversy over dharmakaya starting with chapter 8 of Abhi-
samayalamkara (AA) where there is a place, also quoted in the Vimalaprabha, that can be
interpreted as treating the four bodies of the Buddha. The place quoted in the VP is actually
from Abhisamayalamkara, chapter 1.17 (although quoted by Newman 1987a:368 as AA

1.18):

svabhavikah sasambhogo nairmaniko ‘paras tatha
dharmakayah sakaritras caturdha samudiritah 7%

In its essence (svabhavika), with its enjoyment (sambhoga), and in its manifestation(s)
(nairmaniko) as well, embodiment of dharma (dharmakaya), with its activity, is proclaimed

as fourfold.”

Makransky makes a convincing interpretation of this verse, and others, to the end that here
is meant the doctrine of three bodies, where dharmakaya is referring to Buddhahood in its
totality, having three functional modes, svabhavika, sambhogika and nairmanika. There are
then actually no more than three Buddha-bodies, if the texts are correctly understood.
Makransky also quotes Mahayanasutralankara as proof that the doctrinal position of both
Madhyamika and Yogacara Buddhism are that there are three bodies of the Buddha, not
four.”®® The interpretation that there are four separated bodies came from Haribhadra, who
wrote a commentary to the AA in the late eighth century. Haribhadra interpreted the above
cited verse as follows:

The essence (svabhavika) [body], with the enjoyment [body], the manifestation [body], and
the body of dharmas (dharmakaya) with its activity as well: as fourfold are [they] pro-
claimed.”

According to this interpretation there are four bodies, with the svabhavikakaya as the
fourth. This is clearly the tradition that was in vigour in the setting of the Kalacakra Tan-
tra, because in this tantra the bodies of the Buddha are clearly interpreted as four, although
Bu-ston in his commentaries to the KCT and the VP tries to interpret these places as repre-
senting the three-body theory following the Sa-skya-pa tradition in Tibet.”

I will also quote the AA 8.1, which together with the following, has been a source of
interpretative controversy among Indian and Tibetan commentators:

sarvakaram visuddhim ye dharmah prapta nirasravah

745 Makransky. 1997:5-6.

6 As quoted in Makransky. 1997:164.
747 Translation by Makransky. 1997:164.
78 Makransky. 1997:164-67.

7 Haribhadra. 1932-35:914.

75 See Newman. 1987a:368-69.
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svabhaviko muneh kayas tesam prakrti-laksanah®™

The embodiment of the Sage (muni) in his essence (svabhavikakaya): Its identity is the pri-
mordial nature (prakrti) of the undefiled dharmas which are obtained in utter purity.

Makransky continues his analysis of the concept of svabhavikakaya which is here defined
as the primordial nature of the undefiled Buddha dharmas. The list of the dharmas is then
presented in verses 8.2 — 8.6. and at the end comes the constatation that

iti dharmakayo abhidhiyate, “thus the dharmakaya is denominated.” This would then de-
fine the svabhavikakaya as another way of naming the dharmakaya.”

Historically, there were two traditions for interpretation of the AA in this context.

The first is to interpret the texts (AA 1.17 and 8.1-6) as that there really exists no more than
three bodies of the Buddha. The interpretation of these bodies can differ in various tradi-
tions, but if a fourth body (svabhavikakaya) is mentioned it is only another name for
dharmakaya, or is a sort of collective denomination of the three together.
The other line of interpretation is that there exists four bodies of the Buddha and the fourth
is the svabhavikakaya (essence body). In Yogacara texts the svabhavikakaya was described
as unconditioned and had connections with the Tathagatagarbha. I have found no mention-
ing of the fourth body as suddhakaya or sahajakaya, as in the Kalacakra, in the material of
Makransky on the AA texts. Consequently, the treatment of the concept of the four bodies
is quite different in a late tantric text like the Kalacakra Tantra compared to earlier
Mahayana texts.

The conclusion from the work of Makransky is that the main tradition of the Indo-
Tibetan Buddhism has a tradition of three bodies of the Buddha, but that there exists an-
other tradition which counts on four bodies. This tradition of four bodies is present in the
Vimalaprabha, including quotations from the Abhisamayalamkara. Paul Harrison has writ-
ten an interesting article on the Dharmakaya.

Vesna A. Wallace has written the most recent contribution to the discussion on the
four bodies in the Kaldcakra Tantra.”™ In a chapter of her dissertation from 1995, she
claims that Buddha’s four bodies are indestructible and supreme manifestations of the Pa-
ramadibuddha. She also remarks that the Paramadibuddha was the one who first attained
enlightenment by means of the unchanging bliss (aksarasukha), as is stated in the introduc-
tory part of the VP (see p.104 of this work).”>> She also writes that the four bodies of the
Buddha can be interpreted as the four different manifestations of vajrayoga. The saha-
Jjakaya is identified as the visuddhayoga (purified yoga) consisting of wisdom and method
and which is a single union of visuddha and jfiana. She notes that sometimes the fourth
body is named svabhavikakaya (nature body) and that this refers to the body of the
prajiidparamitd and, in consequence, with the indestructible Adibuddha, identified with the
Bhagavan Kalacakra.”™® She holds that, in order to attain the unchanging bliss and the

7! Haribhadra. 1932-35:914.

752 Makransky. 1997:170-71.

753 Harrisson, 1992.

54 Wallace, 1995:103-125 and Wallace. 2001:143-170.
755 Wallace. 1995:103-104.

756 Wallace. 1995:109 and VP Vol.I 1986:42-43.
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body of the Buddha and the j7idna, it is necessary to hold the view of the Madhyamikas and
have the right insight into the nature of emptiness (sitnyatd). [ would not be so categoric in
the necessity of holding this view, as it seems possible to be adhere to the Kalacakra being,
for example, an adherent to the “substantialistic” gzhan-stong theory as does Dol-po-pa.
The second work of Wallace has reached me at a late stage in my work, but I will
comment on some of her theories. She attempts to demonstrate that the Kalacakra tradition
in India is an authentic gnostic tradition of Indian Buddhism and that gnosticism mani-
fested itself in a great variety of forms. Following John Newman, she translated jAana as
“gnosis”. She also used the definition of gnosticism formulated by Hans Jonas that the em-
phasis is on gnosis as the means for attaining liberation, or as the form of liberation itself
and the claim to the possession of gnosis.””’ She applied this definition to the Kalacakra
Tantra and also to other anuttara-yoga-tantras. 1 think that her arguments for comparing
the Kalacakra Tantra to gnosticism are good. There is a stress on knowledge (jAdna)
which is very important in the texts. The concept of the supreme unchanging knowledge
(paramaksara-jfiana) is of great importance, as will be shown in the following chapter.
Concerning the theory of the four bodies of the Buddha, Wallace describes the sixteen as-
pects of the four bodies and names the fourth body sahajakaya. She also describes the loca-
tion of the four bodies of the Buddha in the human body in a similar way as to how they are

described below.”®

5.2. THE FOURTH BODY OF THE BUDDHA IN THE KALACAKRA TEXTS.

5.2.1. The four bodies in the introductory parts of the Vimalaprabha.

As early as in the introductory part of the text Vimalaprabha, the four bodies are men-
tioned. The four bodies, with sahajakdya as the highest, are treated in the text below. On
the same page it is given as a fact that:

sarvajfiam jfianakayakhyam marttandavapusam vibhum /
padmapatrayataksam tam tattvam sodaSabhedatah //
catuhkayatmakam buddham vajrasimhdsane sthitam / 79

Homage to the omniscient one, the one called jAianakaya, the body like the sun,
lord, the eye of the spreading lotus petals. He [the omniscient one, Adibuddha]
is the Buddha consisting of the four bodies due to the division of the sixteen
realities. He sits on the vajra lion throne.”®

757 Wallace. 2001:144 and Jonas. 1963.

758 Wallace. 2001:156-159.

759 Vimalaprabha Vol.I. 1986:2, line 23-25.

7 Translated in Newman. 1987a:225. The sixteen aspects of reality are explained in Vimalaprabha Vol.L
1986:45 (transl. in Newman. 1987a:376-377). They are the four joys (dnanda) connected in different ways
with the jfiana, mind, speech and body. All these aspects are called Sahajakaya, which is the highest among
the four bodies. It is also explained in Vimalaprabha Vol.I (Newman. 1987a:236) where they are quite differ-

ent from the explanation above.
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In the following text of the Vimalaprabha is found, a commentary on KCT I:1, the actual
expression svabhavikakaya for the first time in the context of when the Adibuddha is”
equalled to svabhavikakaya.®' A very interesting connection with the Mahayana-text
Abhisamayalamkara 1:18 is then made at the same page of the Vimalaprabha.

svabhavikah sasambhogo nairmaniko ‘paras tatha/
dharmakayah sakaritrah caturdha samudiritah // ™

The svabhavika[kaya] together with the sambhoga[kaya] likewise the nirmanalkaya) [are]
the dharmakaya. Together with activity (karitra) it is rightly said to be fourfold.”

Then follows:

sa eva bhagavan mantranaye phalalaksane sahajanandah sahajakaya ity ukto "

This very Bhagavan is called sahajananda and sahajakaya in the mantra system that is
characterized as the effect.

Haribhadra™ writes that “these informations about the dharmakdya are fourfold,
svabhavikakaya, etc.” This first (and highest) body is characterized by “purity”. Perhaps
one of the reasons why it is later in the KCT called “the pure body” (suddhakaya). The
body has the nature of svabhdva before it has arisen. This svabhdva is not created (abso-
lute), consequently the svabhavikakaya is a way of saying non-created, absolute and
pure.”® All things (dkarmas) in their pure (visuddha) form are svabhavikakdya. Buddha
has such a body that can be realized by others. Then Haribhadra comments directly on the
verse that is cited in the Vimalaprabha and says that it actually means that there are only
three bodies, but that it is contradicted in other places. For example, in Abhi-
samayalamkara 8:1 the fourth body is clearly distinguished and the marks of its essential
nature are actually the other three bodies dharma, sambhoga and nirmana.’®’

As a conclusion, it can be said that Haribhadra already gives some of the most essen-
tial characteristics of svabhavikakaya and the Adibuddha as these concepts are used in the
Kalacakra literature. Coming back to the Vimalaprabha, on the following page the

el Vimalaprabha Vol.l. 1986:43; Newman. 1987a:368.

762 Sanskrit text of AA. 1:18 in Vimalaprabha L5 in VP Vol.I. 1986:43, line 5-6, where it is written susamb-
hogo and not sasambhogo which is more correct.

"6 Vimalaprabha Vol.I. 1986:43; Newman. 1987a:368 and note 4 where Newman remarks that Bu-ston in his
commentary supports the three-k@ya-theory but Haribhadra. 1932-35:914-916 interprets this verse as teaching
four kdyas. See also the dissertation by John Makransky on the four bodies in Buddhism (Makransky. 1990

and 1997).

764 Vimalaprabha Vol.I. 1986:43, line 8.

765 Dated to the late 8" century (Nakamura, 1987:283 note 88 and Makransky. 1997:7).
766 Haribhadra. 1932-35:914.

7 Conze. 1954:96 and Haribhadra. 1932-35:914.
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Bhagavan (Adibuddha) is equalled to sahajakaya, it has abandoned object and subject and
it is not localized in existence or nirvana.”® Consequently, in these pages there is another
connection between Adibudda, svabhavikakaya and sahajakaya.

Later on in the text there is again a mention of sahajakdya as the supreme body. In
the long introductory commentary on KCT I:1:

(p.45:13) sodasakaram tattvam iti sa eva sahajakayah Sianyatavimoksavisuddho jiianavajrah
sarvajfiah prajiiopayatmako visuddhayoga ™ / sa eva dhar-

makayo 'nimittavimoksavisuddhah cittavajram jRanakayah prajfiopayatmako dharmayoga
ity uktah / sa eva sambhogakayah apranihitavimoksavisuddhah vagvajram dinakaravapuh
prajfiopdyatmako mantrayoga ity uktah / sa eva nirmanakayo ‘nab-
hisamskaravimoksavisuddham kayavajram padmapatrayataksah prajfiopayatmakah
samsthanayoga ity uktah / evam etam vajrayogam caturvidham buddham precheda va-
Jrapanir iti / Sanyatavimoksavisuddho jiianavajrah prajfiopayatmakah sahajakayah sarva-
JRatapraptah sarvajfiah sarvadarsitvat / (p.45:20) animittavimoksavisuddhah cittavajrah
prajfiopayatmako dharmakayah margakarajfiataprapto jAanakayah pa-
ramaksarasukhenavasthitatvat (p.45:21) /™

(p.45:13) As for the essence of the sixteen aspects, [it is] the sahajakaya purified by the
emptiness libc:raliorl,771 JAanavajra, the omniscient one, the one that consists of wisdom and
method, the pure yoga. Just that Dharmakaya is called, purified by the signless liberation,
the mind-vajra, the jAianakaya, the one that consists of wisdom and method and the dhar-
mayoga. That very Sambhogakaya (enjoyment body) is called, purified by the wishless lib-
eration, the vagvajra (speech vajra), the body of the day-maker sun, the one that consists of
wisdom and method and the mantra yoga. That very Nirmanakaya (transformation body) is
called, purified by the non-constructed liberation, the kayavajra, the eye like spreading lotus
petals, the one that consists of wisdom and method and the samsthanayoga (the shape yoga).
Vajrapani asked the Buddha for such a four-fold yoga.(p.45:20)

As for the one purified by the emptiness liberation, the jfianavajra, the Sahajakaya that con-
sists of wisdom and method and the one that has obtained omniscience; because it sees eve-
rything it is the omniscient one. As for the one purified by the signless liberation, the citta-
vajra (mind-vajra), the Dharmakaya that consists of wisdom and method, the one that has
obtained knowledge of the aspects of the path. It is the jAanakaya because it abides by
means of the bliss of the supreme unchanging (paramaksarasukha) (p.45:21).

768 Vimalaprabha Vol.I. 1986:43; Newman. 1987a:369.

7% Vimalaprabha L5 in VP Vol.I. 1986:45, line 13.

7 Vimalaprabha 1.5 in VP Vol.I. 1986:45, line 13-21. Translated in Newman. 1987a:378-79.

7' The four liberations are mentioned, 1 Sanyata vimoksa (emptiness liberation), 2 animitta vimoksa
(signless liberation), 3 Apranihita vimoksa (wishless liberation), 4 An-abhi-samskara-vimoksa (non-
constructional liberation). In the Pali canon only three vimoksas are mentioned. The fourth here corresponds
to the fourth body concept introduced later. In this context there are also mentioned the four yogas: |
visuddha-yoga (purity), 2 dharma-yoga, 3 mantra-yoga, 4 samsthana-yoga (configuration yoga). They also
correspond to the four bodies beginning with sahajakaya.
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This is part of a brief explanation of the vajrayoga which actually is an explanation of that
which has gone beyond existence and non-existence and is non-dual.”’?

One can again see the similarities with the characteristics given to Adibuddha in the -
Kalacakra texts. In connection with this, the svabhavikakaya is defined as “the omniscient
one,” dharmakaya as “jfianakaya,” sambhogakaya as “the body of the day-maker sun,”
nirmanakaya as “having eyes like spreading lotus petals.” Here we have once more the
identification of “the omniscient one” with svabhavikakaya and the above also shows that
sahajakaya is equalled to sarvajfia, which means that it is equalled to svabhavikakaya and
in consequence with Adibuddha.”™

5.2.2. The fourth body as Suddhakaya (the pure body) and svabhavikakaya (the self-
existant body) in the Kalacakra texts.

In various places in the texts of the Kalacakra Tantra"™* it is expressed that in this context
one can see the concept of Adibuddha as equal to the concept of a fourth body of the Bud-
dha, the svabhavikakaya (tib. ngo-bo nyid-kyi-sku), also called sahajakaya (tib. lhan-cig
skyes-pa’i sku), Suddhakaya (tib. dag-pa’i sku) and samsuddhakaya in the laghutantra and
the Vimalaprabha. I am now going to show how this is done in these two texts.

In the $r7 Kalacakra-tantra-raja (KCT) we can find the concept of the fourth body
mentioned as Suddhakaya or sahajakaya, while 1 have not found a mention of it as
svabhavikakaya. The second chapter of KCT, the Adhyatmapatala, treats the human body
as a microcosmos of the description of the outer world (the macrocosmos). In the first
chapter, Lokadhatupatala, there is found an interesting description of the four bodies.

Here follows a quotation from KCT II:14:

garbhe samsuddhakayah prasavanasamayad dantabhavo 'rtha dharmah
dantanam vai prapatah prabhavati nrpa sambhogakdya jinasya /
tasman nirmanakayah prakatitaniyato mrtyusimno naranam

garbhe bahye caturdha bhavati punar asau jAanavijiianabhedat //14// s

Oh King, in the womb the suddhakaya [the pure body], until the birth, when the dharma
[kaya] emerges [and stays there] until the time when the teeth emerges [at about six months].
The sambhogakaya of the jina emerges [and stays there] until the time of the falling of the
teeth [at the age of 6-7]. After that, the nirmanakaya is fixed and made evident until the time
of death. In the matrix, and outside, emerges the fourfold [the four kayas], departing from
the division into jAigna and vijfiana.

" Vimalaprabha L5 in VP Vol.I. 1986:43, line 28-29. Translated in Newman. 1987a:372. See also Newman.
2001:589-90 for a discussion of the concept of vajrayoga, which by Newman is seen as a concept similar to
AdibuddhalKalacakral/Vajrasattva.

7 Yimalaprabha 1.5 in VP Vol.I. 1986:45, line 30- p.46, line 1. Newman. 1987a:380.

7See the chapter below on “Adibuddha in the Kalacakra” for information on the Kalacakra texts.
SKCTII:14 Banerjee. 1985:47; Vimalaprabha I.1 in VP Vol.I. 1986:163, line 16.
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Here the word Suddhakaya is used for the kind of consciousness which emerges at the mo-
ment when an embryo has been brought into existence. Then it stays in the womb until the
child is born. From the time of birth until about six months, dharmakaya is prevalent in the
child. From six months up to 6/7 years of age, sambhogakaya reigns and for the rest of the
life it is nirmanakaya. All this must be a way of comparing the microcosmos of the human
body to the concepts of the four bodies of the Buddhas. The first one, the suddhakaya, is
hidden and the other three are more or less visible. Consequently, suddhakaya can signify
the unmanifested, Adibuddha. In the following two verses KCT 15-16, suddhakaya refers
to the fourth body:

vijianam candrasiryav api kamalagatah Suddhakayah sa garbhe
dhatuskandhodbhavo yo bhavati dasavidho dharmakayo jinasya /
tasmat sambhogakayo bhavati gunavasac chotrasabdadijate
tasmat kesadijate prasavanasamayas catra nirmanakayah //15// 7

[When the three] vijfiana (VP: alayavijiana), moon (VP: the male seed)

and the sun (VP: the female menstruation blood) have come together,

in the womb [there is] suddhakaya. Then when the elements and the
skandhas have emerged, the 10-fold dharmakaya of the jinas emerges.

Then the sambhogakaya emerges when the ears and the sound have been
born under the influence of the gunas. After that, when the hair has emerged,
[at] the time of birth [emerges] nirmanakaya.

The commentaries are from the Vimalaprabha. It can also be said that the moon
is the left channel, lalana, the male and updya (method); alayavijfiana’’’ stands for the
middle channel, avadhiti, the sun stands for the right channel, rasand, the female and
prajfia (wisdom). When these three channels meet, mahasukha (the great bliss) occurs.””®
The subject of when the four bodies emerge from conception up to birth is treated.
The highest body, suddhakaya, emerges in the matrix, and then, in sequence, the other
three. The last one, nirmanakaya, emerges at the very moment of birth. Consequently, this
verse draws the microcosmic resemblance one step further. The fact of how the four bodies
can be said to exist within the womb is treated. The suddhakaya is said to come into exis-
tence at the moment of conception. It is the first level of existence. Comparison to what can
be found on the four bodies in the fifth chapter is evident. There the fourth body is the first
level of existence and not completely identified with the Adibuddha.
The following level of existence is the 10-fold dharmakaya of the five jinas. Probably here
are counted the female consorts of the five jinas: Vairocana/Vajrasattva, Aksobhya,
Amitabha, Ratnasambhava and Amoghasiddhi. It may also be the ten Saktis or nimitta.
Here follows the KCT II:16:

Jjate §vasodbhavo yah prabhavati nirgunah Suddhakayah sa eva
tasmat dantodbhavo yo ‘sphutam api vacanam dharmakayas tathaiva /

71 KCT I1:15; Banerjee. 1985:47; Vimalaprabha IL1 in VP Vol.I. 1986:163, line 17.
" Comparing this concept to the concept of alayavijfiana in the Yogacara school, it is an entirely different

concept.
"8This is stated in other places in the text. Also, generally in the higher tantras. See Dasgupta. 1974 (1950).
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tasmat pato dvijﬁndm prabhavati nrpa sambhogakayo jinasya
dantebhyah mrtyusimne bhavati jinapater bahyanirmanakayah /16// "

[When in the outer the four bodies] are born, (first) when one begins to
breathe, suddhakaya which is without characteristics, (emerges in the
middle channel [avadhiti]). Thereafter dharmakaya [exists until] the
emergence of the teeth, that is, that which is unclear speech. After that
comes the fall of the teeth, oh King, and that is the sambhogakaya of the
Jina. After [the loss of] teeth until death, the nirmanakaya of the jinapati
(the master of jinas) emerges in the outer. :

The wording “Oh King” shows the context, that here Buddha Sakyamuni is explaining the
Kalacakra to king Sucandra. This verse is a continuation of the fore-going one, it is ex-
plained in the outer how the four bodies are related. Here the four bodies in relation to the
inner body of the human being already born are treated.

The Suddhakaya emerges at the time when the breathing emerges, and it is without
characteristics. According to the Vimalaprabha, the suddhakaya is placed in the middle
channel (avadhiti) and is without characteristics, which corresponds well with the the
characteristics of the Adibuddha.

This sort of inner dharmakaya emerges when the teeth are emerging in the child.

The sambhogakaya emerges when the milk-teeth are falling, and the nirmanakaya is
then there for the rest of the life. .

Jinapati here possibly corresponds to Adibuddha, and in that case, the nirmanakaya
is the outer manifestation of the Adibuddha. In many other places in the KCT, jinapati
stands for Adibuddha. These three verses give different interpretations of how to find cor-
respondence to the four bodies and the human body. The four bodies can be characterized
as follows from these verses:

.S"uddhakdya - the transcendent level, without characteristics, the unmanifested level
Dharmakaya - insome ways the first manifested level of existence
Sambhogakaya - associated with sound and hearing, the sound and speech level
Nirmanakaya - more the physical existence, the normal body.

I will return later to comparing these concepts with others related to the Adibuddha con-
cept. The following verse KCT II:17 also has connotations with suddhakaya:

garbhe Srikayavajram prathamam iha bhaved vaksvaripam prasiite
cittam dantodbhave vai punar api patanad udbhave jiianavajram /
JAanam vijianamisram ravisasisahitam jiianavajradi sarvam
garbhe ridham kramena prabhavati balavat kayavajradina ca /17// 7
First, in the matrix, the §r7 kayavajra emerges, then the vaksvaripa is born
(is, according to VP: vagvajra, that is, the emergence of prana). Then,
when the first teeth have fallen, the citta [-vajra] emerges. The jiianavajra

79 KCT 11:16; Banerjee. 1985:47; Vimalaprabha IL1 in VP Vol.I. 1986:164, line 1-4,
80 KCT I1:17. Banerjee. 1985:48; Vimalaprabha I.1 in VP Vol.I. 1986:164, line 28-31.
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emerges when the new teeth have grown out. Then the jfiana is mixed with
vijfiana (VP: alayavijidna), and gets provided with the moon and the sun.

The jfianavajra, etc, everything, grown up in the womb, it [the jianavajra)
emerges succesively. It becomes like a child because of the kayavajra, etc.

Jiana and vijiiana are in the Vimalaprabha compared to sahajananda’®" which is the high-
est of the four joys. Vagvajra (word-vajra) equals dharmakaya, cittavajra (mind-vajra) is
the same as sambhogakaya. In this verse, the series of concepts kaya (body) — vak (speech)
— citta (mind) — jnana (wisdom) is treated. Srikayavajra (“body”-vajra) is here clearly to
be associated with the concept of suddhakaya, as they both come first in the line of con-
cepts including also j#ianavajra. The other correspondences and jAianavajra (knowledge-
vajra) are the same as nirmanakaya. This is not very clear, as one would expect the knowl-
edge-vajra to correspond to Suddhakaya and not to the “body”-vajra.”®

These four verses with their commentaries are different ways of indicating the corre-
spondances between the microcosmos, the human body in the womb and after the birth,
and the macrocosmos with the emergence of the whole universe as it is treated in chapter
five. From these quotations, one can see that suddhakaya corresponds to the fourth and
highest body, which has characteristics similar to the Adibuddha concept. It is the first to
emerge in the matrix and also, as in verse II:16, it is the first functionally (the breathing).
As we shall see later it is also found in the Vimalaprabha.

The verses following after these treat the emergence of the elements and the five
skandhas in the human body at the microcosmic level. The same subject is treated on a
macrocosmic level in chapter V:89 and following verses, with the emergence of the uni-
verse. I will return later to this subject. The following verse treats the suddhakaya in the
fourth chapter of the KCT and VP, KCT IV:95:

idanim catuhkayaparisuddhir ucyate:
divya buddhas ca vidyah satarusakalasa suddhakayo jinasya
krodhendra bodhisattvah khalu rasakulisa dharmakayah sa eva //95// ™

Here is described the complete purification of the four bodies:
The suddhakaya of the jina that consists of parts [is] divine
knowledgeable Buddhas. Even the dharmakaya is really the
master of krodhas, the bodhisattvas and the six “diamonds”

(rasakulisa).

Rasa means “six” and there are six of something which could be six vatras or possibly the six jinas
or the lord of the six clans. Six is an important number in the Xalacakra and there are also six cak-

ras. Next, from the Vimalaprabha commentary to this verse:

Suddhakayo jinasya mandaladhipateh / tato bahyapute cittamandaladvaresu
krodhendra vighnantakah prajiiantakah padmantakah yamantakah usnisah /™

7! For a thorough evaluation of the sahaja concept, see Kvaerne. 1975:109-110.

782 According to a communication from Newman (June —04) the usual correspondances are jfiana -
Suddhakayay citta-dharmakaya; vak-sambhogakaya; kaya-nirmanakaya

8 KCT 1V:95, line 3-4. Banerjee. 1985:164; Vimalaprabha IV.3 in VP Vol.II. 1994:194, line 17- 19.
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The Suddhakaya of the jina is the master of the mapdala. Therefore, in the
outer section, in the mind-mandala [is] Krodhendra (the master of krodhas),
Yamantaka, usnisa (the crown cakra), Vighnantaka, Prajfiantaka, Padmantaka,
[antaka means: the end, limit, one who prepares the end or death].

Thxs verse is in the subchapter that treats the purification of the four bodies of the Bud-
dha.”® 1t can be remarked here that the Suddhakaya of the Jina is the master/Lord/ruler of
the mandala, that is, Kalacakra/Adibuddha. 1 will now quote another verse in the same
sub-subchapter, KCT IV:97:

$asta divyadikumbhah sahajajinatanur mandale garbhamadhye
buddhadya dharmakayah khalu rasakulisadyas ca sambhogakayah /
krodha™ nirmanakayo bhavati kulavasan mandale garbhasamkhyah
camundadyastadevyah parijanasahitah Suddhakayo hi bahye //97// ™

Beginning from the divine ruler and the vases, in the middle of the core
(garbha) of the mandala, [there is] the body of the innate jina
(sahajajinatanu); beginning from the Buddha [there is] indeed

the dharmakaya; and beginning with the rasakulisa (thunderbolt)
[there is] the sambhogakaya. The krodha is the nirmanakaya. In the
mandala is the order according to the family calculated after the core
(garbha) [of the mandala]. Because beginning from Camunda the eight
deities accompanied by their retinue are the suddhakaya in the outer.

This is a way of arranging the deities in the mandala. The context is the same as in the
foregoing passage and it can be interpreted that the sahajakaya is the centre and the begin-
ning of the mandala. Suddhakaya is mentioned as being connected with Camunda, the
spouse of Siva.

The concept of Suddhakaya is also found in KCT V:124 where it is again mentioned
as the highest among the four bodies. I begin by translating the previous verse, KCT V:123,
in order to understand the context:

idanim catuskayanam sodasaprabheda ucyante ___

kama nirmanakayah prabhavati niyatas tasya vageva piarna

Jvala nirmanacittam paramasukhakaram jiianam evasya codra’™ /

anando bhogakayah sa paramaviramanandam asya kramena

vakcittam jianavajram bhavati hi sahajanandam evasya Sambhoh //123//"*°

78 Vimalaprabha IV.3 in VP VolIL 1994:195, line 3-4.

78 Vimalaprabha IV.3 in VP Vol.IL 1994:194, line 17 to 198, line 26.

" In accordance with the structure of the text, I here follow Banerjee’s edition who has krodha instead of
krodha.

787 KCT 1V:97. Banerjee. 1985:165; Vimalaprabha IV.3 in VP Vol.IL 1994:195, line 17-20.

™8 Concerning this and all the translations from chapter 5 of the Vimalaprabha, I initially worked with the
Tibetan translation and later made a correction of the translation from the Sanskrit. When I started working
with these texts the Sanskrit edition did not yet exist.

™ ca - udra. This could be the name of the region of Orissa?
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Here the division into sixteen parts of the four bodies is stated:

Passion (kama) is the nirmanakaya, restrained it is its very speech. Fire is the

mind of transformation (nirmanacitta) creating supreme bliss, the knowledge

of these is the udra [the Orissans]. Joy (ananda) is the [sam]bhogakaya, it [becomes]
gradually the supreme joy (paramananda) and the joy of cessation (viramananda).

Speech and mind (citta) become the knowledge (jfiana)-vajra, because [it is] the very simul-
taneously-arisen joy (sahajananda) of this Sambhu (lord). ™'

Kama, piirna, jvala and udra are technical term for states of sexual excitement. There are
sixteen terms altogether. Here the nirmanakaya is treated and the subject of the four joys
ananda, paramananda, viramananda and sahajananda is commented upon. They are con-
nected with the four bodies. Kvarne translates these terms as joy, perfect joy, joy of cessa-
tion and simultaneously-arisen joy.”> What is then the meaning of the term Sambhu? It is
not evident from the context, but it could be a way of designating the superior entity in this
tantra, the concept of Adibuddha. Next follows the verse KCT V:124:

kampa vai dharmakayas tribhuvananimitas tasya vagudbhavah syad
ghitrma vai dharmacittam bhavabhayamathanam jhianam asyaiva nidra /
varno vai Suddhakayah svararahitakala bindunadah kramena

vakcittam jfianavajram trividhabhavagatam suddhakayasya sambhoh //124// ™

The tremblings are the dharmakaya, honored by the three worlds; by it

there occurs the origination of speech. The ghiirmas indeed,

are the dharma-mind (citta), the knowledge which destroys the fear of existence,
from this indeed, is sleep. The syllable, indeed, is the suddhakaya, the bindu-sounds
of the parts that are gradually [becoming] without sound. Speech and mind (citta)
[become] the knowledge (jfiana)-vajra, located in the three-fold world, from

the Suddhakaya of the Sambhu.

These two verses are part of the subchapter where the four bodies of the Buddha are treated
(KCT V:89-126). The four kayas each have body, speech, mind and j7iana and therefore
there are sixteen. Here, Sambhu might represent more explicitly the Adibuddha as it stands
for “the Lord” and is used as a name for Brahma, Vispu and Siva in other contexts. It
means “benevolent, causing happiness.””** In the fore-going verse it is also stated that
Sambhu possesses the quality of the simultaneously-arisen joy, sahajananda, also a qualifi-
cation which can be asigned to the Adibuddha concept. Sambhu also has a purified body,
which, in other contexts, is used as corresponding to the sahajakaya. Consequently, a pos-
sibility is that here there is §uddhakaya (the purified body) as the body of Adibuddha.
Finally, there is one more quotation in this context. KCT V:193-194 with the VP

™0 KCT V:123; Banerjee. 1985:230; Vimalaprabhi V.2 in VP Vol.IIl. 1994:58, line 3. Tibetan: Bu-ston.

1965¢:98, line 2-7. i
peneficient, kind etc.” Also a name for several gods like Siva, Brahma and Visnu. (Monier-Williams)

™2 Kvaerne 1975:109-110.
73 KCT V:124 Banerjee. 1985:230; Vimalaprabha V.2 in VP Vol.IIl. 1994:58, line 17. Tibetan in Bu-ston.

1965¢:98, line 7 —p.99, line 6.
74 See Monier-Williams. 1976 (1899):1055.
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commentary:

idanim buddhanirmanam ucyate __

" etesam muktihetoh sasutajinapatih karmabhiimyam pravisya
garbhadhanam hi krtva paramakarunaya bodhim utpadayitva /
maraklesan nipatya ksititalanilaye dharmacakram pravartya
krtva nirmanamayam punar api bhagavan suddhakayah sa eva //193// ™

Here is desribed the transformation [body] (nirmana) of the Buddha.

For the sake of liberation of these [living beings], the master of jinas with
sons; after having entered into the karma-world; after having descended
into the womb; after having produced the bodhi (awakening) by the highest
compassion; after having defeated the defilements of Mara; after having
started to turn the wheel of dharma on the surface of the earth and

after having made the illusion of supernatural creation, again, this
Bhagavan is just this Suddhakaya.

Here is stated that the Bhagavan (who Bu-ston later identifies with Buddha Sakyamuni) is
identified with the suddhakaya. It is also said that the jinapati with sons, which ought to be
interpreted as the Adibuddha with the jinas, is more or less descending on earth in order to
liberate the beings. This is not in harmony with how the Adibuddha is described in other
parts of this text. Could it be interpreted that the Sakyamuni Buddha is equalled to the
Adibuddha? In the VP very little is written on this verse, only that the Bhagavan possessing
a Suddhakaya is a Tathagata.”®® The Pure body (suddhakaya) consequently is a measure of
the state of purity of a Buddha who then is considered a Tathagata. One can suppose that
the Buddha had attained a purified body after having awakened to liberation from the limi-
tations. Bu-ston has nothing to add in his commentary. KCT V:194 follows:

tasmdj jato na nastas tribhavam api gatah suddhakayo jinasya
sattvartham sarvada na tyajati jinapatih karmana badhyate na /

evam lokesvaro ‘ham tribhuvananilaye karmabhimyam sthito ‘rka
sattvanam margadata narakabhayaharo nanyadevah kadacit //194// ™’

Translation, with some important commentaries of Bu-ston.””® There is no commentary in
the VP.

Therefore, born, not lost, even being in the three existences, there is the
Suddhakaya of the jina. He does not abandon at any time the well-being of
the living beings. The master of jinas is not hindered by karma. So, I

the lord of the world (lokesvara)’® [Bu-ston: who is one who possesses

795 KCT V:193. Banerjee. 1985:248; KCT in Tibetan: Bu-ston. 1965a:277-78.

VimalaprabhaV.3 in VP Vol.IIL. 1994:130, line 12; VP in Tibetan. Bu-ston. 1965¢:261, line 1-4.

7% Vimalaprabha in VP Vol.IIL. 1994:130. The VP commenting on verse KCTV:193.

™7 KCT V:194; Banerjee. 1985:248; Vimalaprabha V.3 in VP Vol.IIL 1994:130. Tibetan: Bu-ston.
1965a:278, line 2-5. There is no commentary in the VP to this verse.

%8 Bu-ston. 1965a:278. The commentary on the laghutantra (KCT).

" The Tibetan translates Lokesvara with bCom-ldan- ‘das, which is the same translation as for Bhagavan.
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the Suddhakaya), am standing in the abode of the three worlds, in the
karma-world, Oh Sarya, giver of the way [Bu-ston: of liberation] of the beings,
who takes away the fear of hell, there is never another god.

KCT V:194 is even more interesting than verse 193. Here it is stated that the suddhakaya
of the jinas is not being born from the beginning (adyanutpanna, nihsvabhava), it is uncor-
rupted, and it does not have any desire, and finally, it does not have any form. Also, the
Suddhakaya is not bound by any karma bonds. All these characteristics are quite similar to
the ones given to the Adibuddha in other parts of the Sri Kalacakra and the Vimalaprabha.
However one can also see that the concept of suddhakaya is more complicated. It appears
that Buddha Sakyamuni could be qualified with this word. Arka is Stryaratha and here this
must be Yasas speaking to Siryaratha.

5.2.3. Sahajakaya as the supreme body.

In the following, the concept of sahagjakaya will be treated as it is found in Kalacakra
texts. The first example is from KCT IL:27:

idanim adharadheya samudaya ucyate guhyetyading ___
guhyosnise ca nabhau sahajajinatanur nihsvabhavasvabhava
hrccakre dharmakayo bhavati hi nypa sambhogacakre jinasya
bindau nirmanakayo bhavati gunavasac cadhidaivakramena
hrccakram kanthacakram Sirasi ca kamalam dharmasambhogasuddham //27// *'

800 /

Here is described the origination of the support (adhara) and the supported
(adheya) (Bu: adhara = the six cakras; adheya = the four bodies), beginning
with “in the secret” and so forth. The Sahajajinatanu, which is without nature
and with nature, [arises] in the secret, crown and navel [cakras]. Due to

the efficacy of the properties [of the cakras], the Dharmakaya arises in the
heart cakra, Oh king, in the sambhogacakra of the jina. The Nirmanakaya
arises in the bindu (drop). According to the succession of presiding deities
the heart-cakra, the throat-cakra and the lotus on the head [are] the Dharma
[kaya], the Sambhogalkaya) and the Suddhalkaya).

VP I1.2. The Vimalaprabha commentary:

iha Sarire sat cakrany adharabhitani catvarah kaya adheyah tesu sahajakayas
trikamalesu svabhavasvabhavabhedena / ato guhyakamale usnisakamale
nabhikamale visuddhakayo ‘dhidevata nihsvabhava akalpanasvabhava
pratisenopama / hrdaye dharmakayah kanthabje sambhogakayo
‘dhidevata kayabhedena / bindav iti Siraso ‘bje Suddhacakre nirmanakayo

*° Banerjee has: ca kanthacakre api sarmbhogakayah.

80V KCT II:27. Banerjee. 1985:50; mealaprabha 112 in VP Vol.I. 1986:170, line 12-25. Tibetan: Bu-ston.
1965a:54; Bu-ston. 1965¢:332. Translated by Wallace. 1995:183.
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‘dhidevata / kayabhedena nabhau nirmanacakre nirmanakayo ‘dhidevata

iti kayabhede niyamah / gunavasad iti cakranam gunah jAanakasabhimi-

gunah sahajakayadharanam vayuguno dharmakayadharasya tejogunah sambho-
gakayadharasya udakaguno nirmanakayadharasyeti adharadheya-

bhavah / uktakramena hrccakram kanthacakram Sirasi ca kamalam dharmasambho-
gasuddham iti /*® ’

Here in the body the six cakras are the support and the four bodies are

the supported. The simultanely-arisen body (sahajakaya) is in those three -
lotuses [cakras] due to the classification of own nature (svabhava) and the

lack of own nature (asvabhava) . Hence, in the secret-lotus (guhya), in

the crown-lotus (usnisa) and in the navel-lotus (nabhi) the pure body
(visuddhakaya) is the presiding deity (adhidevata), who is without own

nature (nihsvabhava), whose nature is non-conceptualization (akalpana) and
who is like divination (pratisena).*™ The dharma-body (dharmakaya)

is in the heart. The enjoyment body (sambhogakaya) is the presiding deity in

the lotus of the throat due to the classification of the bodies. In the drop (bindu),
that is, in the lotus of the head, in the pure cakra, the emanation body
(nirmanakaya) is the presiding deity. Due to the classification of the bodies,

the emanation body is the presiding deity in the navel, that is, in the emanation-
cakra. This is an exact description with regard to the classification of the [four]
bodies. “Due to the efficacy of the properties” [implies] the qualities (guna) of
the cakras. The quality (guna) of primordial wisdom (jfiana), space (akasa) and
earth (bhami) belongs to the supports of the simultanely-arisen-body (sahajakaya).
The quality of the wind (vayu) belongs to the support of the dharma-body. The
quality of fire (fejas) belongs to the support of the enjoyment-body. The

quality of water (udaka) belongs to the support of the emanation-body. This is
the condition of the support and the supported. According to the described order,
the heart-cakra, the throat-cakra and the lotus (cakra) in the head are the dharma
[-body], the enjoyment [-body] and the pure [body] (Suddhakaya).

Here there is a very systematic and interesting analysis of the correspondences between the
four bodies and the six cakras, as they are defined in the Kalacakra cakra system. First the
four bodies are defined with reference to the concept of svabhava, that is, “own nature
/intrinsic nature / the essential nature of the concept”.

Sahajakaya / Suddhakaya - in the crown, navel, and secret cakra

Dharmakaya - in the heart-cakra
Sambhogakaya - in the throat-cakra
Nirmanakaya - in the head-cakra (pure cakra); also in the navel-cakra according to

the classification of the body

Sahaja-jina-tanu (another way of saying sahajakdya) is here defined as the one that asj its

own nature is without own nature(svabhava). The fact that it is defined in this way with

2 VP I1.2 in VP Vol.L 1986:170, line 12-25.
%3 Pratisena appears to be a Sankritizied form of prasena which according to Bothlingk. 176:2 means “eine

Art Gauklerai” (a kind of conjuring). See Newman. 1988:133.
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reference to the word svabhava, also shows that it might be identified with the
svabhavikakaya. In chapter two of the KCT it is said that the mind has two natures. It is
sasvabhava “with nature” which means that it has the characteristics of waking state and
sleep. It is also nihsvabhava “without nature” which means that it has the characteristics of
deep sleep and is without sense-faculties.’** The context is also very clear. Here the corre-
spondences between the cakras in the human body and the four kdyas are described. Con-
sequently, the sahajakaya is placed in the usnisa (at the top of the head) and the navel-
cakra and the guhya-cakra(the genital region), the dharmakdya in the heart-cakra, the
sambhogalkaya in the throat-cakra and the nirmanakaya in the bindu-point in the fore-head

_ (the third eye). As this is the microcosmos, one would expect to find the same correspon-
dence in the first chapter Lokadhatupatala, but there is no such evident correspondence.
There is another classification of the four bodies according to the gunas, which in this con-
text appears to mean the six elements of the cakras.

guna (quality, property) cakra

Sahajakiya - jhana (primordial wisdom) in the crown-cakra
akasa (space) in the navel-cakra
bhimi (earth) in the secret cakra

Dharmakaya - vayu (wind) in the heart cakra

Sambhogakaya - tejas (fire) in the throat-cakra

Nirmanakaya - udaka (water) in the fore-head-cakra

These correspondences describes aspects of the four bodies. In the final line of the verse
the following concluding correspondences are to be found:

Suddhakaya -  in the head (fore-head) cakra
Dharmakiaya -  in the heart cakra
Sambhogakaya - in the throat cakra

1t is not easy to find a clear meaning from these correspondences, but I think that concern-
ing the fourth body, the Sahajakaya or Suddhakdya, it is in the human body principally
placed in the head, both in the usnisa cakra and the cakra in the fore-head (the third eye-
cakra). The question also arises why this body is sometimes called Sahajakaya and some-
times Suddhalkdya (or Visuddhakdya): In this verse, they seem to be used as similar con-
cepts as in verse I1:27; Sahajakadya is placed in the crown, navel and secret cakras. In the
Vimalaprabha commentary, Visuddhakaya is placed in the same three cakras. Conse-
quently, there is no difference. Here follows a quotation from KCT I:21:

idanim dikpalasthanam ucyate ___

pitrve Sakro ‘gnir agnau yamadanuvarund yamyadaityaparesu
vayur yakso haras caniladhanadaharesiirdhvabhage tv adhas ca /
brahma visnuh samastah parijanasahitah svasvadigraksapaldas )
tanmadhye kalacakro jinavarajanako ‘nahato vajrakayah //21// %

804 KCT 2:19cd in VP Vol.L. 1986:165, lines 27-28 translated in Wallace. 1995:169.
805 KCT 1:21 Banerjee. 1985:6; Banerjee. 1959:50; Vimalaprabha L8 in VP Vol.l. 1986:73, line 25-29.
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Now are stated the sites of the direction protectors:

Sakra is in the east, Agni is in the southeast, Yama, Danu, and Varuna

are in the south, south-west and west. Vayu, Yaksa and Hara are in the
northwest, north and northeast. Also, Brahma and Visnu are in the upper

portion and below. Armed, together with their retinues, they guard and

protect their respective directions. In the middle of them is Kalacakra,

the progenitor of the best of the jinas, indestructible (anahata), the Vajrakaya.**

In this verse there can be found a definition of Kalacakra as “the one who produces the
foremost among the jinas, he is indestructible and he is the vajrakaya,” and, as mentioned
in the Vimalaprabha commentary to KCT L:21.

tesam madhye kalacakro jinanam janako ‘nahato vajrakayo dikpalanam
prabhur ity arthah /*'

In the middle of them is Kalacakra, the progenitor of the jinas, the
indestructible vajrakaya, he is the overlord of the direction protectors.

Bu-ston has an interesting commentary to this text as follows:

de dag rnams kyi dbus - nang dang snying ga'i rtsa beu’i dus dang ga

las g’yon gyi rlung beu’i Ite pa lan chad ‘khor lo Inga’i dbus su thig le gnyis ‘gro
‘ong byed pa’i dbus — su dus kyi ‘khor lo —rdo rje sems dpa’ rtsa dbu ma rlung
‘gag pa thig le ‘dzag pa med pa lhan skyes kyi ye shes phung po rnams bsgrib bral
du sbyed par sbyed pas - rgyal ba rnams kyi skyed mdzad gzhom du med pa

rdo rje’i sku ste / phyogs skyong rnams kyi gtso bo shes bya ba'i don to // 21

Kalacakra is in the middle of them in the outer. He is in the middle of the

inner and the ten channels of the heart. He is in the middle of that which causes
the going and coming of the two drops in the middle of the five cakras —

the navel (cakra) upwards — of the ten right and left winds. Since “Kalacakra”
/Vajrasattva, the cessation of the winds in the middle channel, the non-emission
of the drop (bindu), the sahajajfiana (innate wisdom) - generates the separation
of the aggregates (skandha) from obscuration (dvarana), he is the “progenitor
of the Jinas.*®

Important here is that Kalacakra is defined in this way, which corresponds to the much
more detailed descriptions in other places in the great commentary, the Vimalaprabha. The
Vajrakaya is here the same as the svabhavikakaya, the sahajakaya and the Suddhakaya and
also consequently the Adibuddha.®®® Very interesting is that Bu-ston here regards the jinas
as a result of the separation of the skandhas from the obscurations (klesa).
Kalacakra/Vajrasattva (and even Adibuddha!) then generates the jinas in that way. The
generation being the process of taking away the klesas from the skandhas. This is clearly a

%% Translated in Newman. 1987a:513.

%7 Vimalaprabha [.8 in VP Vol. L. 1986:74, line 1-2.
¥% Bu-ston. 19652:470, line 2.

89 See my chapter on the Adibuddha concept above.
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process going on in the inner as a migrocosmos which has its correspondence in the outer
as the deities Kalacakra/Vajrasattva/Adibuddha. Consequently, this verse and its commen-
taries treats the concept of “Adibuddha”, although the word is not mentioned.

B. Banerjee in his dissertation®'” takes this verse as an indication to strengthen the
theory presented by B. Bhattacharya®'! that the Kalacakra tantra was presented as teaching
aimed at uniting the Hindus and Buddhists against the invading Muslims. This verse treats
the guardians of the ten directions, who are Indian deities. They are all placed under the
dominion of Kalacakra, so according to these Indian scholars, the syncretistic Kalacakra
teaching was composed in order to unite the Indians against the Muslims.

5.2.3.a. The subchapter on the four bodies, KCT V:89-90, the corresponding Vimala-
prabha and Tibetan commentaries.

A very interesting part of the fifth chapter treats the four bodies in an uddesa in KCT.V:89
-126, which also contains an extensive commentary in the Vimalaprabha and is further
commented on by the Tibetan commentators. This part of the text gives all the basics for
the understanding of the system of the four bodies. I will start here by giving a translation
of verse 89 with the Vimalaprabha and the commentaries by Bu-ston and Zhang-zhung
Chos-dbang grags-pa, the disciple of mKhas-grub-rje. 1 have given a translation of
KCT.V:123-124 above in the context of writing about the quotations on the concept of
Suddhalkaya (p.153). Here follows KCT V:89:

na prajfia napy upayah sahajatanur iyam dharmakayo babhiiva
prajfiopayasvaripah khalu vigatatamo jiianavijianabhedat /

so ‘yam sambhogakayah pratiravaka ivanekasattvarthakarta

sattvanam pakahetor bhavati punar asau buddhanirmanakayah //89//*'*

That which is neither prajfia nor upaya, the sahajatanu®" became

the dharmakaya. Prajfia (wisdom) and upaya (means) are its own

nature, indeed lacking darkness (famas), because of the division into

jAdna and vijiiana. So, [becoming] this sambhogakaya, resounding

like an echo, and being the agent for the sake of many intelligent beings, for
the sake of maturing the living beings, it [becomes] the Buddha-nirmanakaya.

The context of this verse is that chapter V:89-126, of the KCT treats the subject of the four
bodies of Buddha. It gives the principle of the Sahajakaya, which is beyond the duality of
wisdom and method (prajfia and upaya). Dharmakaya is divided into wisdom and method
and the partition into jAana and vijfidna is the origin of Sambhogakaya, which also has
sound. In chapter II:27 it was actually said that Sambhogakaya is situated in the throat-

*1° Banerjee. 1959:50-51.

8! Bhattacharya. 1958:109.

812 KCT.V:89. Banerjee. 1985:222; Vimalaprabha V.2 in VP Vol.IIL. 1994:45, line 18.

813 Tib, lhan-cig skyes-pa’i sku; which is the usual translation of the Sanskrit sahajakaya, consequently, —

tanu is another word for kaya.
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cakra as far as the human body is concerned. In order to help human beings, the
Nirmanakaya of the Buddha is necessary.

Sahajakaya -  beyond prajfia and upaya
Dharmakaya - the division into jidna and vijfiana
Sambhogakaya - sound; acts for the human beings
Nirmanakaya - makes the human beings mature

This system will later be compared to other material on the four bodies.

In the following, I have translated selected parts of the verses and commentaries concern-
ing the four bodies. I have used the original Sanskrit text as published in India in 1994, but
I have first translated them from the Tibetan, as the original Sanskrit text was not available
to me when I initiated this work. I have also used Bu-ston’s commentaries when they have
added something of interest to the text. Bu-ston’s commentaries are placed within paren-
theses. I start with the commentaries to verse KCT V:89, which is very important for un-
derstanding the theory of the four bodies in the Kalacakra.

Translation of the Vimalaprabha commentary to KCT V:89 with the commentaries of Bu-

ston:

(p.45:14) na san nasan na sadasan®™ na capy anubhayatmakam /
catuskotivinirmuktam natva kayam mahasukham //

uddhrtam mafijuvajrena adibuddhan niranvayat /

laksanam buddhakayanam caturnam tad vitanyate /

[Here is inserted the text of the verse KCT V:89, translated on the fore-going page]

(p.45:22) na prajfiety adi / iha prajiia paricadasakalatmakah Suklapaksah
krsnapaksas candrakalahanir upayah / evam $uklo ratrih krsno diva /

atah sahajakayo na prajfia napy upayah sahajatanur iyam buddhanam /

evam na sac chuklapaksah nasat kalabhavah krsnah na sadasad anayoh
parasparavirodhato melapako nasti / na capy anubhayatmakam iti na

cabhyam Suklakrsnapaksabhyam®" vina tat sahajasukham / evam
catuskotiparisuddha sodasi kala Siinyatadharmini sahajatanur ucyate
nihsyandalaksanat turyaksayato yoginam / (p.46:1) evam napumsakam

iti siddham / iha sahajatanuh svarthasampat pararthasampade

dharmakayo babhiiva susuptaksayatah / sa ca prajfiopayasvaripah khalu
vigatatamo jRanavijianabhedad iti / iha jiianam grahakacittam yoginah vijfianam
paracittajianam grahyam jfieyalaksanam / evam grahakacittam prajfia
kalpanarahitatvat yoginam updyo grahyacittam parikalpitam karunalaksanam /
(p.46:5) tena grahakagrahyabhedena prajfiopayasvaripah pararthakarta
dharmakayah / sa ca sahajad babhiiveti / evam nisyando nabhau sahajah
dharmacakre hrdaye vipakah so 'yam dharmakayah sambhogakayah
pararthasampade pratiravaka ivanekasattvarthakarta / iha divyacaksusa

#14 This is a quotation from Milamadhyamakakarika of Nagarjuna , Chapter 1, verse 7. See Kalupahana.

1991:110.
#5 The Vimalaprabha text has -krspaksa but from the context it must be -krsnapaksa.
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yad atitanagatam ripam drstam pratibimbakaram svaccham tasmin sabdo
yo niScarati sa pratisabdah sambhogakayah prajiiopayasvaripah / (p.46:9)
divyasrotrena divyavijfianam grahakam pratisabdo grahyah /
tenatitanagatakalasamkhyam janati ‘mukakalpe ‘mukayuge ‘mukavarse
‘mukamase ‘mukapakse ‘mukadinadike ‘muko bhatah amuko bhavisyatiti /
tena sattva vaineya iti svapnavasthaksayatah kanthe purusakarah
sambhogakaya firdhva retasah / sattvanam pakahetor bhavati punar asau
sambhogakayo nirmanakayo bhavati prajfiopayatmakah / (p.46:14) eko

pi sattvanam nananirmanadarsanato ‘nekah / evam ekanekayor yogo
vivrtya prajfiopdyah samvrtya ekanekavirodhah / sa ca jagradavasthaksayato
lalate vaimalyo nirmanakayah asesariipasandarsi ratnaketur mahamanih
(na sa 8.24)%" iti / evam ekah sahajah sa eva dharmah sambhogo nirmanas
ceti caturdheti (p.46:17) // 89 // *7

(tib. p.80:1; skt. VP vol.II 1994 p.45:14)
[The Sanskrit text in translation:]

There is no existence or existence and no existence or non-existence and
there is even no [existence]of the essence of the two together. After having
paid respect to the body with the great bliss and which is beyond inherent
existence and [the statement] that something is, is not, both is and is not,
neither is or is not*'®. Drawn out from the Adibuddha without connection
(unconnected)®"® by Mafijuvajra, the characteristic of the four bodies of the
Buddha is to be explained.

[Here is inserted the earlier translated verse KCT V:89]

(p.45:22) “There is no prajfia, etc.” As for this prajia, it is the essence

816 Wayman. 1985:93, Davidson. 1981:30,57.
817 KCT.V:89. Banerjee. 1985:222; Vimalaprabha V.2 in VP Vol.IIL. 1994:45, line 18-21. From Bu-ston's
edition of this text in Tibetan. Bu-ston. 1965¢ Part 3, p.80, line 1 — p.82, line 3.

Skt. Vimalaprabhda V.2 in VP Vol.IIL. 1994:45, line 22 - p.46, line 17.

818 See Edgerton 1972 (1953):223. Catuskoti is a short way of saying what is said in the former sentence,
namely “that something is, is not, both is and is not, neither is nor is not.” This paradoxical statement is typi-
cal of Nagaruna’s text. He expresses contradictions and it is often not very clear what he means.

81 The translation of the word niranvaya is problematic. It can be translated as “without family, unconnected,
without causal connection, without partiality, without parts, etc.” The translation is important for the interpre-
tation of the word Adibuddha. All the translations have the same meaning of giving the meaning of something
beyond. But if it is translated as beyond causal connection, etc., it signifies an interpretation of the word
Adibuddha as a cosmic concept, as an entity beyond everything in the world and it has no causal connection
with this world, but it is anyway in some way at the origin of this world. The expression Adibuddho niran-
vayah was already used in the MNS (as treated in this work on p.74 and notes 473 and 474) and the expres-
sion is crucial for the interpretation of the Adibuddha concept in the whole of the KCT and the VP. This is
one of the best indications found for the cosmic interpretation of the concept. There exists another possible
interpretation. Adibuddha simply could be taken as the root-tantra and the author of the KCT Mafijusriyasas
has drawn out the characteristics of the four bodies of the Buddha from that text and in that case there is no
room for a cosmic interpretation. My conclusion is that it probably is the cosmic concept which is aimed at in
this text, because in the MNS 100 it definitely is the cosmic concept that is described. The word niranvaya as
describing the Adibuddha is used in both MNS and the VP and it is most probable that the author of the VP
has quoted from the MNS, as this text is of fundamental importance for the Kalacakra texts.
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of the fifteen parts (kalds)®™ of the month which is the bright part of the month.
Upaya is the dark half of the month and it is the decreasing [of the fifteen]
lunar parts (kalds). Accordingly, the bright part is the night and the dark part
is the day. Subsequently, the sahajakdya is not prajfia and is
not even updya, it is the sahajatanu of the Buddhas.*”" Accordingly
the bright part of the month [the first half of the month] is non-existent,
there is also not a dark [half of the month] as it is consisting
of unreal parts (kalds); neither is real or unreal. As there is no existence
and non-existence, they are not brought together, because there
are contradictions of the two opposing ones (Bu: the two of them are imputed
phenomena). ( tib. p.80:5) As for “there is not even the non-existence of the
two together”, that is, the bright and dark halves
of the month are not deprived of the sahajasukha (the simultaneously-
arisen bliss). (p.45:26) Thus, the sahajatanu is said to be the complete
purification that something is, is not, both is and is not, neither is nor is not,
and the sixteen parts of the month (kalds) and possesses the characteristics
of the voidness; and because it is characterized by flowing, and because
of the imperishable fourth [state] of the yogins.
(p.46:1) In that way, it is proven that it is neither male nor female.
Thus, from the sahajatanu being accomplished for the sake of

itself, and being accomplished for the sake of others, became
the dharmakdaya, the sleep having ended. And, that one [the dharmakayal
has as its very nature prajfia and upaya, indeed, being without darkness
(tamas), due to the classification into j#idna and vijiiana. Here, jfiana
is the mind which has been grasped by the yogin and vijfiana is known
as the jfiana of another’s thought and [it has] the characteristics of
that which is to be known and that which is to be grasped. In this way,
the mind which grasps is prajfia, because it is lacking in mental
constructions; the yogin’s updya is perceptible thought, determined,
characterized by compassion. (tib. p.81:3; p.46:5) By the classification
into that which has been grasped and that which is going to be grasped,
the dharmakaya, with the own nature of prajfia and upaya, is
the maker of benefit for others. And that one [the dharmakaya] has
originated from Sahaja [-kaya).

Thus, sahaja, because it is flowing in the navel, now it has been
ripened in the dharmacakra [and] in the heart it is this dharmakaya, as
it is excellent in doing benefit for others, it becomes the sambhogakaya,
who, like an echo acts for the good of many living beings.
(p.46:8) Here, with the divine eye, the form without past or future
is seen as a reflected form, perfectly transparent; in that [perfectly
transparent form] the sound that is the echo, the sambhogakaya, and
the very own nature of prajfia and upaya. (p.46:9) With the divine ear,
the divine consciousness (vijfidna) is the subject and the

822

820 According to Hartzell, this is 15/60™ of a degree (Hartzell. 1997:1206). This refers to 15 parts of each
lunar fortnight, 15 segments of waxing/waning moon.

82! Accordingly the Buddhas (plural!) have a sahajatanu (a simultaneously-arisen or innate body), that is,
something beyond the duality of the existence.

¥22 The earlier mentioned catuskoti (note 818).
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echo is the object. Therefore, the calculation of time in the past and
in the future is known, in such a kalpa, in such a yuga, in such a year, in such
a month, in such a fortnight, in such a day and so on. Such and such occurred,
such and such will be (p.46:12). Therefore, the living beings are to be taught;
through the dissolution of the imperishable sleep (the dream state), in
the throat, human effort is the sambhogakaya, because of [keeping]
the semen above.(tib. p.81:7) For the sake of maturing the living beings,
this one again becomes the sambhogakaya, it becomes the nirmanakaya,
the essence of prajfia and upaya. Though one of the living beings,
because of seeing its various emanations, [it appears to be] many. Thus,
the union of one and many is evidently praj#ia and upaya.(p.46:14)
As for the relative truth (samvrtya), it is contradictory one and many.
1t is also, through the dissolution of the waking state, in the fore-head [cakra]
nirmanakaya deprived of impurities, (Bu: The own nature (svabhava)
of mahasukha is in accordance with the thought of being disciplined
[by dharma]), “the completely visible form, the Ratnaketu, the great gem,
(Bu: Becaus it is placed in the great gem)”.*”® (Bu: For the sake of
accomplishing all beings, the characteristics of the precious gem of bliss
[have been given].)

(tib. p.82:3) Thus, Sahaja [-kaya] is one, and there are four separate kinds:
this very one (Bu: sahajakaya), the dharma[-kaya), the sambhoga[-kaya]
and the nirmana[-kaya).(p.46:17)

(Here is the end of the translation of the commentaries to verse 89).

Strangely enough, in this text it is given that the four bodies are placed in the human body
in the following way: Sahajakaya is placed in the navel-cakra, Dharmakaya is placed in
the heart-cakra, Sambhogakaya is placed in the throat-cakra and finally, the Nirmanakaya
is placed in the cakra in the fore-head. This is reversed from the order which is found in the
second chapter, but is in accordance with the division found in KCT II:27 with commen-
tary.

In the following some characteristics of the bodies found in this text, especially the
Sahajakaya and the Dharmakaya. There is a correspondence between the concepts of
prajiia and upaya and the month divided into two parts. The first fifteen days, the bright
part of the month, corresponds to praj7ia (wisdom) and the last fifteen days, the dark half of
the month, to upaya (method, skillful means). Sahajakaya is neither part of the month and
belongs to the Buddhas. There also exists a concept called the sixteenth part of the month
which is completely pure (Suddha) and has a connection with the Sahajakaya concept. The
sixteenth part of the month must mean something beyond normal existence, as it does not
really exist, as there are only 2 times 15 days in the month.

Later on in the text (p.80:7; p.46:1), there is something very interesting. It is said that
the Sahajatanu (-kaya) was made into perfection for the benefit of itself. Another confir-
mation of the transcendence of the concept. Sahajakaya does not need anything or anyone
else. It is beyond these concepts. It is said to be in a sort of sleeping state and waking up

83 This is a quotation from the Namasangiti 9.24. See translations by Davidson. 1981:30, 57 and Wayman.
1985:93.
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from sleep it becomes the Dharmakaya. Having become Dharmakaya, this body can be
made into perfection for the benefit of others. It is a change of state of a Buddha. The clas-
sification into that which grasps (grdhaka) (subject) and that which is going to be grasped
(grahya) (the object) is the Sahajakaya and the own nature (svabhava) of prajfia and upaya
is the Dharmakdya. 1t is clearly said in the commentary that the Dharmakaya has its origin
in the Sahaja [-kaya]. Sahaja was caused by a former life in the navel-cakra and in the
following it ripens in the heart-cakra. This could be an indication of the concept of some-
thing indestructible, continuing from life to life.

When the dharmakaya actually is doing benefit for others it becomes sambhogakaya, who
acts like an echo, that is, sound is involved. This information can be connected with the
information cited above from chapter II, which places the sambhogakaya in the throat
cakra. )

Before continuing with an analysis of this text, I will treat another commentary which
is of interest for clarifying certain themes. It is the commentary by Zhang-zhung Chos-
dbang grags-pa®™™ who became abbot of a monastery in Chamdo in 1458 and died
in1469.*° He was a disciple of mKhas-grub-rje (1358-1438) who was a disciple of the
great reformer of Tibetan Buddhism Tsong-kha-pa (1357-1419). His commentary forms
part of the collected works of mKhas-grub-rje and is probably the interpretation of the
Kalacakra as put forward by Tsong-kha-pa, who had the Kalacakra tradition from Bu-ston.
Tsong-kha-pa himself wrote very little on the Kalacakra and left it to his disciples, princi-
pally to mKhas-grub-rje to comment on this tantra. This commentary to the fifth chapter
the JAanapatala of the Vimalaprabha, is very voluminous, containing 463 pages, compared
to Bu-ston’s 293 pages. The commentary to the 2nd mahd-uddesa, which treats the four
bodies, étc., is 72 pages, compared to Bu-ston’s 21 pages. A very interesting feature of this
commentary is that it claims in several places that it reveals things about the subject that
have not been written before. Some important information from the text follows:

Translation and summary of the commentary on KCT V:89 by Zhang-zhung Chos-
dbang grags-pa.

Tibetan text:
(p.290:7) gnyis pa sku bzhi la sogs pa'i rnam par (p.291:1) dag pa nges pa’i
mdor bsdus la gsum / mchod par brjod cing brtsam par dam bea’ ba / mdor
bsdus kyi gzhung bshad pa / mdor bsdus kyi mtshan bstan pa’o / dang po ni
rang bzhin gyis yod pa ma yin pa med par rang bzhin gyis (p.291:2) grub pa
ma yin/ yod med gnyis ka rang bzhin gyis grub pa min cing yod med gnyis ka’i
bdag nyid min pa’ang rang bzhin gyis grub pa min par mtha’ bzhi las ni rnam
par grol ba’i bden stong dang bde ba chen po grub bde dbyer med ‘bral mi
rung du (p.291:3) tshogs pa ngo bo nyid kyi sku la phyag ‘tshal nas zhes pa ni
ngo bo nyid kyi sku la bde stong gnyis yod pa’i bden pa’i mtha’ bzhi las grol
ba'i tshul yin la / bde chen mtha' bzhi dang bral ba ni ‘og ‘grel pas ‘chad pa’i ’
skabs su ‘byung ngo // dang po’i (p.291:4) sangs rgyas ris med las / zhes pa
nas / mtshan nyid de ni dgrol bar bya / zhes pa’i bar go sla’o //

824 Zhang-zhung Chos-dbang grags-pa in Mkhas-grub-tje, Vol.5, 1983:161-623.
535 Bod-rgya tshig-mdzod chen-mo, Beijing. 1985: 32493250,
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(p.290:7) [the commentary on verse KCT V:89 starts]

In the second uddesa on the instruction (niyama), the purity and the perfection
of the four bodies etc., there are three parts: [1] the homage and promise to
compose the texts [2] the explanation text of the uddesa, [3] the explanation
of the name uddesa.

[1] As for the 1st, there is no existence in its own nature and there is no
existence in its own nature, and there is no state of perfection (p.291:2). The
two, existence and non-existence, not having perfection in their own nature,
even when not being the essence of two, existence and non-existence, there is
no perfection (siddhi) of its own nature. The truth, which is entirely beyond the
belief in the inherent is that the void (siinya) and the Great Bliss (Mahdasukha)
are inseparable as the bliss that arises from the union with §anyata. After
having paid homage to the svabhavikakaya in which they have come
together, it is unsuitable for them to be separated; here is the way of being
freed from the belief in the inherent, which is the truth that has the two,
mahasukha and Sinyata, in the svabhavikakaya and as for the mahasukha
being deprived of the belief in the inherent, because it is going to be
commented upon below, it will be put forward in the chapter of explanation
(p.291:3). From the unconnected Adibuddha (tib. ris-med; skt. niranvaya),
from what is said like this, it is going to be liberated from the characteristics.
This is easy to understand.”®

(End of direct translation. The following is a short condensation of the rest of this sub-
chapter which treats how the fourth body is related to the other ones. There are no di-

rect quotations.)

On p.291:7 the text continues treating the sahajakaya. Inner, outer and other Kalacakra
have prgjfia and upaya. Then on (p.293:2) the text continues to explaining the essence
of sahajakaya. From the body-side of the Sahajakaya there is the body provided with
the dharma of the emptiness image (tib. stong-gzugs; skt. Sinyata-bimbam) and from
the mind-side of the Sahajakaya there is the great bliss (Mahasukha) which is unchang-
ing and sahaja (=innate, simultaneously-arisen). These two are inseparable as the water
is from the wet and this kind of body is called Sahajakaya. Consequently, from the side
of the body it is called Sinyata-bimba-kiya (tib. stong-gzugs-kyi-sku), void-form-body
and from the side of the mind (tib. thugs, skt. citta) it is called Mahasukhakaya (bde-ba
chen-po’i sku), the body of the great bliss, and Sahajakaya (tib. lhan-cig skyes-pa'i
sku), the simultaneously-arisen body. The object of experience of the mind has two pu-
rities, from that side it is called the Svabhavikakaya (tib. ngo-bo nyid-kyi sku), the self-
existent body. If this Sahajakaya has the form of svabhavikakaya, it needs to have the
two purities (tib. dag-pa, skt. suddha).

Therefore svabhavikakaya is like composite existence (p.293:5).

826 Zhang-zhung Chos-dbang grags-pa, p.290:7 —293:1 in mKhas-grub-rje, dGe-legs-dpal-bzang-po. The
Collected Works of mKhas-grub-rje , Vol.5, 1983:161-623 (This is the commentary on KCT V:89 and the
commentary on that verse VP V.2.).
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Now, the next subject is that on top of the bindu of the Fourth state there is some-
thing like an atomic level. The one composite existence which has the potential that is
bom out from the Mahasukha (the great bliss). This has been said before in the com-
mentary of the text (rdzogs-rim) rnal-‘byor chen-po’i bshad-pa by rJe-btsun bla-ma
(Tsong-kha-pa). .

Zhang-zhung considered that earlier scholars had not explained this clearly, and
that he explained it to satisfaction. When someone reaches the samadhi, ultimate stage
of the six-limbed yoga, he has piles of bindu stacked on each other in the central
(avadhiti) channel and they do not havé the substance of own nature. The great bliss
comes out of this. It is the Fourth State (of sexual bliss). This bliss is created from the
sexual experience. It is like real bliss or like the bija-bliss on an ordinary level. Here
again, the author states that noone has previously stated this about the svabhavikakaya.
‘When one reaches that state one obtains the bindu, and by practising this unchanging
‘great bliss one reaches the fourth stage (p.294:1). One can then see the differences be-
tween the sambhogakaya and the svabhavikakaya. The first mentioned has more of the
body-side and the second one has more of the great bliss. They are not male or female.
Sahajakaya is more for the benefit of oneself and it has two parts, body/the void
(§ianyal body and mind/mahasukha ), and here it has been told about the mind-side.

(The explanation of the characteristics of the other three bodies follows):

Void-form-body is upaya and the body-side and the Great Bliss is the mind-side
and prajfia. There are different opinions about the relationship between prajfia and
upaya. Someone (Dol-po-pa) says that on the absolute level there is no rejection be-
tween updya and prajfa, they are equal. Then another person, Ka-ye shes-pa-can ex-
plains that they are not equal at all.

(p.296:2) Explanation of Dharmakaya: when one stays in a state of sleep, one is the

Dharmakaya, which is not dharma and not form. From dharmakdya one can be divided
into ye-shes and rnam-shes (jAiana and vijiiana). With jfiana one can go into Buddha-
hood and the great bliss. Vijfiana is the sTong-gzugs (empty form) side which is aimed
more for helping others.
(p.297:1) The mind and bliss side in union is sahajakaya. When prajfia and upaya
comes into action for other beings, it is dharmakaya. Sahaja is connected with the na-
vel in the body. Sahajakdya is staying by itself and when it tries to turn for the benefit
of others, then turns it into dharmakaya. When in some way sound (tib. gsung; word,
sound, voice) comes into the context, dharmakaya turns into sambhogakaya.

On p.300 there is a short passage which tells about how the three other bodies
come out from the sahajakaya. By the main male (Kalacakra), the five Buddhas are
manifested which are the purified skandhas. By the main female (Visvamata), the five
“mothers” (female aspects of the jinas) are manifested which are the purified dhatu’s.
The main male and female makes manifest the object and subject.®

#27 The entire Tibetan text is given as Appendix ! to this dissertation. Zhang-zhung Chos-dbang-grags-pa, p.
291:4-297:2. :
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The text by Zhang-zhung Chos-dbang grags-pa states some interesting points.

There exists some original unity called svabhavikakaya, sahajakaya or adibuddha and it
contains the two-sides mahasukha and Sinyata or prajfia and upaya. Sahajakaya contains
two sides, the body-side and the mind-side

sahajakdya — is existing by itself and the great bliss (mahasukha)-
side and the void(§ianya)-side are united in the sahgjakdya as the water is from the wet. It
can be seen as another way of denominating the content of the concept of Adibuddha

sahajakaya
-mind-side: mahasukha (aksara and, - body-side: void-form-body
sahaja) called mahasukhakaya and ($anya-ripa-kaya); sinyata (the void)
sahajakaya

Two purities; the svabhavikakaya
which is like composite existence
- prajia - upaya

- bindu — the ultimate samddhi stage
of the sadanga-yoga

dharmakaya — comes into existence when the sahajakaya is turning into
benefit for others. It comes into existence when one stays in a state of sleep. It divides into:

dharmakaya
jAana (knowledge) vijfiana (discriminating knowledge)
with jiana one can this is again the empty-form side which is
reach the great bliss aimed at helping others

and Buddha-hood

sambhogakaya — is when the sound comes into existence. The level
when the sound begins to be transferred to the living beings.

nirmanakaya — is the definite level where the teachings for matur-
ing the living beings can be done.

This analysis of the text of Zhang-zhung Chos-dbang-grags-pa corresponds well with the
above presented text of KCT V:89 with the VP commentary. The main principle is that the
four “bodies” (kdya) of the Buddha are presented in a cosmological context where these

167



“bodies” have special characteristics. The original level of sakajakaya can be compared to
the concept of an original principle as the concept of Adibuddha.

This concludes the commentaries to verse KCT V:89. The following verse is also very in- -
teresting for the four bodies, so here verse KCT V:90 is quoted:

eko ‘sau vajrasattvah pralayaghananibho heruko vai babhiiva

raudranam pacandrtham sa ca samayajino mohitanam sukhdrtham /

ratneso duhkhitanam sa ca kamaladharo raginam ragahetor

vighnanam dhvamsanartham tv asikarakamalo ‘moghasiddhir babhiva //90// **

One is this Vajrasattva, who is like the cloud of universal destruction, [he]
is indeed Heruka; He is also the samayajina, for the sake of maturing the
raudras and for the happiness of the confused. [He is] the jewel-master
[Ratnasambhava] of the tormented, and the lotus holder for the sake of
the passion of the passionate. For the sake of the destruction of the
hindrances, he is also Amoghasiddhi, with sword and lotus in hand.

In the commentary of Zhang-Zhung chos-dbang grags-pa it is said that Vajrasattva and
Kalacakra are essentially one. The black Heruka originates like a cosmic cloud in the
mandala of Cakrasamvara and others.*”® Heruka is, according to Tucci, an independent
deity with his own mandala and also a generic head of the Buddha-families of the
anuttara-yoga-tantras and can be referred to in the context of Cakrasamvara, Hevajra and
Kalacakra.® In this context, he is used as a denomination of Vajrasattva. Thus, by
Vajrasattva, Cakrasamvara-Vajrasattva has been manifested and by the main male
Kalacakra-Vajrasattva the other four families have been manifested. This is the pure es-
sence of the five Buddhas. In Davidson’s article it is noted that Heruka is an emanation of
Vajradhara on the same level as the deity Mahesvara. Essentially, all these deities are the
Mahavajradhara®' In the Cakrasamvara Tantra, §ri Heruka signifies non-dual experi-
ence, the void, uncompounded and not abiding anywhere. These are qualifications which
also can be applied to Kalacakra/Adibuddha.®

rJe blo-gros chos-skyong™ explains in his commentary to this verse how the
Buddhas emerge from the four bodies. First, the five jinas emerge, then their female coun-
terparts, then the bodhisattvas, then the krodhas. He also states that all these together are
the Dharmakaya.

From the Sahajakaya, Vajrasattva emerges in the form of the black Heruka, who has
come from the black cloud. From Sahajakaya -Vajrasattva emerges Heruka - Vajrasattva
and after that the five jinas.®*

828 KCT. V:90. Banerjee. 1985:222; Vimalaprabha V.2 in VP VolIIL 1994:46, line 18-21.
¥ Tucci. 1988: XV-XVII, 61-62; Davidson. 1991:203-214; Schumann. 1986:212, 277; Abhayakaragupta.
1949 (Nispannayogavali), p.20; Wayman. 1973:234-235.

830 Tycci, 1988:XV-XVL

! Davidson. 1991:208.

#2 Shrichakrasambhara Tantra. 1919:3.
83 rJe blo-gros chos-skyong has like Zhang-zhung Chos-dbang-grags-pa written a commentary on this

chapter which is included in the collected works of mKhas-grub-rje. He was a disciple of mKhas-grub-rje.
¥4 tJe blo-gros chos-skyong. 1983, p.135:6 - p.136:2.
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mKhas-grub-rje writes in his “Fundamentals of the Buddhist Tantras™® that the
svabhavikakaya of a Buddha means the same as the Tathagatagarbha (the embryo of the
Tathagata). He cites Bu-ston as a defender of this theory. In his final analysis, mKhas-grub
says, though, that the svabhavikakdya is not the Tathagatagarbha. In another context
mKhas-grub states that Anandagarbha says in the $ri Paramaditika 5*° that the four bodies
correspond to the four jinas, svabhavikakaya is Vairocana. Here some similarities can be
noted to the Adibuddha/Mahavairocana-concept in the Japanese Shingon-buddhism.

5.3. CONCLUSIONS.

I have tried above to analyse the theories of the fourth body and its connection with the
Adibuddha concept and will this analysis not be repeated here. It is possible to see some
lines of development of the Adibuddha concept in connection with the svabhavikakaya-
system of the four Buddha-bodies. Already in the Abhisamayalamkara, and especially in
the commentary to this text by Haribhadra, one can find information on the
svabhavikakaya that point forward especially to the concept suddhakaya (the pure body)
which is found in the main Kalacakra text. As yet, I have not seen in any literature that the
fourth body should be named suddhakaya, as in the Kalacakra texts. Haribhadra writes
about the fourth body that it is visuddha (pure). There is a line leading back to these texts,
over the developed concept of svabhavikakaya (self-existant body) to the Adibuddha-
concept. The sahajakaya is here also said to be beyond the duality of prajfia and upaya and
can conseqently be seen as being on the level of the Adibuddha principle.

Compared to the Japanese Shingon-Buddhism where Mahavairocana is regarded as
the dharmakaya in the three-kdya-system,® in the Kalacakra texts Adibuddha is probably
to be identified with the svabhavikakaya in the four-kaya system. The Kalacakra-texts
have not been translated into Chinese, and therefore have not been able to have any influ-
ence on the Japanese Shingon-Buddhism.

835 essing & Wayman. 1968
%6 Toh,2512.
87 Mahavairocana-siitra. Transl. by C. Yamamoto. 1990.
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6. PARAMAKSARA — THE SUPREME UNCHANGING. ITS
RELATION TO THE ADIBUDDHA CONCEPT AND THE
SAHAJAKAYA.

6.1. THE SUPREME UNCHANGING AS PRESENTED IN KCT V:127 AND THE
VIMLAPRABHA COMMENTARY.

In the Jiiana-patala (the chapter of knowledge), chapter V of the laghutantra Sri-
Kalacakra-tantra-raja (KCT), and the commentary Vimalaprabha (VP):

The mahoddesa (subchapter), Paramdaksara-jfiana-siddhi (The supreme unchanging
perfection of knowledge). KCT V:127, with the VP commentary.*®

Tibetan: Vimalaprabha in Bu-ston’s edition.®**

Without comparison, this is the verse which has the most extensive commentary in the
whole text of the KCT. It has a commentary of 60 pages in the Sanskrit original of the VP
and 114 pages in Bu-ston’s Tibetan edition. I have worked with this text using at first the
Tibetan translation as I first had access to the Tibetan and only later to the edited Sanskrit
text. The following is a presentation and translation of verse KCT V:127 and a partial
translation of the commentary Vimalaprabha. The commentary is the third subchapter
within the fifth main chapter.

This verse treats the concept of paramaksara, the supreme unchanging; pa-
ramaksara-jfiana, the knowledge of the supreme unchanging; paramaksara-jfiana-siddhi,
the perfected knowledge of the supreme unchanging ; paramaksara-sukha, the bliss of the
supreme unchanging; paramaksara-sukha-jfiana, the knowledge of the bliss of the su-
preme unchanging. This concept of the supreme unchanging approaches the concept of
Adibuddha which has been characterised in other contexts in these texts as unchanging,
beyond duality, etc.**® The Sanskrit word can be analysed as parama - aksara, “the su-
preme” and “the imperishable or unchanging” or, in French, “inalterable, qui ne passe
pas.”®! The word aksara can be analysed as a-ksara, a negation of ksara which means
“melting away, perishable.”®? Consequently the word paramaksara can mean “the inde-
structible” or, as I have interpreted the word, as “the unchanging.” The meaning is practi-
cally the same. In the word “unchanging” is also implicit the meaning that it is something
that cannot be destroyed.

Before treating verse KCT V:127 and the accompaning VP text, some parts of the
introductory part of the Vimalaprabha will first be presented. In the introductory verses of
homage in the Vimalaprabha, Paramadibuddha is described as: 3

%8 VVimalaprabha, chapter V, subchapter 3 in VP Vol.IIL 1994:60-103.
9 Bu-ston, 1965c:101, line 3-216.

¥ See the previous chapter on “Adibuddha in the Kalacakra Tantra”.
#! See Stchoupak, Nitti, Renou, Dictionnaire Sanskrit-Frangas.

#2 See Monier-Williams 1976 (1899).
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utpadavyayavarjito ‘ksarasukho

the unchanging bliss and the abandonment of origination and annihilation...3*

Later in the introductory part:

paramadibuddhenetiparamadibuddhah
ekaksanaparicakaravimsatyakaramayajalabhisambodhilaksano-
*ksarasukhah paramah tenadibuddha paramadibuddhah tena
paramadibuddheneti / niranvayeneti /

The Paramadibuddha is the unchanging bliss that is characterized by perfect
enlightenment in a single instant, in five aspects, in twenty aspects, and by the
net of illusion; it is supreme (paramah; mchog). The one who first obtained
Buddhahood (adibuddha) by that [bliss] is the Paramadibuddha. The
Paramadibuddha [taught the tantra].844

From these two quotations it can be seen that the Paramadibuddha in this text not only is
the root-tantra or the mandala, but also is actually the one who first obtained Buddhahood
and the unchanging bliss. It is even indicated that it was Paramadibuddha who taught the
tantra. This should not be interpreted that Paramadibuddha is Sakyamuni Buddha. Rather,
it is that Buddha when he was teaching the Xalacakra at the Dhanyakataka stipa appeared
in the shape of Kalacakra/Adibuddha. Paramadibuddha here really emerges as a kind of
personified principle that first obtained Buddhahood. These are quite strange ideas for
mainstream Mahayana buddhism. It presents serious problems as to who really obtained
Buddhahood, as the Adibuddha is supposed to be timeless. Is there a beginning in time?
Further on in the same chapter is written:

kalo ‘ksarasukhajfianam upayah karunatmakah /

JjReyakaram jagac cakram $ri prajiia Siinyatatmika //

Time (kala) is the wisdom (jfiana) of unchanging bliss - the method
consisting of compassion. The wheel (cakra) is the world in the
aspects of objects of knowledge - the splendid wisdom (prajfia)
consisting of emptiness.**’

Later, there is an explanation of the word Kalacakra:

kalah paramaksaro mahasukhalaksanah tenotpaditam niravaram
skandhadhatvadikam cakram yasya Sariram asau kalacakrah /

#3 Vimalaprabha 1.1. in VP Vol.l. 1986:1, line 4; Newman. 1987a:222; Bu-ston. 1965a:302.
b Vimalaprabha I. 2 in VP Vol.I. 1986:17, line 9-11; Newman. 1987a:270; Bu-ston. 1965a:333; see p.78-79

for the Sanskrit text.
%5 Vimalaprabha I, in VP Vol.L 1986:11, line 13-14; Newman. 1987a:243; Bu-ston. 19652:316.

171



Time (kala; dus) has the characteristics of the great bliss of the supreme
unchanging. One whose body is generated as a wheel (cakra; ‘khor-lo)
of unobscured skandhas (aggregates), elements, and so forth by means
of that [bliss] is Kalacakra.***

From these two quotations one can see that Time is a key concept in the text. It is the su-
preme unchanging bliss which places the concept on the same level as the Pa-
ramadibuddha, beyond the transforming world. This is in harmony with the statement at
the beginning of the first chapter of the laghutantra, where time is at the origin of the ema-
nation of the world.*’

There is an interesting section in the fifth subchapter of the first chapter of the Vi-
malaprabha which treats the Vajrayoga and the problem of the ultimate truth. I have trans-
lated part of this subchapter in the chapter on the adibuddha in this work (p.84-85). The
supreme unchanging (paramaksara) is equalled to the union of wisdom and method, the
vajrayoga, Adibuddha and Kalacakra.

Next a quotation from the VP commentary on KCT I:1:

asau visuddho vajrayoga ekaksanabhisambuddhah san maharthah
paramaksarah sahajanandah na kamabhave sthitah na ripabhave
sthitah naripabhave sthitah **®

This pure vajrayoga, the highest, perfect Buddhahood in one moment, the
noble great aim,the supreme unchanging, the sahajananda does not abide
in the desire existence. It does not abide in the [sixteen] form existences.
It does not abide in the [four] formless existences.

This vajrayoga seems to be a concept that signifies the transcendent. All the enumerated
concepts are descriptions of the vajrayoga which is the practice.*”® The supreme unchang-
ing is consequently not a part of any form of existence.

Another place where the concept of paramaksara is treated is the following commentary on

KCT I from the VP L.5:

ihaikaksanabhisambodhir nama paramaksarasukhaksana iti / asau
ekaksanasambuddhah sarvaksanavibhavako bhavati Svasasamkhyantam
yavat / tatah pirnas tasmin ksane ‘bhisambuddhah samyaksambuddha
iti / iha yasmin pirnaksane sarvatathagata abhisambuddhas tasmat
ksanat sarvadharmanam notpado na sthitir na bhangah niranvayatvat®™®
Here, the so-called highest, perfect enlightenment in one moment is a moment
of supreme unchanging bliss. This highest, perfect Buddhahood in one moment

846 Vimalaprabha I. In VP Vol.I 1986:17, line 12-14; Newman. 1987a:271; Bu-ston. 1965a:333.
87 KCT L:4. In VP Vol.I. 1986:53line 26. “Because of time (kala), from the voids,
wind,fire,water. .. originate in the middle of the void...” See the fore-going chapter 3.1, p.79.

8% Vimalaprabha 1.5 in VP Vol.I. 1986:44, line 6-7.

849 See Newman. 2000/2001 for an investigation of “Vajrayoga in the Kalacakra Tantra,”

%50 Vimalaprabha 1.5 in VP Vol.I. 1986:44, line 12-15. Translated by Newman. 1987a:374.

172



is the person developing all the moments through to the end of the count of

the breaths. Then, the highest, perfect Buddhahood in that moment of completion
is the true, perfect Buddha. Here, after that moment of completion (Bu: of

the 21,600 supreme unchanging moments) in which all Tathagatas obtain
highest, perfect Buddhahood, all phenomena do not originate, do not

abide and do not disintegrate, for they are unconnected (niranvaya).

Another quotation from VP 1.5, a commentary on KCT L:1:

evam paramarthasattabhavad ekaksano nasti ekanekavirodhad iti /
iha yad ekaksanabhisambuddhah sarvaksanavibhavaka®' iti tat
prathamam paramaksarasukhaksanabhisambuddhah san
ekarvimsatisahasrasatsataparamaksarasukhaksanabhavakah *

Thus, “since absolute being does not exist, there is no single moment because

one and many are contradictory.” Here, regarding that “highest, perfect Buddhahood
in one moment the person developing all the moments”: is the first, highest,

perfect Buddhahood by means of a moment of supreme unchanging bliss

for the person developing the 21,600 moments of supreme unchanging bliss.

Here allusion is made to 21,600 moments of the supreme unchanging bliss. This can seem
strange but it is a way of describing the passing of these moments through the central chan-
nel (avadhiti) in the body. There is also a stress on the fact that the supreme unchanging
bliss exists at one moment, but at many consecutive moments. This kind of reasoning
perhaps approaches the concept of instantaneous illumination which exists in the

Chinese Cha’n Buddhism. The highest, perfect Buddhahood is reached in one moment.

There is an interesting annotation by Bu-ston to a quotation from the Mafijusri-nama-
sangiti.®® There he states that the supreme unchanging is the same as that all matured be-
ings have a single taste.

The Vimalaprabha commentary to KCT V:127 gives a word by word commentary
on the first ten pages and then continues with a long discussion of this and other related
subjects. The 114 pages do not only treat the unchanging but also other subjects. I have
drawn from the text all the passages where the word paramaksara (the supreme unchang-
ing) is to be found. I have translated the surrounding text and finally an analysed the con-
tent.

In order to understand the following chapter on the supreme unchanging and verse
KCT V:127, it is necessary to study KCT V:126 which treats the very important concept of
bindu. The verse KCT V:126 is the last verse of the second subchapter in the the fifth chap-
ter of the KCT and the VP. That chapter is the one that treats the four bodies of the Bud-
dha that I have previously treated in chapter five. Verse 126 is a bridge to subchapter three.

Here follows KCT V:126:

8! This is a quotation from the MNS 141cb (Davidson 1981:35) and MNS VIII:23bc in Wayman. 1985:106

and Davidson, 1981:21.
%2 Vimalaprabha L5 in VP Vol.l. 1986:44, line 23-25. Newman. 1987a:375.
853 VP Vol.1. 1986:58, line 23-24, Newman. 1987a:441-442, Bu-ston. 1965a:435, line 2-6.
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evam cittam caturdha trividhabhavagatam praninam bindumadhye
yogindrai raksaniyam khaphaladam vyapakam moksahetoh /
bindor mokse kva mokso gataparamasukhe yoginam janmabije

tasmat samsarasaukhyaksana iha yatibhih sarvada varjaniyah // 126 // **

In this way, as for the fourfold mind (citta), residing in the three existences, and residing
in the middle of the bindu of the sentient beings; by the skilled yogins the **° [bindu (se-
men)] is to be protected and provide the fruit of equal bliss, the all-pervasive, for the pur-
pose of liberation. In the bindu’s liberation [emission], where is the liberation. It is in the
birth-seed (bija) of the yogis who have lost the supreme bliss;

Therefore, for this reason, the moment of bliss in samsara is always to be shunned by the
ascetics.

In this verse bindu is introduced in the current context. It seems to mean the male semen,
although it also seems that the bindu is contended in the bija (seed) of the yogin. Conse-
quently, bindu is the drop in the semen. In the bindu is the citta. All this is also a “hidden
language” which has other connotations, as will be seen in the commentaries.

6.1.1. The third subchapter of chapter V: Paramaksara-jiiana-siddhi -
The perfection of knowledge of the supreme unchanging.

Tibetan: mChog-tu mi-‘gyur-ba’i ye-shes grub-pa shes-bya-ba’i mdor-bsdus chen-po.5%

This subchapter treats verse KCT V:127 and the Vimalaprabha commentary. The Sanskrit
text is found on p.60-103 in the Indian edition from 1994.%7 These pages have been
searched in order to find a clue to understand the concept of paramaksara, the supreme
unchanging and all the passages containing the word paramaksara have been translated.
KCT V:127:

Sanskrit text of the verse:

ekatvam hy adikadyoh sasidinakarayor asanam vajrino na
hiimkarenaiva cihnam parinatam aparam nesyate varnaripam /
utpannasyaksarena ksaranidhanagatasydsya divyendriyasya
sarvakarasya bindoh paramajinapater visvamayadharasya /127 // ¥

%54 Banerjee. 1985:230 and Vimalaprabha V.2 in VP VoLIIL 1994:59.

%5 Banerjee has bhogindrai but this reading from VP seems more correct.

856 The key concept of this chapter evidently is paramaksara(-sukha) which I translate as the “supreme un-
changing or the “supreme unchanging bliss”, depending on the context. Hartzell (Hartzell. 1997:1254) trans-
lates it as “the supremely indestructible” or “the supremely indestructible bliss”. I still opt for the translation
“the supreme unchanging” because of the context and connection with the Adibuddha concept. “Unchanging”
better translates the connection with time. Another translation for aksara is “imperishable”.

57 VP Vol.L 1986:60-103. i
#8 Banerjee. 1985:231 and Vimalaprabhi V.3 (chapter V, subchapter 3) in VP Vol.IIL. 1994:60, line 7-10.
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Tibetan:
gang phyir a sogs ka sogs ri bong can dang nyin byed gcig nyid
rdo rje can gyi gdan min zhing /
Huri yig nyid kyiss mtshan ma dang ni yongs su gyur pa gzhan pa kha dog
gzugs dag mi ‘dod de /

‘gyur med dag gis bskyed cing ‘gyur ba nyams par gyur pa mchog gi dbang

po dang ldan pa ni / rnam pa kun ldan thig le mtha’ dag rgyal ba’ bdag po
sna tshogs sgyu ma ‘dzin pa ‘di la’o // **

Therefore, because of the unity between vowels and consonants, that is, the

unity of the moon and the sun, there is no seat (@sana) of the vajrin. The

sign is completely transformed by the syllable HUM, the other [sign] is not desired as

a form of the syllable. [The sign of] that which is produced by the unchanging, [of that]
which is in the perishable receptacle, [of that] which is the divine sense, and [of that] which
is the bindu which has created all aspects, [of he who is] the supreme master of jinas and
[who is] the carrier of all illusions.

This verse is difficult. What is meant by the word vajrin? From other places in the text, the
following can be derived: In KCT II:161, vajrin means the Buddha Sakyamuni®®, In 11:48
and following, it is the Raudracakrin who is going to fight the mlecchas in the final war as
king of Shambhala.®®' In I1:53, it is the jinapati “master of the jinas”** and in I:92, vajrin
is khavajrin (sky-vajrin), which is pure consciousness and in the end sinyata (the Void).55
In KCT IV:1, vajrin is equated to Kalacakra according to the adjoining commentary.5** In
this context, one could probably think of vajrin as that which is beyond the sahajakaya,
that is, “Adibuddha”.

The Vimalaprabha commentary to KCT V:127:

namah Srivajrasattvaya / namo mahamudrayai paramaksarasukhaya /

namo gurubuddhabodhisattvebhyah / namah krodharajavajradaka-
vajradakinibhyah /

idanim aksarodbhavasahajakayasyalikalipadmacandrad ity asa-
nahamkaraparinatacihnotpadaripavarnabhujasamsthanaparikalpana-
dharmaprativedho hi yasmat tasmad bhagavatah paramaksarajfianasiddhir ucyate

(Here the earlier translated verse KCT V:127 is quoted).

ekatvam ity adind / ekatvam hy adikadyor iti / adir akaradisvarasamiiho
hakara$ candrah pratyekam svaras ca / kakaradir vyafijanasamihah
ksakarah siryah pratyekam vyafijanam ca / tayor adikadyoh sasidinakarayor
hakaraksakarayor va / akarapakarayor ekatvam ekikaranam asanam
adharah / pakaravyafijanatmakam padmam / akaratmatmakam candra-

%9 Bu-ston. 1965c:Part 3, p.101

¥ Vimalaprabha IL.7 in VP Vol.I. 1986:255; translated in Wallace. 1995:428.

%! Vimalaprabha I1.3 in VP Vol.I. 1986:183-184; translated in Wallace. 1995:220.

%2 Vimalaprabha IL3 in VP Vol.I. 1986:186, line'23 to p.187, line 5; Translated in Wallace. 1995:230.
¥ Yimalaprabha IL.5 in VP Vol.I. 1986:219, line 17-28; Translated in Wallace. 1995:329.

84 Vimalaprabha IV.1 in VP Vol. IL. 1994:149, line 24 — p.150, line 8.
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mandalam hakaratmakam va rephatmakam saryamandalam ksakaratmakam
va / adheyasya vajrinah vajram abhedyasya paramaksarasukhasya jiianam
acyutam tad asminn astiti vajri tasya vajrina adheyasya / **

Translation with Bu-ston’s commentaries within brackets. I will here use Bu-ston’s com-
mentaries in order to clarify some points: '

(skt. VP p.60:1; tib.Bu: p.101:3)

Homage to $ri Vajra [Bu: by examining the wisdom of the fruit,

the grasped and that which grasps and the non-dual, because they are
inseparable] sattva [Bu: because the three existences became into one essence]
[Bu:These two became inseparable]. Homage to Mahamiidra,

[Bu: The way and prajfia , the parts were like the brilliance of a mirror

gone beyond the dharma-essence of the indivisible particles, they became

the complete void (visva-Sinyata)] the supreme unchanging bliss

[Bu:[which is] the great bliss which has stopped the defilements which

flow out of a man from the upaya void-body (sinyata-bimba)).

Homage to the gurus, the Buddhas and the bodhisattvas

[Bu: who teaches that]. Homage to the Krodharajas, the

Vajradakas and the Vajradakinis. (VP p.60:4) Now, therefore. Therefore, from
the sahajakaya produced from that which is unchanging®®, there is a perceiving
of the dharmas that assume the form of syllables situated on the arms, etc. and
[forms] coming from the transforming sign of the hiimkara on the vowels and
consonants of the moon and sun places of residence; Because this is the case,
the Bhagavan's perfection of (paramaksara-jiiana-siddhi) knowledge of the
supreme unchanging is described.

(Here, the verse V:127 translated on the fore-going page is quoted in the commentary).

(VP p.60:11) As for the “unity”, etc., because there is the unity of the vowels and
consonants. As for A-etc., (Bu: the vowels) they are the set

of vowels with the letter A, etc. The HA-letter is the moon and individually it is a vowel.
The KA-letter etc [the consonants] is the assembly of consonants; and the KSA-letter is the
sun and individually it is also a consonant.

These vowels and consonants, the moon and the sun are the HA-letter and the KSA-letter.
There is unity of the A-letter and the PA-letter, the unifying seat (@sana) is the basis. The
manifested essence of the consonant PA is the lotus. The lunar mandala has the essence of
the A-letter or the HA-letter. The solar mandala has the essence

of the RA or the essence of the KSA-letter. Of the one designated, of the vajrin, the vajra of
the indivisible one is the non-transmigrated [or: imperishable?] (tib. mi- ‘pho-ba; skt. acyuta)
knowledge of the supreme unchanging bliss. That is in him, therefore he is a vajrin and is
referred to as vajrina (skt. VP: p.60:16; tib. Bu: p.102:4).

865 Skt.: Vimalaprabha V.3 in VP Vol.III. 1994:60, line 1-16. Tib.: Bu-ston. 1965¢:101, line 3—p.102, line 4.
%6 Here it is interesting to compare with KCT V:89 and the whole subchapter on the four bodies vv.89-124.
There it is written that sahajakaya is drawn out from the Adibuddha. Here, it has originated from the un-
changing. Consequently, Adibuddha corresponds to the unchanging if a comparison is made.
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Here, the supreme unchanging has various connotations. First, the author pays reverence to
the supreme unchanging bliss (paramaksarasukha) in the same way that he pays reverence
to Buddhas, gurus, krodhargjas, etc., and compares the concept with the concept of
Mahamudra. Then it is mentioned that sahajakdya has its origin in the unchanging
(aksara). This is another indication of the theory that the sakajakdya is a level of existence
which is secondary to the level of unchanging, or supreme unchanging. i

The wisdom of the supreme unchanging is then referred to as being at the origin of
the alphabet. This has some logic, because jAidna —wisdom/knowledge is more the intellec-
tual side of wisdom. Also, of course, because paramaksara can be translated as “the su-
preme syllable”.

The last mention of the supreme unchanging in this part of the text is when it is re-
ferred to as the wisdom of the supreme unchanging bliss which is imperishable (acyuta).
Here again, the word acyuta is an important word for the understanding of the text. It refers
to the word acyuta (tib. mi- ‘pho-ba), which can be interpreted in different ways. The actual
meaning of the word is “not fallen”, but another meaning is “imperishable, permanent,
firm” % The normal translation of the word ‘pho-ba from Tibetan into Sanskrit seems to
be samkranti or samcara ®® and the meaning of ‘pho-ba is “to change place, migrate”.
The translation of mi- ‘pho-ba as acyuta is not found in the dictionaries, except in one place
in the Mahavyutpatti where it is used in the very interesting expression:

“acyutanutpanndh sarvadharmah”, in Tibetan “chos thams-cad-ni ‘chi ‘pho-ba-med cing
ma skyes-pa”, which could be translated as “all the dharmas are not produced and do not
die (are not transmigrated)”. This quotation is found in the chapter on the thirty-two great
compassions of the Tathagata and is one of the thirty-two 89, If, in this context dharmas
signifies the small dharma-particles, it means that the dharmas are the same through dif-
ferent lives. This is approaching the concept of mi- pho-ba/acyuta in these texts.

The usual meaning of acyuta, though, is “imperishable, permanent”.

In the Das dictionary a quotation of interest in this context is found: Kalacakra is “ pho-
med thog-ma tha-ma-med”, translated as “there is no migration and there is no beginning
and no end”.*’° This line of thought is similar to the expression in the modern Tibetan
commentary on the Kalacakra by Geshe Ngawang Dhargyey that there is something inde-
structible that lives on from life to life.¥”" Consequently, there is no real rebirth. Here, the
meaning is perhaps that the supreme unchanging is that which is born again in another
body. This line of thinking comes close to the traditional Indian concept of atman, but it is
difficult to draw any definitive conclusions. Perhaps there is a Tibetan tradition of interpre-
tation of the word acyuta as mi- pho-ba, thereby connected to the well-known Tibetan

%7 See Monier-Williams. 1976(1899):9.

#8 Das. 1976 (1903), p.849. The meaning of samkranti is “going from one place to another, transference to”
(Monier-Williams. 1976(1899):1127.

%9 Mahavyutpatti 1972, Part I, nr.166, p.13.

¥7° This quotation is found in Das. p.849. It is, according to Das, taken from the text mNgon-brjod mkhas-pa’i
rna-rgyan, a Lhasa blockprint in 80 leaves by Ngag-dbang jig-rten dbang phyug grags-pa’i rdo-rje from Sa-
skya Pan-chen’s text Tshig-gter, which is a Tibetan translation of Amarkosa and other lexicons. I have
searched for this text to the present, without result. In the Tshig-gter and the Amarkosa, I have found nothing

of interest.
" Dhargyey. 1985:91.
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practice of pho-ba, “consciousness transference”, which is one of the six yogas of Na-ro-

pa. In the following passages the word acyuta/ mi- ‘pho-ba is used several times and will be

commented upon. ’
The commentary on KCT V:127 continues (p.63; p.110) with commentaries to the

text word by word. In continuation, translation and comment will only concern the parts of

the commentary that treat the concept of paramaksara, that is, the supreme unchanging.

A continuation of the commentary to KCT V:127 follows:

paramarthatah svaravyafijanasamiho ‘ksaro na bhavati / aksarasabdena®™ pa-
ramaksarasukham jfianam vajrasattva iti / tatha manastranabhitatvan
mantro ‘pi paramaksarajfianam ucyate / *?

(VP 60:22; Bu 103:2) Neither the vowel nor the consonant group is unchanging from

[the side of] ultimate reality (paramartha). By the word unchanging [is meant] the knowl-
edge that is the supreme unchanging bliss (paramaksarasukham jianam), the Vajrasattva.
Accordingly, since it has the purpose of protecting, the mind (manas), [and] the mantra are
called the supreme unchanging wisdom (paramaksarajfianam).

(line 25) sahajatanur ity ucyate jinaih /

(VP 60:27; Bu 103:4) paramaksarasukhasvabhavau paramanu-
dharmatatitau adarsapratisenasvapnatulyau paramaksarasvariapav

iti / atraksaraniti riipavedandsamjfiasamskaravijfiani niravaranani
paficaksarani mahasanyany uktani / tatha prthvyaptejovayvakasadhatavo
niravaranah (VP p.61:1) paficaksarany uktaniti / sadaksarani caksuh sro-
traghnanajihvakayamanamsi niravaranani pratyekasvasvavisaya-
grahanavarjitani / tatha ripasabdagandharasasparsadharmadhatavo
niravaranas ca (VP p.61:3) sadksarany uktaniti / etani skandha-
dhatvayatanany ekasamarasibhiitani bindusinyo bhavati / sa ca bindur
acyutah san paramaksara ucyate / paramaksaro ‘py akaro ‘karasambhavah samyak-
sambuddhah prajfiopayatmako vajrasattvo napumsakapadam

sahajakdya ucyate jiianajfieyatmakah hetuphalayor abhedyatvat / sa ca
kalacakro bhagavan paramaksarasukhapadam ity uktam bhagavata
namasangityam vajradhatumahamandalastave prathamaslokena —

(VP p.61:7) tadyatha bhagavan buddhah sambuddho ‘karasambhavah /
akarah sarvavarnagryo maharthah paramaksarah *™ // ¥

(VP p.60:25; Bu p.103:4)
As for sahajatanu, it is described by the Jinas...
(VP p.60:27) ..the two [Vajrasattva and Buddhamatr] who both have the

#72 The translation of this word poses some difficulty. Aksara could mean “imperishable, unalterable or un-
changing”, but also “letter, syllable” (Monier-Williams 1976(1899):3). Here, it would seem logical to trans-
late it as “syllable”, but the meaning of the word in this context could also be “imperishable, unchangeable”.
The underlying meaning of the concept is very similar in both cases.

¥7 Skt. Vimalaprabha V.3 in VP Vol.III. 1994:60,line 22; Tib. Bu-ston. 1965c:103, line 2

574 The last two lines are quotations from the from the text Mafijusri-nama-sangiti (MNS) Chapter 5, verse 1;
Verse 28 in Davidson’s edition. See text and translation in Wayman. 1985:68 and Davidson. 1981:22 and 51.
¥% Skt, Vimalaprabha V.3 in VP Vol.IIL 1994:60, line 25, 27- p.61, line 9; tib. Bu-ston. 1965¢:103, line 4 —

104, line 4
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supreme unchanging bliss as their own nature, both have transcended the nature of
indivisible particles (paramanu), both are like a dream and a divination (pratisena),
both have the proper form of the supreme unchanging.

Here are the unchangings (aksara), they are the five unchangings:

form (riipa), sensation (vedana), perception (samyj#ia), imagination (samskara) and con-
sciousness (vijfiana): the five unchangings that do not have obscurities, known

as the great voids (mahasinya).

(VP p.61:1; Bu p.103:6) Accordingly, the earth, water, fire, wind and space,

the elements (dhatu) without obscurities®™, are called the five unchangings. As for the six
unchangings, they are eyes, ears, nose, tongue, body and mind, and are

without obscurities, each of them having abandoned grasping their individual sense do-
mains. (Bu p.104:1) Accordingly, form, sound, smell, taste, feeling and dharma without ob-
scurities are called the six unchangings. (VP p.61:3) As for

skandhas, dhatus and dyatanas having become into one taste, they

become the drop-void (bindusiinya). And that imperishable (non-transmigrated)

bindu (tib. mi- ‘pho-ba; skt. acyuta), *"" is called the supreme unchanging
(paramaksara). (Bu p.104:2) The supreme unchanging is also presented

as the letter A. Complete enlightenment has emerged from the

letter A , consisting of prajfia and updya, Vajrasattva, in the

androgynous state called Sahajakaya, consisting of knowledge

(jfiana) and the knowable (jfieya), because of the inseparability of the cause

and the fruit. It is also the Bhagavan Kalacakra which is called the place of

the supreme unchanging bliss (paramaksarasukha) by the Bhagavan in the
Namasangiti, and in praise of the great mandala of Vajradhatu with

the first verse (§loka) [it was said]: (VP p.61:8) “Accordingly, the Bhagavan,

the Buddha, the awakened, is arisen from the letter A. A is the first of the

letters, of the great purpose, the supreme unchanging (paramaksara).”®"

876 Skt. niravarana, tib. sgrib-pa med-pa. This word poses some problems. I have translated it as “without
obscurities” refering to a special state of these concepts when they are completely pure. This interpretation is
also based on the Tibetan translation which makes a point in translating the word @varana with the word
sgrib-pa which is translated as obscuration or something similar. Hartzell translates these passages as “un-
veiled” which is perhaps the easiest translation, looking at the word purely linguistically (Hartzell.
1997:1257) but the Tibetan translation does not have this meaning. See also Edgerton 1972(1953):107 in the
Buddhist Hybrid Sanskrit Dictionary where he states that avarana is (darkness, obscuration) standardly ren-
dered with sgrib-pa in Tibetan.

877 See the discussion on mi- ‘pho-ba and acyuta above (p.177). Here an interpretation of acyuta both as im-
perishable and non-transmigration is possible from the context. The less controversible translation is
“imperishable”.

%78 | have used the translations of Wayman. 1985:68 and Davidson. 1981:22 and consequently from the con-
text translated the word paramaksara with “the supreme syllable”. It is interesting to note this other meaning
of the word and that it does not necessarily mean “the supreme unchanging”. In the context of this quotation
from the 5™ chapter of the Vimalaprabha, it is cbviously there in order to legitimize the reasoning with the
letters of the alphabet. Aksara means both “imperishable, unchanging” and “syllable”. The author of the text
wants to point to the fact that the word was used in the, for the tradition very valuable, text MNS and in the
figurative sense, even in the MNS, the word is used for something original, the letter A. The Buddha also has
his origin in that letter, or in another meaning, from the “supreme unchanging” (Wayman. 1985:68). Wayman
comments in the following way: “in Chapter IV, A is the first of the twelve stages. “Accordingly”, all of those
in higher stages and in the Buddha stage can be said to have “arisen from A”.
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Here an analysis of the relationship between the translation of paramaksara as “the su-
preme syllable” and the translation as “the supreme unchanging” is presented. The imper-
ishable bindu is called supreme unchanging. This bindu could possibly be seen as part of
the Adibuddha concept. There is also a discussion of the different types of unchangings (or
indestructibles). They are the five skandhas, the senses, etc., without obscurities. They are
the normal phenomena, but purified in some way.

The supreme unchanging is the a-letter/sound which consists of prajfia and updya and also
Vajrasattva and Sahajakaya and other correspondances. The sound of the vowel A is in the
beginning which makes it the principle of origin.

The commentary continues with mention of the “unchanging” and the “supreme unchang-

mg”

tatha milatantre ‘py uktam tad yatha -
adikadisamayogo vajrasattvasya vistarah /
aksarodbhavakayasya humkaradyam na cesyate //**

(VP p.61:15; Bu p.104:7) Accordingly, in the root-fantra it is stated as:
“the union of the vowels and the consonants is

the sacrificial seat (vistara) of Vajrasattva, and the letter HUM,, etc., is
not accepted as the body arisen from the unchanging (aksara).”

sa paramaksaro ‘cyutaksanah kala ity abhidhiyate / tad eva vajrajfianam iti /
tasya kalasya niravaranam skandhadhatvayatanam cakram tribhavasyaikatvam
niravaranam jiieyam iti / tad eva vajradhatumahamandalam ity ucyate
sarvakaram sarvendriyam binduriipam visvamayadharam *°

(VP p.61:19; Bu p.105:2) The supreme unchanging is the
imperishable (not transmigrated) (tib. mi- ‘pho-ba; skt. acyuta) ™ moment;

it is designated as time (skt. kala; tib. dus).*®* The essence of this is
vajra-knowledge (jfiana). The unveiling of that time (Bu: the supreme
unchanging), is the cakra, [that is], skandhas, dhatus and ayatanas (p.105:3);
and the unity of the unobscured three worlds is knowable.

As for the essence of that, it is called the great mandala of Vajradhatu.

It is of universal form, of all the sense-organs, of the bindu-form,

sustaining the universal illusion.

881

Here, the concept of paramaksara is designated both as the moment of being imperishable
and as time (kala). Here is also explained how the concept of “supreme unchanging” is
actually “time”. A philosophy of time is inherent in the Kalacakra Tantra and here it is
actually expressed. “Time” can be seen as being unchanging.

¥7° Vimalaprabha V.3 in VP Vol.IIL 1994 p.61:15-17; Bu-ston. 1965c¢:104, line 7.
#% Vimalaprabha V.3 in VP Vol.IIL 1994 p.61:19-21; Bu-ston. 1965c:105, line 2-3.
! Here again is the word acyuta which, in this context, actually could be interpreted as the “non-

transmigrated”,
%82 The Sanskrit original text here gives a sxmp]e kala (time), while the Tibetan has dus-shes, which in this

case is only the translation of skt iti.
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The “supreme unchanging knowledge” has consumed all obscurations and , as can be seen
from other places in this text, these unobscured skandhas, etc., are unchanging. The su-
preme unchanging is also designated as imperishable (or not transmigrated) moment. That
moment is consequently beyond everything transcended. It is also designated as “time”,
which means that time is in some way at the origin of all things in the worlds. This was
already stated clearly in the fourth verse of the KCT (see above, p.79).

The VP commentary on KCT V:127 continues:

punah sa eva kalacakro bhagavan prajfiopayatmako jieyajfianasambandhenoktah
/ atra paramaksarajfianam sarvavaranaksayahetubhiitam kala ity ukta

upayah / jfieyam traidhatukam anantabhavalaksanam cakram tad eva prajfia /

Jjanajfieyayor ekatvam kalacakram iti / *

VP p.62:7; Bu p.106:3) Once again, he alone is Bhagavan Kalacakra who

consists of the very essence of prajfia (wisdom) and updya (method) described

by the relationship of what is to be known (j7ieya) and knowledge (jfiana). (p.106:4)
Here the supreme unchanging knowledge (jiana) becomes the cause which
consumes all obscurations. The method (upaya) is described as time (kala).

That which is to be known (jfieya) consists of the three realms, characterized by
unlimited existence, the cakra (wheel). That indeed is wisdom (prajfia).

The unity of knowledge (jfiana) and that which is to be known (jfieya)

is called Kalacakra.

Here it is stressed that Kalacakra is the union/essence of prajfia and updya, which is clas-
sical madhyamika philosophy. Kalacakra is also the union of jfiana (knowledge, gnosis)
and jfieya (the knowable). Upaya is also described as “time” and prajfia is described as
cakra.

kalasya jiianaripasya jiieyalaksanam cakram anayor jfianajieyayor ekatvam
kalacakram iti / anenoktakramena sa eva kalacakro bhagavan evamkaro
vajrasattvah sarvatantresu samgito jinaih / uktam bhagavata milatantre
paficame patale —

abhedyam sarvato jiianam vajram ity abhidhiyate /

tribhavasyaikata sattvo vajrasattva iti smrtah /
tasmad asyaksarotpannasya sarvakarasya bindoh sahajakayasya
sakalajinapater visvamayadharasyadharadheyasambandho nesyate
mahamudrasiddhyartham / yatha laukikasiddhisadhanartham adharadheya-
sambandha isyate tatha paramaksarasukhasadhanabhiratena yogina ®*

(VP p.62:16; Bu p.107:1) The cakra of time (kala), that has this form of
knowledge (jiana) (Bu: the knowledge of the supreme unchanging bliss),

[it has] the characteristics of that which is to be known (j7ieya). The unity of

these two, jfidna and jfieya, is Kalacakra. (p.107:2) By this sequence of statements,
the very essence of Bhagavan Kalacakra and the letters: E (Bu: jiieya) VAM

(Bu: jAiana) is Vajrasattva, and by the jinas it is praised in all the tantras.

#8 Vimalaprabha V.3 in VP VoLIIL. 1994:62, line 7; Bu-ston. 1965c:106, line 3-4.
#4 Vimalaprabha V.3 in VP VoLIIL 1994:62, line 16-23; Bu-ston. 1965¢:107, line 1-5.
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By the Bhagavan, it was stated from the fifth chapter of the root-tantra:

“- The knowledge (jfiana) **° that is in every way indivisible is designated as
vajra.(p.107:3)

- The living being that is the unity of the three worlds is known

as Vajrasattva.”

Therefore, from the bindu of universal form that arises from the
unchanging, from the sahajakaya of the master of jinas (jinapati), who is
the support (adhara) of universal illusion (mdya), the relationship of the
support and the supported is not considered as for the sake of the perfection
of the mahamudra. Since for the sake of the practice of the worldly siddhis,
a relationship of the support and the supported is accepted (VP p.62:23;

Bu p.107:5), therefore, for the yogin who rejoices greatly in the practice of
the supreme unchanging bliss, [such a relationship] is not accepted.

Here is a quotation from the unknown root-tantra where it is stated that the sahajakaya is
arisen from the bindu and, in consequence, from the unchanging. This state of the “un-
changing” corresponds actually to the Adibuddha concept. It can be noticed that the su-
preme unchanging bliss also is a state that can be achieved by someone who practises the
sadangayoga.

An important analysis of the word Kalacakra is also given (see above, p.80 for a
commentary on that word). Kalacakra is analysed as knowledge and the knowable, and
knowledge (jAana) is by Bu-ston described as “the knowledge of the supreme unchanging
bliss”. Consequently, jfiana in this context has a special meaning as being connected with
the concept of the “supreme unchanging” and the bliss resulting from this.

prajfiopayatmakena bodhicittasthirikaranaikadaksena pa-
Aoénlabdh

ramaksaramahdasukhaprajfidajs argop
adharadheyacihnavarnabhujasamsthanamandaladevata-
parikalpanadharmo nesyate * iti | *¥

(VP p.63:3; Bu p.108:4) ....by [the one who, i.e. the yog?,] consists of

the essence of prajna and updya, for whom one moment establishes the
bodhicitta, who has obtained the instruction of the way of prajfiajfiana
(wisdom and knowledge) [that leads to] the supreme unchanging great bliss;
the dharma property of the deity of the mandala who is established in the
shape, colour and arm by means of the syllables as the characteristics of
the support and the supported.

Here, once more it is mentioned that the way/union of prajiia and updya leads to the su-
preme unchanging great bliss. This state is possible to be reached by a trained yogin.

iha raga utpadakalah cyutir nirodhakalah tayoh samapattir aksarakalah ***

85 fiana (skt.) = ye-shes (tib.). Bu-ston states that ye is the bliss of the supreme unchanging.

886 Although in the VP it is written nesyata, because of sandhi-rules, [ here interpret it as nesyate.
57 Vimalaprabha V.3 in VP Vol.III. 1994:63, line 3; Bu-ston. 1965c:108, line 4.

8 Vimalaprabha V.3 in VP VolIIL 1994:75, line 20; Bu-ston. 1965c:145, line 2.
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(VP p.75:20; Bu p.145:2) Here passion is the time of birth and the
perishable/ejaculation (cyutir, tib. ‘pho-ba) is the time of death;
the meeting of the two is the unchanging time.

Here passion and the perishable/ejaculation meet and create unchanging time. Ejaculation
as death could be an allusion to the sexual yoga in the Kalacakra, which implies that it is
absolutely forbidden to ejaculate in the yoga in order to reach the goal of liberation.
evam ubhayoh pratyekajfiane satyadvayajfianabhavah advayajfianabhavad
buddhatvasyapy abhavo bhavati visuddhaparamaksarajfianarahitatvad iti /
atha prajfidya jiianam prajfiainanam yadi tada upayasya jiianam upayajfianam
iti evam piirvavad dosa iti / uktam bhagavata namasangityam pratyaveksana-
JRanastave sattrim$atimadislokadvayena visuddham paramaksarajfianam /
tadyatha -
[34] sambuddhavajraparyanko buddhasangitidharmadhrk /
[35] visvamayadharo raja buddhavidyadharo mahan /
vajratiksno mahakhadgo visuddhah paramaksarah ® //*°

(VP p.79:30; Bu p.157:7)

So, since there is a missing of the true pairs of knowledge in the individual
knowledges, and because there is a missing of non-dual knowledge, even

the Buddha-essence is non-existent. Therefore it [each individual knowledge]
does not have the completely pure (visuddha) knowledge of the supreme unchanging.
(VP p.79:31) Moreover, if the knowledge of prajfia (wisdom) is the prajfajiana
(wisdom-knowledge) the knowledge of the updya (means) is the upayajfiana
(means-knowledge). So, there is the prior fault. The completely pure knowledge
of the supreme unchanging was described by the Bhagavan; it was stated in

the Namasangiti and with the reflection-knowledge®' by the two verses

before verse thirty-six (VP p.80:2); It is like this:

[Here follows the translation of the MINS VIII:34-35 (110-111)]:

[34] Having the vajra leg posture of a complete Buddha, maintaining the
versified dharma of the Buddhas, glorious arising of the lotus-like Buddha,
maintaining the treasury of omniscient knowledge (j#iana).

[35] The King provided with all the illusions, the great one provided with the
Buddha’s magic charm (vidya); has a great sword sharp as a vajra, the
completely pure supreme syllable/unchanging (paramaksara).®

Here the possibility of interpretating the concept of paramaksara as the supreme syllable is
treated (compare with VP vol.II, p.61:8, this text p.179). Probably, the word can be inter-

89 These two verses, 34-35, (Davidson 110-111) are from the Mafijusri-nama-sangiti. For the text and the

translation, see Wayman, 1985:96 and Davidson. 1981:57 and 32.

80 Vimalaprabha V.3 in VP VoL.IIL 1994:79, line 3080, line 3; Bu-ston. 1965¢:157, line 7-158, line 1.
! bratyaveksana is one of the five kinds of jfiana, “reflection”, see Edgerton 1972 (1953):376.

%2 Translated by Wayman, 1985:96 and Davidson. 1981:32.
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preted in the same way in more places. The essential meaning of the two meanings of the
word is similar. A is the first, and in that way also the supreme syllable. The other meaning
as “the supreme unchanging” or “the unchanging of the supreme” can be compared to the -
concept of Adibuddha, which also means “the first (original) Buddha”. This can be com-
pared to the first syllable A. It should be noted that the Tibetan almost exlusively use the
expression mchog-tu mi- ‘gyur-ba for the word paramaksara, even when it, in Sanskrit, can
be interpreted as “the supreme syllable”. At some places the Tibetan uses yi-ge-mchog. It is
also mentioned that the paramaksara-jfiana has already been described in the Nama-
sangiti. The individual knowledge is not the completely pure knowledge of the supreme
unchanging, but this knowledge is found in the Nama-sangiti. This could have some rela-
tion with that the fourth body of the Buddha sometimes being called the Suddhakaya (the
pure body). Below follows a quotation from the root-tantra on paramaksara:

miilatantre ‘pyuktam —

karmamudram parityajya jianamudram vikalpitam /
paramaksarayogena mahamudram vibhavayet //

ato bhagavato niyamat karmamudrasukham samantabhadraparamaksar-
asukham na bhavati tatha mandalacakrabhavanavikalpitaprajfidasukham
samantabhadram paramaksarasukham na bhavati **

(VP p.80:19; Bu p.159:1) In the root-tantra it is also said:

“Having abandoned the karmamudra and the mentally constructed jianamudra,
by union with the supreme unchanging, one should produce the mahamudra.”
Therefore, from what has been established by the Bhagavan, the bliss of the
karmamudra is not the bliss of the completely good (samantabhadra)®* supreme
unchanging (p.159:2). Accordingly, as for the bliss of prajfia, which has been
mentally created by meditation on the mandala-cakra, it is not the completely

good (samantabhadra) supreme unchanging great bliss.

Here, the fact that the union with the supreme unchanging produces the mahamudra is
mentioned. This could be a designation for the ultimate state that can be reached by the
yoga in the Kalacakra Tantra, the yoga of six limbs. I have previously treated the problem
with the 21,600 moments of supreme unchanging. It is connected with the teaching that in
the central channel in the body, the avadhiiti, there are piles of bindus which are moments
of supreme unchanging bliss.

Samantabhadra is one of the most important bodhisattvas. He could also be an
Adibuddha as in the Tibetan school of rNying—ma-pa,895 however Samantabhadra could
also simply mean something very good.

nanu yadi samantabhadram paramaksarasukham tad eva caturtham
mahamudrajiianam mahamudrarahitam na bhavati / *¢ B
/

¥ Vimalaprabha V.3 in VP Vol.IIL 1994:80, line 19; Bu-ston. 1965¢:159, line 1-2.
%94 The word samantabhadra is used Here. It is possible that it could also mean the Samantabhadra as the
Adibuddha-figure in the »Nying-ma-pa school. Such an interpretation is interesting but perhaps not credible.
Hartzell translates this as “the completely good” (Hartzell. 1997:1323).

8% Schumann. 1986:109.
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(VP p.80:28; Bu p.159:5) In case of [that there is] just the completely good
(samantabhadra) supreme unchanging bliss, that very fourth, the knowledge
of mahamudra, does not exist without the mahamudra.

iha sattva yena ragena cyutena pralayam maranam upagatah tenaivacyutena pa- .
ramaksarabhiitena tayino buddha mukta bhavanti /*’

VP p.81:8; Bu p.160:3) In this sense, living beings who [otherwise] have gone to
dissolution at death, that is, reached the final destruction, by means of that fallen
(ejaculated) passion; they can become liberated Buddhas, saviours, by means of
the non-fallen [non-ejaculated passion] that becomes the supreme unchanging.

Here again, allusion is made to the sexual yoga and it is stressed that in practising the non-
ejaculated passion one can become the supreme unchanging, and, in consequence, a liber-
ated Buddha.

evam yogino ‘pi paramaksarasukhabhydsavasad bahyacyutisukhaparityagat
kumarikavasthantaragatd ato tanagatavartamanam pasyanti *®

(VP p.88:27; Bu p.180:2) Accordingly, the yogins, through the influence
of practising the bliss of the supreme unchanging, and through

the abandonment of the bliss of falling in the outer (external ejaculation),
enter a virginal state®® and see the past, future and present.

Once more it is mentioned that the yogin can do a practice called “the supreme unchanging
bliss.” The sexual yoga is here quite explicitly explained. The abandonment of ejaculation
leads to the supreme unchanging bliss.**® The practitioner of the sexual yoga of Kalacakra
consequently can see into the past and into the future, in that way transcending time (kala).
This is one of the characteristics of the time philosophy contained in the Kalacakra Tantra.

nanu paramaksarasukhabhyasam vind ‘brahmacarino ‘py aneke kaivalyam
desayanti tasmad brahmdcaryam vind mantradevatadhisthanam bhavati /°*'

(VP p.88:30; Bu p.180:3) Objection [of opponent], without exercising the bliss

of the supreme unchanging, there are also many non-brahmacarins who teach about
absolute unity (kaivalya; isolation); therefore, without [being] a brahmacarin

there may still be the empowerment of the mantra deity.

Again the bliss of the supreme unchanging is something that is practised and leads the way
to absolute unity (isolation, kaivalya). This expression is rare in the Kalacakra texts. It

# Vimalaprabha V.3 in VP Vol.IIL 1994:80, line 28. Bu-ston. 1965¢:159, line 5.

%7 Vimalaprabh V.3 in VP Vol.IIL. 1994:81, line 8; Bu-ston. 1965c:160, line 3.

8 Vimalaprabha V.3 in VP Vol.IIL 1994:88, line 27; Bu-ston. 1965c:180, line 2.

89 This refers to a divinaton simile.

% The sexual yoga in the Kalacakra Tantra has been extensively treated in Hartzell. 1997:910-932.
*°! Vimalaprabhi V.3 in VP Vol.III. 1994:88, line 30; Bu-ston. 1965:180, line 3.
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seems like it is more a way of expressing the classical manner of absolute or final libera-
tion? This word, isolation, is used in the classical yoga-siitras of Patafijali. By this prac-
tice it is probably meant the practice of sexual yoga. ’

evam sarve ksudramantradevata ‘dhisthanakrama maranam paramaksara-
JjAanabhiratair yogibhir vicaraniyah / ebhih ksudramantradhisthanair
vajraveso na bhavati /°*

(VP p.89:32; Bu p.183:2) In this way, all of them, having ksudramantra-deities™™
following the authority of the Maras, are going to be discerned by these yogins who take
pleasure in the knowledge of the supreme unchanging. By these ones established by the
ksudramantras, there is no taking possession of the vajra.

Here is mentioned that the yogins take pleasure in the knowledge of the supreme unchang-
ing.

atah sattvopakarah punyasambharartham kartavyah jiianasambharartham pa-
ramaksarajfianabhavana kartavya / sattvartham vina punyasambharo

na bhavati paramaksarajfianabhavanaya vina jianasambharas ceti
tathagatahrdayam /

(VP p.90:24; Bu p.184:7) Therefore, for the sake of assistance of the living

beings the gathering of merit is to be made and for the sake of gathering

knowledge (jiana) meditation on knowledge of the supreme unchanging is to

be performed. Except for the sake of [helping] living beings, no gathering

of merit occurs. Except for meditation on the knowledge of the supreme unchanging,
[no] gathering of knowledge (jfiana) [occurs]; such is the heart of the Tathagata.

Here, the importance of knowledge of the supreme unchanging for the gathering of knowl-
edge is stressed. The knowledge (j7igna) is not possible without combination with the su-
preme unchanging. Knowledge of the supreme unchanging precedes other knowledge. The
supreme unchanging is consequently at the origin of knowledge, which is something that
comes close to the concept of the unchanging Adibuddha at the origin of everything.

ato bhagavato vacanad yogind paramaksaramahamudrayogena
svacittasadhanam kartavyam moksartham anyatha gurvajfiaya
mokso na bhavati /%

(VP p.91:4; Bu p.185:4) Therefore, according to the Bhagavan's word,

by the yogin, by the union with the mahamudra and the supreme unchanging,
the sadhana of his own mind is to be performed for the sake of liberation;
otherwise, by the authority (gj7a) of the guru, the liberation does not occur.

*2 Vimalaprabha V.3 in VP Vol.IIL. 1994:89, line 32; Bu-ston. 1965c:183, line 2.

5 ksudra means very small, little. Consequently, Ksudramantra means the small mantra.
°% Vimalaprabha V.3 in VP Vol.IIL 1994:90, line 24; Bu-ston. 1965c:184, line 7.

% Vimalaprabha V.3 in VP Vol.IIL 1994:91, line 4; Bu-ston. 1965c¢:185, line 4.
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In order to reach the liberation (moksa), it is necessary for the yogin to be in union with the
female counterpart and “the supreme unchanging”. This is a place where the concept of
“the supreme unchanging” stands alone without the bliss or knowledge. This concept then
must be another word for the totally transcended state reached in connection with the state
of being in union with the Adibuddha.

The following is a verse that is quoted from the malatantra:

Sivatattve kamatattve visatattve tridha bhavet /
vedho gurvajiiaya pumsam paramaksarasukham na ca //*

(VP p.91:29)As for the real nature (tattva) of Siva, the real nature of desire
(kamay), the real nature of poison (visa), it [the tattva] may be threefold; yet,
by the command of the guru, the supreme unchanging bliss for the human
beings, is not [produced].

The supreme unchanging bliss cannot be reached by human beings on the guru’s command.
This state must be reached by the yogin himself. Also, a guru is normally not really quali-
fied to lead the disciple to liberation. A real bodhisattva is needed.*”’

The following text is placed just after the quotation from the miilatantra and is a sort

of conclusion of the quotation.

ato bhagavato vacanat paramaksarajfianamahamudrabhavana kartavya
moksarthaneti /

(VP p.92:11; Bu p.188:1) Therefore, according to the words of the Bhagavan,
the meditation with the mahamudra for the sake of the knowledge of the
supreme unchanging, is to be performed by the one who desires liberation.

The mahamiidra could be a type of wisdom/knowledge. It is very important in order to
reach the liberation to actually desire that liberation honestly. Here it should be noted that
these meditations are to be practised for the sake of the knowledge of the supreme un-
changing, without adding the bliss. In this verse paramaksara stands for itself, something
that underlines that this is a concept of its own and not a qualification of other concepts.

tad eva samsaracakram tan na kasmat bhagavatah paramaksara-
vidyadharatvat / iha hi bhagavan vajrasattvah paramaksaramaha-
vidyadharah samsaravasanatikrantah tad vaidharmyena samsarinah
ksaravidyadharah samsaravasandagrastah / tasmat paramaksaro

rago ‘pi ksarah ksarad viragah />

(VP p.97:23; Bup.202:5) Just that wheel of samsara is not [the pratitya-

%% Vimalaprabhi V.3 in VP Vol.IIL. 1994:91, line 29; Bu-ston. 1965¢c:186.
%07 See this reasoning in Vimalaprabha V.3 in VP Vol.IIL 1994:92 and in Hartzell. 1997:1358-1359.

%8 Vimalaprabha V.3 in VP Vol.III. 1994:92, line 11; Bu-ston. 1965¢:188, line 1.
%% Vimalaprabha V.3 in VP Vol.IIl, 1994:97, line 23 —27; Bu-ston. 1965¢:202, line 5.
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samutpada]; Why? Because the Bhagavan holds the science of the supreme
unchanging. Because the Bhagavan, in this regard, [is] the Vajrasattva who is
the great science-holder of the supreme unchanging, who has transcended

the karmic imprints of samsara. Because their dharma differs from him,

the people living in samsara are holders of the knowledge of destruction and
are seized by the karmic imprints (vasana) of samsara. Therefore, the
supreme unchanging, the great passion, is science, and there is

non-science, in this sense, by the living beings with beginningless

karmic imprints of passion, and from that [state] there is the source of
passion, and from passion, destruction, and from destruction, aversion.

This part of the commentary on KCT V:127 treats thé decisive battle engaged by the
Kalkin, the king of Shambhala described in the KCT 1:150-170 and in KCT I1:48-50. Verse
KCT L:48 is again quoted just before this. quotation.”’'® These texts were discussed at length
in the chapter on Shambhala above (p.79-85).

It is clear that Vajrasattva and the Bhagavan (Sakyamuni Buddha?) know about the
supreme unchanging and they are beyond the reach of karma and the wheel of life. Va-
Jjrasattva has a connection with the Adibuddha/Kalacakra as he has knowledge of the su-
preme unchanging. This is another indication of the transcendence of the concept of su-
preme unchanging. The karmic imprints (vasana) are the impressions giving karma in for-
mer lives and affecting the present life. In several places in the KCT and the VP, this con-
¢ept is mentioned. It is very important for being able to perform the liberating meditations
and yogas in the Kalacakra Tantra. 1t is also important that the concept of paramaksara is
treated as independent from bliss or knowledge.

ato bhagavato vacanat samsaracakram ksararago ‘vidyeti/ iha yada
ksararago nastas tada paramaksaro bhavati / paramaksaro maharagah /
maharagad virago nastah / virago nama dvesah / dvesaksasyan
mahadveso bhavati /*"'

(VP p.98:22; Bu p.205: 4) Therefore, according to the words of the

Bhagavan, the cycle of samsara is the passion for the perishable, the

non-science. In this sense, the passion for the perishable is destroyed, then

the supreme unchanging comes to exist. The supreme unchanging is the great
passion. From great passion aversion is destroyed. That which is called
deprivation of passion is hatred. From the destruction of hatred, comes the

great hatred (dosa). The hatred having been consumed, it becomes the great hatred.

This passage is quite enigmatic. The supreme unchanging seems to be a state when the pas-
sion has changed quality and reached the state of unchanging. Consequently, the supreme
unchanging is the passion transcended. This idea has been expressed earlier in the text
when, for example, the five skandhas could change their state of being in that way, being

*1° See Hartzell, 1997:1374-1376; Vimalaprabha V.3 in VP Vol.IIL 1994:97.
! Vimalaprabhi V.3 in VP Vol.IIL 1994:98, line 22; Bu-ston. 1965c:205, line 4.
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equalled to the unchanging when they are without defilements.””? Here also the concept of
paramaksara is treated as independent.

esam uktanam kayavakcittavidyamaranam janakah ksarah ksanah
kamadevo ‘bhidhiyate / sa tathagatena vidhvastah paramaksaraksanena
tasya bhaigo marabalabharngo rana’™ dvesamohakrodhanam avidyarapanam
ksayah / iha ksaravasananirodhad ragadvesamohakrodhanirodhah esam
nirodhad avidyanirodhah / evam kramaso dvadasanganam nirodhah
dvadasanganirodhad bhavacakrasya nirodhah bhavacakranirodhad
buddhatvam niravaranam bhavatiti / esu Sravakaparamitamantranayesu pa-
ramaksarahrdayam vajradharabhagavato namasangityam tathagatena
deSitam / asyartham ajananto ‘sadguravo nastah paramaksarajfianabhrasta
anagate ‘dhvani bhavisyanti / tair vinastaih sattva

vinasayitavyah / tena milatantre paficakarajfianastave

paricaslokaih paficakarabhavana bhagavatokta /

tadyatha - $iinye bhavasamiiho ‘yam kalpanaripavarjitah /

drsyate pratiseneva kumarya darpane yatha //

iti lokottarasatye riipaskandhadarsajfianam

sarvabhavasamo bhitva eko bhavo ‘ksarah sthitah /

aksarajfianasambhiito nocchedo na ca sasvatah //

iti vedanaskandhah samatajfianam °***

(VP p.100:21; Bu p.210:1) The perishable moment that is the

progenitor of these ones called the maras of the ignorance of body, speech
and mind is described as Kamadeva. By the Tathagata, by a moment of the
supreme unchanging, he was destroyed; his destruction was the

destruction of the power of Mara, the destruction of the ignorance forms of
passion, hatred, mental darkness and anger. Here, through the cessation of
the karmic inclination for the perishable, there is cessation of

passion, hatred, mental darkness and krodha (anger); through

the cessation of these, there is the cessation of ignorance. In this way,
gradually, the twelve limbs are supressed and from the cessation of

the twelve limbs the wheel of existence is suppressed and through the
cessation of the wheel of existence Buddha-hood without obscurities
comes into existence. Among these sravakas [Theravada), paramitas
[Mahayana] and [followers of] the mantra-system [Vajrayanal,

the supreme unchanging heart of the Bhagavan Vajradhara was explained
in the Namasangiti by the Tathagata. Due to no knowledge of the meaning
of this and false gurus who are ruined, and have deviated from

the knowledge of the supreme unchanging will occur in the future.

The living beings are going to be destroyed by those destroyed [gurus].
Therefore, in this root-tantra, in the praise of the knowledge. of the five
forms and by the five §lokas, the meditation on the five forms was described

by the Bhagavan like this:

*'2 Vimalaprabh V.3 in VP VoL.III. 1994:60, line 25 — 61, line 3. Present text p.178-79.
913 Should be corrected to r3ga, according to the context in the following sentence.
!4 Vimalaprabha V.3 in VP Vol.IIL 1994:100, line 21 — 101, line 6; Bu-ston. 1965c:210, line 1 to p.211,

line 2.
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“In the void (Bu: which has gone beyond the indivisible
particles), the entirety of existence has abandoned imagined form. This
(Bu: emptiness image which has all the parts) can be seen
(Bu: for example) like a prognostic image in the mirror by a young maiden.
Thus in the truth beyond the material world (the lokottara truth), there is
the mirror-knowledge of the form aggregate (skandha). The entire
existence having become the same, the single existence is established as
(Bu: supreme) unchanging. The knowledge and the unchanging being
united, there is no cutting off (Bu: following the existence of the void), nor
is it [the existence] eternal (Bu: gone beyond the indivisible particles).  °
Thus, the skandha of sensation, the equality knowledge (jAana).”"
(VP p.101:6; Bu p.211:2).

Here a moment of the supreme unchanging is mentioned, which consequently, is just un-
changeable and contains an eternal moment. It is also written that the supreme unchanging
heart of Vajradhara was explained in the Mafjusri-nama-sangiti (MNS). This could mean
that the indestructible drop in the heart of Vajradhara is explained. Mara and Kamadeva
are destroyed by using the moment of the supreme unchanging and all the constituents of
the world are suppressed. Ignorance is also suppressed and likewise, the chain of the twelve
limbs is suppressed. If the yogin abandons the knowledge of the supreme unchanging, he is
going to deteriorate.

tathd namasangityam vajradharabhagavatah paramaksarajfianam
buddhabodhisattvanam hrdayabhiitam tathagatena prakasitam
dvasastyadhikasataih §lokaih sadhyesanaih /°'¢

(VP p.102:1; Bu p.212:4) Accordingly, in the Namasangiti the supreme
unchanging knowledge of the Bhagavan Vajradhara that is

the heart of the Buddhas and Bodhisattvas, was perfectly taught by the
Tathagata with the 162 slokas together with the solicitations for instruction
(Bu: on the position of the six cakras which are provided with the

six root-families).

It is stated here that the supreme unchanging knowledge is at the heart of Vajradhara and
the Buddhas and the bodhisattvas. It is similar to the indestructible bindu in the heart. The
text MNS consists of 162 slokas.

In the following page, there are many verses where information about different dei-

ties is to be found. At the end of this passage is the following:

ebhir dvasastyadhikasataslokaih sarvayanesiddhrtya sangrhitam
vajradharabhagavato hrdayam samantabhadram paramaksara-
mahdsukham akasadhatuparyantam samantad avabhasamanam
visuddhajiianasambharasambhitam °V

' samatajfiana is one of the five jfianas.
*' Vimalaprabha V.3 in VP VoLIII. 1994:102, line 1-2; Bu-ston. 1965c:212, line 4.
%16 Vimalaprabha V.3 in VP Vol.IIL 1994:102, line 16-18; Bu-ston. 1965¢:214, line 4.
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(VP p.102:16; Bu p.214:4) Having been drawn out from all the yanas by
these 162 verses and gathered together, the Bhagavan Vajradhara's heart
[is described as], being extended in all directions in the space realm,
completely good (samantabhadra), [as] the great bliss of the supreme
unchanging (paramaksaramahdsukha), [and as] provided with materials
for the completely pure knowledge (visuddhajfiana) and shining

forth in every direction.

In this passage there is a continued worship of the formerly mentioned text, Namasangiti.
The supreme unchanging is there, but it can also, as in another place in the MNS text, mean
the supreme syllable. Here the heart of Vajradhara is considered to be the supreme un-
changing great bliss and has also other qualifications.

etad eva tribhuvanamahaniyam yogijfianam svasamvedyam
paramaksarasukham yogina na tyaktavyam iti tathagataniyamah
/ asya bhavana miilatantrardje jfianapatale tatha tathagatenokta /
tadyatha -

dhizmadin bhavayitva tu cittam krtva tu niscalam /
madhyamayam Sodhayitva bhavayet paramaksaram //

padme vajram pratisthapya pranam bindau nivesayet /

bindiims cakresu bindiinam spandam vajre nirodhayet //
stabdhalingah sada yogi ardhvaretah sada bhavet /
mahamudraprasangena vajravesair adhisthitah //

eka vimsatsahasrais ca satsataih paramaksaraih /

ksanaih piarnair maharaja vajrasattvah svayam bhavet // *"*

(VP p.102:23; Bu p.215:2) This itself is receiving offerings in the three worlds,
the self-knowable perception of yoga, the supreme unchanging bliss, not to be
abandoned by the yogin, [Thus it is] established by the Tathagata.

The meditation on this, in the jiana (knowledge)-chapter of the mitla-tantra-raja
(root-tantra), has been described like this by the Tathagata:

“- After having meditated on smoke, etc., (Bu: by Pratyahara, “individual

convergence” °*° [the 1! limb]),

- and having made the mind (citta) immovable (Bu: by dhyana, “individual stability”

[the 2nd limb of sadangayoga]),

- After having purified [the citta] in the middle [channel] (by the pranayama,
“life-effort” (the 3rd limb) and the vajra-recitation)™, one should cause the supreme un-
changing to be made into existence.

And having placed the vajra (Bu: wind-mind;) in the lotus

(Bu: of the six root-cakras), one should make the prana (life-) (Bu: -wind), enter into the
bindu (drop) (Bu: abiding in the forehead [that was the 4th limb, dharana,

918 Vimalaprabha V.3 in VP Vol.IIl. 1994:102, line 23-33; Bu-ston. 1965c:215, line 2-6.

919 The 1st limb of the sadanga-yoga; the six- limbed yoga of the completion stage of the Kalacakra Tantra.
0 «Vgjra-recitation” is meditation of the completion stage with the goal of drawing the 10 energies into the
central channel (avadhiiti) , and then into the indestructible drop (the ndda in the bindu) at the heart. (Dhar-

gyey. 1985:137).
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“retention”]).
- (Bu: By the uttering of HA and by the gtum-mo (mner heat)
in the anusmyti, “recollection” [the 5th limb]), and [make] the bindus [enter into] the cakras;
the motion of the bindus (drops) in the vajra, in the cakras of the bindus (Bu: of the root of
the six cakras) should be halted.

- (p.215:5) (Bu: Through the samadhi, “concentration”,[the 6th limb of the

sadanga-yoga]) the linga of the yogin is always immovable, and [Bu: by the
sadangayoga][his] semen should always be held back.
By being engaged in embrace with the mahamudra and with the penetrations of his vajra,
- With the 21,600 supreme unchangings, and by the accomplished moments,
he himself should become, Oh great King, the Vajrasattva (Bu: who has obtained the
twelfth earth (bhiimi)).”

921

These verses from the root-tantra seem to be very important in defining the supreme un-
changing. This place is also at the very end of the commentary to KCT V:127. It describes
the practise of the six-folded yoga which is the ultimate practise of the whole Kalacakra
Tantra. The sexual yoga is clearly described in connection with stage 4-6 of the six-folded
yoga. The semen should be held back and that will lead to the moment of the supreme un-
changing and to the Vajrasattva who, according to Bu-ston, has obtained the twelfth bhiami
of the bodhisattva path. Here 1,620 supreme unchangings are mentioned. This is important
because it establishes the paramaksara as an independent concept, not necessarily attached
to sukha or jiiana. The supreme unchanging in this context seems to be the experience of
the immovable bliss attained by this yoga. There are 1,620 of these moments experienced
in this exercise of the 6™ limb of the sadangayoga. This number can be recognized as the
number of divinities in the Kalacakra mandala treated earlier in this work. There are 1,620
deities in the mandala.’* 1 have not seen this correspondence mentioned before. It seems
to have a connection with the many “unchangings” that are placed in the central (avadhiti)
channel and where the experience of these unchangings take place.’”
The meditation is the sadangayoga described as a way of establishing the paramaksara in
the yogi’s body. First, it is established in the prandyama of the first limb. Then mention is
made of the paramaksaras, corresponding to the 21,600 moments of bliss occurring in the
body when the prana is mounting in the central channel (avadhiiti) of the body. Va-
Jjrasattva has reached the last and highest stage of the twelve stages on the way of becom-
ing a bodhisattva.
The conclusion of this is that the supreme unchanging (moments!) can be many, but proba-
bly it is only meant that the supreme unchanging can unfold in many ways in the practise of
the six-folded yoga.

The very last place where the word paramaksara is mentioned in the Vimalaprabha
commentary to KCT V:127 is the following:

sattvam padmam prajfia evam vajrasdttvah / uktam
bhagavata tantrardje jiianapatale - prajfiopayambujam

2! This is the “inner heat”, skt. candalf , which has been made known as one of the six yogas of Naropa

(Evans-Wentz. 1968:155-250).
°2 See this work, p.118-19.
2 Compare with Dhargyey. 1985:91. I have treated this text earlier in this work (p.173).
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vajram sadharadheyam ucyate /

tayor dvandvam samapattir vajrayogo ‘dvayo ‘ksarah // .
caturdhd vajrayogam tam kalacakram namamy aham /
kalape nirgato raja paundariko ‘bjadhrk svayam // 127 // **

(VP p.103:14; Bu p.216:4; to the end of this subchapter)

Wisdom [is] the living being [and] the lotus, thus [is]Vajrasattva.

This was stated by the Bhagavan in the Tantrardja, in the chapter of
knowledge (jfianapatala):

“The water-born (lotus) (Bu: is the void which has all parts,

and is a being) of wisdom (prajfia) and method possessing the vajra is
called the support and the supported [that which has gone beyond the
support and has not come]. Those two (Bu: upaya-prajfia and support-
supported) is the meeting (samapatti), (Bu: into the same taste), the
vajrayoga, the non-dual [and] the unchanging.

1 pay respect to that fourfold vajrayoga, the Kalacakra. In Kaldpa the
king Pundarika has emerged, possessing the water-born (lotus) himself.”
(VP p.103:18; Bu p.216:6)

This last passage of the third subchapter mahoddesa of the fifth chapter (jiana-patala) of
the commentary to the K€T, Vimalaprabha, contains a short resumé of the essence of the
chapter in stressing the non-dual and the unchanging character of the Kalacakra and the
vajrayoga which seems to be a term resuming all the tendencies of unity of opposites
which occur in this tantra. The unchanging is the non-dual and that which has come to-
gether. Consequently, when the updya and praj7ia have merged, the unchanging emerges.
There is in these texts a movement in two directions. Both a principal of origin when the
world emerges from the unmanifested “Adibuddha”, and the other way around in the mind
of the yogin when he reaches a merging with the unmanifested principle seen as an

“Adibuddha”.

6.1.2. Commentary. What is the concept of the paramaksara, the supreme unchang-
ing?

An analysis will now be made of the concept of paramaksara, the supreme unchanging, on
the basis of the texts translated here and other material.

The concept of aksara is also important in Indian philosophy in general. P.M. Modi
has written on this concept in the Bhagavadgita and other Hindu texts and he gives a num-
ber of possible translations of the word, especially “the imperishable”, “the immutable”,
“brahman”, “the supreme atman” and “thie liberated soul”.’

The main concept in verse KCT V:127 seems to be the concept of bindy; (tib. thig-le;
drop, small point, “essence”). Bindu has in other tantras basically the meaning of the point
at the centre of the mandala where all thought-creation (bhavana) is absorbed. Hence, it

%24 Vimalaprabha V.3 in VP Vol.IIL. 1994:103, line 14-18; Bu-ston. 1965c:216, line 4-6.
%% Modi. 1932:2-3.
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represents the void (Sinyata) or the moon, which is the bodhicitta in its absolute aspect. It
can also mean bodhicitta in its relative aspect as white bindu (the semen) and red bindu
(the woman’s menstrual blood).”” It is not evident that this description is valid for the -
Kalacakra Tantra because its content has been quite unknown among western scholars
until recently. Bindu is introduced in this part of the tantra in verse KCT V:126 and there it
is said that the fourfold citta is placed in the middle of bindu of all the sentient beings. The
bindu is then said to be liberated and gone to the superior bliss (paramasukha) in the bija
(seed, semen) produced by the yogin. Then the bindu is thrown out in all directions.

The concept of bindu is explained in different places in the Kalacakra. In the Vimala-
prabha, bindu is explained in connection with the letters. Bindu is the small s)oint above
the half moon in for example the seed syllable HOM when written in Tibetan.”?” Above it
is the nada which is formed like flame (or crest).””® These concepts are used in the
sadangayoga of the completion stage (utpannakrama). To end a meditation, the half-moon
of visarga merges in the bindu, then the bindu merges into nada, and subsequently, this
dissolves into the Void.*?

Bindu also indicates bodhicitta.

In the present, verse KCT V:127, this concept of bindu is said to have its origin in the
unchanging (skt. aksara, tib. ‘gyur-med). Bindu has also gone to the end of change, some-
thing that expresses the same idea as the foregoing. Bindu is the master of all the jinas
which is a quite strange expression. Normally in this text the master of jinas is the
“Adibuddha”-type of deities like Kalacakra, Vajrasattva, Vajradhara. Bindu has taken a
very wide meaning here. It can be considered equal to the Kalacakra. To conclude, it is
implied in the text that bindu is behind the illusion of this material world, which can mean
that the material world has its origin in bindu. Perhaps it could be that bindu in the heart
cakra produces the illusion in the microcosmos perspective.

But bindu is not the “absolute”, because, as is explained in the great commentary
(VP)giS% another place in this text: “Therefore, Sahajakaya has originated from the unchang-
ing.”

This leads to the conclusion that bindu and sahajakaya can be put on equal basis.

One can see from comparing with parts of the subchapter on the four bodies that sa-
hajakaya also has its origin from something else that is called “Adibuddha™'

In order to understand this, it is necessary to compare with the description in the comple-
tion stage of the six-limbs-yoga where it is told that consciousness comes into existence
from the indestructible drop.”*?

This concerns the human body and it can be noticed that there is a “forever indestruc-
tible drop” which refers to the “extremely subtle consciousness and energy (or wind)” in-
side “the drop” (bindu) which is indestructible for the duration of life and is located in the

%26 Snellgrove. 1959: Part 1, p.135. ,
%2 Vimalaprabha 1.2 in VP Vol.I. 1986:58, line 18; Newman. 1987a:440. The annotations by Bu-ston are

translated by Newman. 1987a:441-442, Bu-ston. 1965a:435, line 2-6.
%28 VVimalaprabha 1.2 in VP Vol.L 1986:56, line 4-5; Newman. 19872:429.

°® Dhargyey. 1985:94-95.
%% Vimalaprabha V.3 in VP Vol.IIL 1994:60, line 11; Bu-ston. 1965c:101, line 5.
%31 Vimalaprabha V.3 in VP Vol.IIL. 1994:45, line 14; Bu-ston. 1965¢:80, line 1. See above, p.159-60.

%2 Dhargyey. 1985:91.
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heart-cakra. This bindu is actually totally indestructible throughout all the existences (life,
death and intermediate stage).”** This might give a key to the statement in the VP of the
KCT V:89 that the Sahaja was caused in a former life in the navel, so now it has ripened in
the dharmacakra of the heart as the Dharmakaya. As the indestructible drop is situated in
the heart, it manifests as the active principle of Dharmakaya in the heart.”**

This kind of philosophical basis is perhaps difficult to accept from a Madhyamika
point of view of there being nothing permanent and indestructible. Here perhaps this tantra
introduces something new in Buddhist doctrine. In analogy with the macrocosmos-
microcosmos perspective of the whole tantra, this is also valid for the outer world. Perhaps
here can be seen the idea of something which is beyond everything, indestructible and eter-
nal and sometimes called Adibuddha, although these texts mostly treat the first manifesta-
tion level of the world expressed in this tantra as Sahajakaya/Suddhakaya,
Kalacakra/Visvamata, prajfia/upaya and the supreme unchanging bliss of wisdom (j7iana)
which results from contact with this indestructible that exists eternally. Perhaps a reason
that this concept of something indestructible is not discussed very much in this tantra, is
that it is beyond description. It could also be suspected that it was not emphasized because
it is not really an orthodox doctrine of the dominating buddhist philosophical school of
Madhyamika thought. Here the origin of the Jo-nang-pa school of Buddhism being what
has been called substantialistic might be found. The Void is free from an absolute sub-
stance and this teaching is called the “gzhan-stong”-doctrine. It could be that it was Dol-
po-pa (14th century) and his predecessor Yu-mo (beginning of 13th century) who under-
stood the true essence of Kalacakra. It seems from the basic texts that there is something
“absolute” in this philosophy.

Probably, though, the concept of Adibuddha is many times purely temporal and
stands for the one who obtained buddhahood first. The crucial point is that there is some-
thing before and behind the sahajakaya.

Returning to the VP of the KCT V:127, there is the concept of non-transmigration or
permanence (skt. acyuta, tib. mi- ‘pho-ba) which is mentioned above® and there is a possi-
bility of interpretating this word as describing a continued existence over life, intermediate
stage and death. There exists also the possibility that the idea of transmigration is produced
in the Tibetan translation, that there is a difference of interpretation. In the Kalacakra texts
there can be found indications that there really exists something, a continuum of the ex-
tremely subtle consciousness and energy that exists asthe basis of an indestructible drop
(bindu-nada), which continues to exist from life to life. Considering the existence of such a
phenomena, it is possible to affirm that there is not really transmigration in the Kalacakra,
because something always continues to exist. So, it does not mean that there is not reincar-
nation, but that there is an infinitely small bindu which continue from one life to another.

Earlier in the text ¢ it is said that the knowledge (jiana) of the supreme unchanging
bliss is not transmigrated. What is meant by that? If this wisdom is not transmigrated it
must be continued, eternal? Later in the text it is said that bindu (drop), when it is in the

°33 Dhargyey. 1985:91. )
*24 Vimalaprabhi V.3 in VP Vol.IIL. 1994:46, line 5; Bu-ston. 1965c:81, line 3. See above, p.163-64.

935 It is mentioned in the beginning of the present chapter (p.176-77). Vimalaprabha V.3 in VP VolIIL.
1994:60, line 16; Bu-ston. 1965¢:102, line 4. Das. 1976(1903):849.
%36 Vimalaprabha V.3 in VP Vol.IIL 1994:60, line 16; Bu-ston. 1965c:102, line 4. See above, p.176.
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supreme unchanging, does not become transmigrated.”>’ Here bindu in this meaning is also
having a continued existence. It is a special kind of bindu which also is said to have be-
come the Void. If this is correct, then the Void (sinya) is the supreme unchanging.

Later on in the text it is stated that the supreme unchanging is the moment of not being
transmigrated. The momentaneous supreme unchanging is consequently outside of the
wheel of existence.”®

Still further on, it is again stated that if a yogin is skilled in the supreme unchanging
bliss, he has abandoned the bliss of transmigration.939
In consequence, it is plausible to say that it is possible to abandon transmigration with a
technique using the bindu of the unchanging bliss.

There exists 3,600 drops (bindu) of white bodhicitta in each of the six cakras. These
drops are drawn up through the subtle body and in the end are drawn into the crown cakra
where the special Kalacakra eleventh and twelfth Bodhisattva grounds are attained. In all,
there are 21,600 drops of the white bodhicitta and consequently also 21,600 unchanging
blisses which act as antidotes for the material components in the body.**® All these compo-
nents and active energies have to be exhausted. For that purpose, one experiences a su-
preme unchanging bliss which exhausts all the material components and also the red and
white bodhicitta.’®' Here, there is a mixture of the bindu (drop), the aksara-sukha (the
unchanging bliss) and the paramaksara-sukha (the supreme unchanging bliss). The conclu-
sion that can be drawn from this, is that there is a difference between “unchanging bliss”
and “supreme unchanging bliss”, the former being manifold and related to the channels and
drops in the so called “subtle body”. The second concept is only one, there is really only
one supreme unchanging bliss.

Returning to the VP on KCT V:127, it is mentioned that through the sound of the
unchanging (or: the syllable), the knowledge (jfiana) of the supreme unchanging bliss is
Vajrasattva.>”? This can be systhematised as follows:

paramaksara - the supreme unchanging
+ the sound of the unchanging

Vajrasattva

There are also several unchangings, two groups of five and six corresponding to the ele-
ments and senses deprived of obscurities (tib. sgrib-pa). Consequently, the unchanging is
the purified elements, etc. The elements in themselves are beyond change. Later in the text

937 Vimalaprabha V.3 in VP Vol.IIL. 1994:61, line 4; Bu-ston. 1965c:104, line 1.

%% Vimalaprabha V.3 in VP Vol.IIL 1994:61, line 19; Bu-ston. 1965¢:105, line 2.

** Vimalaprabha V.3 in VP Vol.IlL. 1994:88, line 27; Bu-ston. 1965¢:180, line 2.

%4 Compare with the earlier treated (p.132) discussion on the 21,600 paramaksaras. See Vimalaprabha 1.5 in
VP Vol.I. 1986:44, line 23-25; translated in Newman. 1987a:375 and VP Vol.I. 1986:44, line 12-15; trans-
lated in Newman. 1987a:374.

°* Dhargyey. 1985:144-145. For this discussion see also Geshe Lhundrup Sopa. 1985:148-150.

Also published as “An Excursus on the Subtle Body in Tantric Buddhism.”, Sopa. 1982:

*#2 Vimalaprabha V.3 in VP Vol.IIL 1994:60, line 22 and Bu-ston. 1965¢:103, line 2.
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it is stated that the skandhas, dhatus and @yatanas become one in the bindu in the body (see
above, p.161). This bindu becomes the void (siinya). This bindu, as it is not transmigrated,
is revealed in the supreme unchanging. Sahajakaya is described as without sexual distinc-
tion and on that level Vajrasattva is also to be found. Kalacakra is on the level of supreme
unchanging bliss.*** As this is the level of bliss, it is already not the supreme unchangmg,
but the level where sexual distinction occurs (Kalacakra/Visvamata).

In another way it can also be said that the knowledge (jiana) of the supreme un-
changing bliss is that which is achieved by purifying the drop (bindu) situated in the navel
cakra, which is related to the bliss resulting from sexual union. When this has been puri-
fied one achieves the vajra knowledge (jfiana).

A good overview of the problem if there exists an immobile, permanent self or not in
the Indian religions has recently been published by Johannes Bronkhorst where he states
that permanence has been a theme in Indian religions since ancient times. There is a strong
tradition of the immobile self (@tman) and the immobile absolute principle (brahman) in
different traditions of Hinduism but in Buddhism, the different theories of the small
dharma entities are dominant.”** This normally leaves no place for any absolute self or
absolute eternal principle, but in the Kalacakra Tantra there seems to be some sort of idea
of an absolute self and an absolute principle like the Adibuddha

6.2. CONCLUSIONS — THE RELATION OF PARAMAKSARA (THE SUPREME
UNCHANGING) TO SHAJAKAYA AND THE ADIBUDDHA.

The above quoted material can be summarised as follows from the Vimalaprabha p.60 up
to p.80:28

Transcendent level:

The Supreme unchanging - Paramaksara (contains the bindu
transmigrated)/ A /The moment of no transmigration.

- It has passed beyond the dharma’s of indivisible particles. -It is the
cause which has consumed all the obscurities.

The first manifestation level:

Sahajakaya - Vajrasattva (= the essence of prajfia and upaya)
-The most perfect Buddha

-The bindu of all beings

- Jinapati (= master of Jinas)

%3 Vimalaprabha V.3 in VP Vol.IIL. 1994:61, line 4 and Bu-ston. 1965¢:104, line 1.

% Bronkhorst. 2003:81-105.
%45 See Vimalaprabhi V.3 in VP VoL.IIL. 1994:80, line 28 and Bu-ston. 1965c:159, line 5. See above, p.174-

84.
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- Samantabhadra - has the supreme unchanging bliss which is the wisdom
of the mahamudra and the essence of the fourth bliss.

- The Buddha-essence is non-existence and attached to the

knowledge of the completely pure supreme unchanging bliss.

The next level of manifestation:

Kalacakra / [Visvamata] - The supreme unchanging bliss
[Bu-ston:] The knowledge of the supreme unchanging bliss (= the own
nature of knowledge characterised by Time)®*®

E VAM
jhana Jfieya

Vajrasattva is the union of E and VAM and also of jfiana and jfieya.

From a later passage there follows some quotations that treat how a yogin can practice in
order to achieve the supreme unchanging bliss. For the sake of liberation, a yogin should
meditate on the supreme unchanging wisdom and the mahamudra. The supreme unchang-
ing knowledge (jiana) is something that can be achieved by a yogin.”

6.2.1. Some remarks on the last part of the commentary on KCT V:127.%

In the last two quotations, the three causes for the world of cyclic existence to go around,
i.e. raga (desire-attachment), dvesa (anger-hatred) and moha (mental darkness) are treated.
It is considered that there exists one great raga, dvesa and moha. A very remarkable thing
is that the concept of the supreme unchanging is equated to the concept of Great Desire-
attachment. Something similar can be considered here, as in former passages where the
unchanging is compared to elements, etc., without obscurities. When the desire-attachment
is destroyed, it becomes the supreme unchanging, Then it is the Great desire-attachment.
This is perhaps just a way of saying that when the desire-attachment, etc., are without ob-
scurities, they are like the supreme unchanging.

Later on, there is an interesting passage where it is said that the desire (tib. ‘dod-pa)
is subdued by the moment (tib. skad-cig; skt. ksapa) of the supreme unchanging. This
means that the karmic imprints (tib. bag-chags; skt. vasana) of change have been stopped.
Time as the moment here plays a crucial role in the meaning that the stopping of Time
leads to the supreme unchanging.

%% Vimalaprabha V.3 in VP VoLIIL 1994:62, line 16; Bu-ston. 1965¢:107, line 1-3.
%47 VVimalaprabha V.3 in Vol.IIL. 1994:88, line 27; Tib. Bu-ston. 1965¢:180, line 2.

%% Vimalaprabhd V.3 in VP Vol.IIL, 1994:97, line 23-27; Tib. Bu-ston. 1965¢:202, line 5; and p.98, line 22;
Tib. Bu-ston, 1965¢:205, line 4.

949 Vimalaprabha V.3 in VP Vol.III, 1994:100, line 2; Bu-ston. 1965¢:210, line 1.
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In this context, is also mentioned that it is the Bhagavan Vajradhara (tib. rDo-rje

‘dzin-pa) in whose mind these methods have been conceived. Vajradhara in his turn taught
it to the Tathagatas (the five jinas). Who is then Vajradhara in this context? It could be
another name for the “Adibuddha”-concept, although Vajradhara is a seldom used word in
the Kalacakra texts. Later, especially in the Tibetan Buddhist school of bKa’-brgyud-pa,
Vajradhara takes on the role of “Adibuddha”, but in these texts the concept is not so clear.
Below is also mentioned that “the supreme unchanging knowledge of the Bhagavan
Mahavajradhara is transformed into the mind of the Buddhas and Bodhisattvas”.**" This
could mean that Vajradhara (or Mahavajradhara) is identified with the supreme unchang-
ing and could be seen as a personified Adibuddha. There are problems with this identifica-
tion because the Tibetan word »Do-rje ‘dzin-pa in the text can be used for Vajradhara, but
can also mean “the one who grasps the vajra”. The later conventional translation of Va-
Jjradhara to Tibetan is 7Do-rje ‘chang, and this translation is not used in these texts. This is
all the more striking as in the Mafjusri-nama-sangiti (MNS), which is basic for the
Kalacakra Tantra, Vajradhara/rDo-rje- ‘chang is mentioned in several places. In the MNS,
Vajradhara is equalled to Vajrapani and it was only later that the two divinities became
separated and Vajradhara became the “Adibuddha” of the Guhyasamaja Tantra and other
tantras.

Later it is mentioned that the mind of Vajradhara is the great bliss of Samantabhadra
paramaksara (the supreme l.ulch'cu’xging).gs1 Here perhaps an identification of the supreme
unchanging is made with Samantabhadra who later was identified with the”Adibuddha”-
concept in the ¥Nying-ma-pa school of Tibetan Buddhism,
but in other parts of the KCT and the VP I have not found this name. Samantabhadra can
also mean “the completely good”.

I have written more on the relationship between the Kalacakra texts and the MNS
above in the third chapter above. Here can only be mentioned that in MNS verse 111,
“visuddhah paramaksara” is translated as “he is pure with the supreme syllable”. * The
Tibetan “yi ge mchog ste rnam par dag” is different from the translation as “the supreme
unchanging.” But it is interesting that the same Sanskrit expression is used.

Finally, a comment deserves to be made on another earlier translated text.”>® There
seems to exist a way of saying that the supreme unchanging is beyond everything, even the
eternal does not exist. There is no descendence from the Void. But there exists something
beyond the indivisible particles (tib. rdul-phra; skt. paramanu). The relationship of the
supreme unchanging to the Void is not clear in this context. There is a contradictory state-
ment here that even the eternal (tib. tag-pa) does not exist. A solution to this could be that
this is another way of saying that it is really impossible to say anything positive about “the
absolute”. :

The last part of the VP commentary on KCT V:127 tells about the relationship be-
tween the six-limbed yoga (sadanga-yoga), which is the essence of the practice of
Kalacakra, and the concept of the supreme unchanging. The experience of the supreme

95 Vimalaprabha V.3 in VP Vol.IIL. 1994:102:1-2; Tib. Bu-ston. 1965¢:212, line 4.
%! Vimalaprabha V.3 in VP Vol .IIL 1994:102:16-18; Tib. Bu-ston. 1965c:214, line 4.

%2 Davidson 1981:18.
953 VVimalaprabha V.3 in VP Vol.IIL 1994:101, line 4-5 and Bu-ston. 1965c:211, line 1. See above, p.190.
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unchanging bliss in the sixth limb of that yoga has a relationship with the retention of the
semen.”* This has to do with the ultimate goal of this yoga which is to stop every motion
and to stop time (kala). When one has reached that goal, one will experience the great bliss,
which in this context is the same as the supreme unchanging bliss.

7. FINAL CONCLUSIONS.

I have made conclusions after each chapter and I will not repeat everything here. The his-
torical part of this work establishes the dates of the introduction af Kalacakra to Tibet as
some time between 1030 and 1040 by the Indian Bhadrabodhi and his Tibetan translator
Gyi-jo Zla-ba ‘od-zer. Then the two schools of Kalacakra, the ‘Bro and Rva took shape.
During the first three centuries of the existence of this teaching in Tibet it was partly domi-
nated by members of the Jo-nang-pa school of Buddhism. This means that the Kalacakra
Tantra played a crucial role in the formation of the gZhan-stong theory of emptiness from
something. Bu-ston himself sems ta have disregarded this influence as he was an adherent
of the rang-stong theory emptiness from itself. The dGelug-pa school, and today, the pre-
sent Dalai Lama has their tradition from Bu-ston, not the Jo-nang-pa.

It is not an easy task to find a solution of how to define the doctrine of Adibuddha in
the Kalacakra texts. A comparatively simple solution is to hold that Adibuddha is just an-
other way of describing the tathagatagarbha concept, which means that there is a Buddha-
seed in human beings which is always there. In that case, it is a way of saying that one must
strive to obtain the state of Buddha-hood. It can also be a way of describing the Void
($inyata) which is also present everywhere.

Despite the above mentioned arguments, it is still possible to state that there is a con-
cept of an original idea of a “Buddha” out of which everything originated. In that way the
connection with the concept of the fourth body which is drawn out from the Adibuddha is
evident. The fourth body, Sahajakaya or Suddhakaya, is a sort of primordial manifestation
in the world. Of course, then the fourth body has many other connotations more on the per-
sonal level, but the cosmological level is also there, connected with the origin of the five
Jjinas.

The concept of the supreme unchanging bliss, paramaksara-sukha, can possibly be
regarded as a qualification of the Fourth body. The supreme unchanging then should still
be on the level of the teachings of non-transmigration and represent the bindu that is eternal
from life to life in a human being.

The Adibuddha concept is qualified with various epithets as shown above. The most
important being:
omniscient, without qualities, master of jinas, without mental constructions, unchanging, or
indestructible, bliss (aksarasukha), non-dual, progenitor of the Buddhas, simultaneously-
arisen master of jinas, beyond origination and dissolution, non-dual wisdom and method,
pure yoga (Suddhayoga), without causal connection (niranvaya), supreme (parama), the

%54 Vimalaprabha V.3 in VP Vol.IIL 1994:102:23-33; Tib. Bu-ston. 1965c:215."
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one who first (adi) obtained Buddha-hood, without beginning in time, without termination,
indivisible vajrayoga, endless Buddha, the supreme unchanging (paramaksara) (see above,
p.139-140).

All these qualifications are strong evidence of there existing a concept of something
transcendent beyond the existing world and this transcendent concept could be called the
“Adibuddha”. Actually, these qualifications can also be applied to other deities or princi-
ples, though the importance is that there exists such a concept.

As found in KCT V:127, there also exists a concept of bindu which can be compared
to the Adibuddha concept on the individual level of the human body. The bindu stands for
the indestructible or unchangeable in the heart cakra of the human body. This indestructible
drop is described in a similar way as the Adibuddha. Consequently, it is shown how the
concept of Adibuddha has a macrosmic and microcosmic interpretation.

The fourth body of the Buddha, the sahajakaya, suddhakaya and svabhavikakaya can
also be associated with pure, unchanging mind which is beyond everything. Sahajakaya
being beyond prajfia and upaya, wisdom and method.

Finally, the concept of the knowledge (j7idna) of the supreme unchanging (bliss),
paramaksarasukha jfiana, can be compared to the transcendent concept of something un-
changing or indestructible. This last concept is more of a personal concept describing the
final state of bliss which can be reached.
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APPENDIX 1.
The Tibetan text of Zhang zhung chos dbang grags pa’s commentary on KCT V:89
on the four bodies.

I will here quote the Tibetan text of Zhang zhung chos dbang grags pa 1983, p.291:4 —
297:2.

(p.291:4) gnyis pa mdor bsdus kyi gzhung bshad pa la gsum / ‘bras bu'i sku dang
gnas dang ‘phrin las bshad pa / rgya dbang dang lam gyi rnam gzhag bshad pa / sku bcu
drug gi rab dbye bshad pa’o//
dang po la gsum / lhan cig skyes pa’i sku’i mtshan nyid rgyas par bstan pa / sku de dag
gang du bzhugs pa’i gnas bstan pa / (p.291:5) ‘phrin las kyi de nyid rgyas par bshad pa’o
// dang po la gnyis / sku bzhi’i mtshan nyid bshad pa dngos / sku gcig las sku du ma spro
ba'i tshul lo // (p.291:6) dang po la gsum / lhan cig skyes pa’i sku’i mtshan nyid bshad pa
/ sku lhag ma gsum gyi mtshan nyid bshad pa / rigs drug dag pa dang sbyar te bshad pa’o
// dang po ni tshigs su bcad pa gya dgu pa nas brgya beu geig pa'i rkang pa gsum pa yan
chad ni ye shes kyi dkyil ‘khor spro ba’i ngo bo nyid kyis gnas pa bdun pa yin la /
(p.291:7) kha cig (dol phyogs™ shes pa dang shes bya rnam pa kun gyi bdag nyid kyi
gnas pa dgu pa la ‘chad
(p.292:1) de dgag pa sogs ni le'u ‘grel bshad du gsungs zin to // shes rab ma yin zhes pa
la sogs pa ste ‘dir phyi nang gzhan gsum la thabs shes zung re bzhag ste / de yang nang
bskyed rim dang rdzogs rim gyi skabs ‘gar ‘dzag pa’am g.yo ba’i dga’ ba bzhi la bcu drug
tu phye ba’i tshe / (p.292:2) shes rab ni cha dang po bco Inga’i bdag nyid de dkar po’i
phyogs so / / thabs ni nag po’i phyogs te zla ba khu ba'i cha bcu drug nyams pa'i phyir ro
// de la dkar phyogs shes rab dang nag phyogs thabs su byas pa ni bsam pa’i sgo nas
bzhag pa ste / (p.292:3) de’i rgyu mtshan yang khu ba’i cha nyams ma nyams kyi dbang
gis yin par ‘grel pa las gsungs pa ‘di nyid do / / nang dang gzhan gnyis ka la yang dgos
pa’i dbang gis cha beu drug pa’i tha snad yod la / gzhi dus kyi cha bcu drug pa (p.292:4)
nyams pa ni gsang chen gyi phyi rol tu khu rdul ‘dzag pas nyams pa yin kyang lam gyi
‘dzag bde’i cha beu drug pa ni thig le gsang gnas kyi phyi rol tu ‘dzags pas nyams pa min
gyi thig le gnas gzhan du g.yo ba'i phyir mi ‘gyur ba'’i bde chen la bitos te (p.292:5)
nyams par bzhag pa tsam mo // de bzhin du dkar po'i phyogs ni mtshan mo  ste zla ba’i
cha beo Inga yod pa’o / / nag po’i phyogs ni nyin mo ste nyi mas zla ba’i ‘od zer zil gyis
mnan pas zla ba’i ‘od zer med pa’o // de'i phyir lhan cig skyes pa'i sku ni shes rab cha
beo (p.292:6) Inga’i rang bzhin ma yin la / thabs cha bcu drug nyams pa nyid kyang ma
yin pa ‘di ni sangs rgyas rnams kyi lhan cig skyes pa'i sku ste de ltar ‘bras dus kyi mi
‘gyur ba’i bde chen ni yod pa dkar po’i phyogs cha bco Inga’i ‘dzag bde’i mthar ltung ba
minno//
med pa ste cha (p.292:7) bcu drug pa’i dngos po med pa nag po'i phyogs kyi mthar ltung
ba man no / / dkar phyogs nag phyogs yod med de gnyis ka yin pa’i mthar ltung ba min te
/ dkar phyogs nag phyogs ‘di dag phan tshun ‘gal ba'i phyir / de gnyis gzhi mthun du

%55 Dol phyogs is short for Dol-po-pa and Jo-nang Phyogs-las rnam-rgyal. It is not Bo-dong Phyogs las rnam
rgyal. See Stearns. 1999:192, note 193.
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tshogs pa med do // (p.293:1) yod med gnyis ka'i bdag nyid min pa'ang min zhes pa ni /
dkar po dang nag po’i phyogs ‘di dag ma gtogs pa cha beu drug pa’i ‘dzag bde yang lhan
cig skyes pa’i mi ‘gyur ba'’i bde ba de min no / / de ltar mtha’ bzhi yongs su (p.293:2) dag
pas cha beu drug pa ste / de'i cha beu drug ji ltar byed pa ni tshigs su bcad pa don drug
pa'i skabs su bshad zin la / stong pa nyid kyi bzugs kyi chos can gyi sku dang ni thugs
lhan cig skyes pa mi ‘gyur ba’i bde chen chu dang gsher ba bzhin du grub bde dbyer
(p.293:3) med ‘brel mi rung du tshogs pa’i sku na lhan cig skyes pa’i sku ru gsungs te / de
yang sku’i cha nas stong gzugs kyi sku zhes brjod la / thugs kyi ngos nas bde pa chen po’i
sku dang lhan cig skyes pa’i sku zhes brjod cing / thugs de’i yul dag pa gnyis (p.293:4)
Idan gyi cha nas ngo bo nyid kyi sku zhes bya ste / de la ska ma gnyis kyis khyab par
bzhag tu mi rung ba ni dag pa gnyis ldan du der ‘jog pa’i dbang gis so / / de’i phyir ngo
bo nyid skur gyur pa’i ‘dus byas dang / de’i rigs ‘dra bzhi pa’i (p.293:5) thig le'i steng na
rdul du ma grub pa’i cha gcig dang / bde chen sgyur rung gi nus pa’i cha ‘dus byas gcig
jog dgos te rje btsun bla mas rdzogs rim rnal ‘byor chen po’i bshad par gsungs shing /
‘di nyid kyi gong 'og rnams su yang bshad (p.293:6) do // snga ma dag gis sku ‘di'i rnam
gzhag cham yang dpyis phyin par ma bshad do / / rnal ‘byor pa ting nge ‘dzin gyi yan lag
thob pa yan.chad rnams kyi rten thig le’i brisegs pa dang / brten pa bde chen ni bzhi pa’i
gnas skabs (p.293:7) sbyod byed yin la / de gnyis rdul dang dre ma ma lus par zad pa las
rgyu mthun pa’i mtshan nyid do // de ni lam gyi mi ‘gyur ba’i bde chen gyis kyang gong
gi mtha’ bzhi dang bral bar rigs ‘dra ba ste / der ma zad bde pa’i rigs ‘dra ni dngos dang
sa (p.294:1) bon ci rigs kyi sgo nas gzhi dus su yang yod de / des longs sku dang ‘di gnyis
kyi khyad par yang shes par nus te / de'i stong gzugs kyi cha yod kyang bde chen yul yul
can shas mi che bas so // de lta na sku ‘di ni ma ning ngo / zhes grub bo// ‘dir lhan cig
skyes pa’i (p.294:2) sku ni bsam pa’i cha nas rang gi don phun sum tshogs pa’o //
snga ma mtha’ dag gis gnyis ka min pa’ang min pa ngos ‘dzin pa ni tshig dngos su ‘gal ba
smra zhing don gang yin ma shes la / ‘dzag pa'i cha bco Inga pa min pa dang / beu drug
pa nyams pa min pa ni (p.294:3) ‘dzag bde’i cha beu drug pa ste / de yang min pa zhes
pa’i don du bya (Bu-ston: rang dol sogs) dgos par mngon te da dung dpyad par bya’o //
gnyis pa la gnyis / mtha’ cung zad dpyad pa dang / tshig gi don no // dang po ni / gal te
‘dir chos sku gzhan don phun tshogs dang / de la (p.294:4) shes pa dang shes bya gnyis
su phye ba'i shes bya stong gzugs chos skur bzhag cing stong gzugs de nyid kyang thabs
su byas pa dang / ‘dzin pa ye shes shes rab tu gsungs pa ‘di dag ni shin tu mi rigs te /
rgyud dang ‘grel pa’i gong ‘og rnams su chos sku rang (p.294:5) don phun tshogs dang
stong gzugs gzugs sku dang shes rab kyi phyogs dang / ‘dzin pa bde ba chen po’i ye shes
thabs su lan cig ma yin par gsungs pa rnams dang dngos su ‘gal ba'i phyir ro dang de ltar
gsungs pa de dag gi don rigs pas ‘grub pas ‘dir (p.294:6) bshad pa ‘di dag la rigs pa yang
dag gis gnod pa’i phyir dang / phyogs de gnyis ka khas blangs pa na ‘bras ba’i rnam
gzhag ‘chol bar ‘gyur ba’i phyir ro zhe na / bden mod kyi de la snga ma kha cig (dol
‘brang) / don dam ‘gal ‘du skyon med la thabs gang yin pa de nyid shes (p.294:7) rab la
sogs pa yin pa'i phyir pan tshun ldog ste gnas pas sngar bstan pa rnams dang brjod tshul
mi mthun yang skyon med do zhes zer ro // ka ye shes pa can dag khyod cag ‘bras dus su
rang rigs kyi thabs shes mi rung bar ‘dod pa mi rigs te / don ngan (p.295:1) ‘gal ‘du skyon
med yin pa’i phyir thabs kyis thabs la ‘khyud pa dang de las ldog pa yang ci’i phyir mi
smra

Zhang-zhung Chos-dbang grags-pa, p.290:7 — 297:2 in mKhas-grub-rje, dGe-legs-dpal-
bzang-po. The Collected Works of mKhas-grub-rje , vol.5, 1983:161-623 (This is the
commentary on KCT V:89 and the commentary on that verse VP V.2.).
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'APPENDIX 2. -
Table of Contents of the KCT and the Vimalaprabha.

In order to obtain a more systematic knowledge of the content of the two basic texts of
Kalacakra, 1 present a translated Table of Contents of the KCT and the Vimalaprabha.

I. The $ri Kalacakra-tantra-raja (KCT).

The KCT consists of five chapters in the following order:
1.Lokadhatupatala, “The outer world chapter.”

2. Adhyatmapatala, “The inner world chapter.”

3. Abhisekapatala, “The initiation chapter.”

4. Sadhanapatala, “The sadhana chapter.”

5. Jiianapatala, “The knowledge chapter.”

II. The Vimalaprabha.

This text is also divided into five chapters in the same way as the KCT, although it
also includes a division; maha-uddesa (“great brief accounts”). To organize and trans-
late this information is a necessary step, not done previously, in order to obtain an over-
view of the contents of the texts and teachings of Kalacakra.

The Vimalaprabhd commentary also reproduces the text of the KCT.

1. Lokadhatupatala.

Skt. VP 11986:1-156, IASWR ed. p.1 - 89b;

Tib. Toh.1347 Nyingma/Derge ed., vol.40, p.943-1171; Peking 2064, p.121-1-1 to 174-
5-5; VP and Bu-ston’s commentary, Bu-ston 19652:301-603.%> English transl. by

Newman 1987a:221-654.

1st mahoddes$a: sakalamaravighnavinasatah paramestadevatah sanmarga
niyamoddesah prathamah. “The brief account that destroys all devils and obstructors:
The precept on the supreme chosen deity and the noble path.”

Skt. VP 11986:1-11; Transl. Newman 1987a:221-244

2nd mahoddesa: abhidheyabhidhanasambandha prayojanaprayojana
samviksyabhagavatas tantradesanoddesah dvitiyah. “The Bhagavan’s teaching of the
tantra, having observed the subject, the discourse, their relation, the purpose, and the
ultimate purpose.” VP I 1986:12-22; Newman 1987a:245-291.

3rd mahoddesa: desakadadhyesakamiilatantralaghutantra sambadhoddesah trtiyah.
“The relationship between the teacher and the requestor, and the Root Tantra and the
Abridged Tantra.” VP 1 1986:22-30, Newman 1987a:292-316.

4th mahoddesa: sarvajfietyading tantrarajadesaka adhyesakasadhanoddesah ca-
turthah. “Establishing the teacher and the requestor of the Tantra-raja (King of Tantra)
by means of “The Omniscient One, and so forth.” VP I 1986:30-42; Newman

%% I normally use Bu-ston’s text as it is almost always identical with the canonical text, and it is useful
to have the commentary and the text in one place.
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1987a:317-366. [In the beginning of this uddesa the commentary to KCT I:1 begins.
The former three uddesas have been a sort of introduction to the whole tantra].
5th mahoddesa: desakadisamgrahoddesah paficamah. “A summary of the teacher and
so forth.” VP I 1986:42-46; Newman 1987a:366-384; (A continuation of the commen-
tary on the KCT I:1)
1st subchapter: A summary of the Vajrayoga. Newman 1987a:366-381.
2nd subchapter: A summary of the Dharma teaching. Newman 1987a:381-382.
3rd subchapter: A summary of the purpose and the ultimate purpose. Newman 1987a:
382-384.
6th mahodde$a: mandalabhisekadisamgrahoddesah sasthah. “A summary of the
mandalas, initiations, and so forth.” VP 1 1986:47-52; Newman 1987a:385-412. A
commentary on KCT I:2.
7th mahoddesa: lokadhatusamgrahoddesah saptamah. “A summary of the cosmos.”
VP 11986:52-65; Newman 1987a:413-470. A commentary on KCT. I:3-9
(KA) subchapter: prativacanasamgrahoddesah. “A summary of the reply [of the
Sakyamuni Buddha.]” VP I 1986:52-53; Newman 1987a:413-419. A commentary
on KCT. I:3.
(KHA) subchapter: lokadhatusamgrahoddesah. “A summary of Cosmos (Lo-
kadhatu).” VP I 1986:53-55; Newman 1987a:419-426. A commentary on KCT. I:4.
(GA) subchapter: vajrakayasamgrahoddesah. “A summary of the
Vajrakaya.” VP 1 1986:55-56; Newman 1987a:427-432. A commentary on KCT.
IS
(GHA) subchapter; rahvadyutpadasamgrahoddesah. “A summary of the origin of
Rahu and so forth.” VP I 1986:57-58; Newman 1987a:433-441. A commentary on
KCT IL:6-7.
(NGA) subchapter; candrakaladivisvamantrasamgrahoddesah. “A summary of all
the mantras - the digits of the moon and so forth.”
VP 11986:58-64; Newman 1987a:442-466. A commentary on the KCT. I: 8.
(CA) subchapter: svaranam janmasthananirdesah. “A specification of the places of
birth of the vowels.” VP I 1986:64-65; Newman 1987a:466-470. A commentary on
the KCT. I.9.
8th mahoddesa: lokadhatumanasamgrahoddesah astamah. “A summary of the meas-
urements of the cosmos.” VP I 1986:65-76; Newman 1987a:471-530.
A commentary on the KCT.I:10-25.
9th mahoddesa: jyotijianavidhiniyamamahoddesah. “The formula for knowing as-
tronomy.” VP I 1986:77-123; Newman 1987a:531-542 (Newman’s translation ends
with the commentary on KCT. I:26-27). A commentary on the KCT.I:26-94. There ex-
ists a translation to German of this part of the KCT, without the commentary VP, by
Banerjee 1959:58-136 *.
10th mahoddesa: svarodayayantravidhiniyamamahoddesah. “The precept on the pro-
cedure for the Svarodaya958 and the machines (yantra).” VP 1 1986:123-152; Newman

%57 Banerjee. 1958:58-136.
%58 Svarodaya “describes various arrangements (cakras) of letters associated with time division and astrologi-

cal entities, magical pictures of animals and objects (also called cakra), and arrangements
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1987a:543-577 (Newman here translates only the commentaries to the verses in KCT.
1:128-149.) A commentary on the KCT. 1:95-149 5%

11th mahoddesa: mlecchadharmotpatabuddhadharmapratisthdpanadi. “The eradica-
tion of the mleccha-dharma and the establishment of the Buddha-dharma and so forth.”
Verses 150-170 from the KCT. There is no commentary in the Vimalaprabha on these
verses. The Vimalaprabha states only: “Now, the great cakravartin’s eradication of the
barbarian dharma, his establishment of the Buddhadharma, and so forth, is easily un-
derstandable; therefore, it will not be mentioned in the commentary.”**° (The verses
treat the eschatology of the Kalacakra, the coming war between the kings of Sambhala
and the Mlecchas, that is the Muslims.) VP I 1986:152-156; Newman 1987a:578-654.

2. The Adhyatmapatala.

Sanskrit: Vimalaprabha Vol.I 1986:157-272 and IASWR ed. p.94 A to 172 B 1;
Tibetan: Nyingma/Derge Toh.1347, vol.40, p.1172-1337; Peking 2064, vol46, p.174-5-
6 to 215-1-1 (fol. 131b6-227a5); VP and Bu-ston’s commentary, Bu-ston 1965b:1-229.
English transl. by Wallace 1995:143-474. French transl. by Stril-Rever 2000: sub-
chapt.1 68-94, subchapt.2 119-147, subchapt.3 179-196, subchapt.4 227-274, sub-
chapt.5 297-327, subchapt.6 355-407.

1st mahoddesa:(JASWR ed.p.94A:) kayavakcittotpattiduhkha marga samudayani-
rodha satyanirnaya mahoddesah prathamah. (Upadhyaya:) kayavakcittotpatti-
caturaryanirnaya-mahoddesah. “The emergence of body, speech and mind, and the
investigation of the four noble truths.”

A commentary on KCT. I1:1-26; VP I 1986:157-170; Bu-ston 1965b: 1-28:6; Wallace
1995:143-182.

2nd mahoddesa: samudayasatyadimahoddesah dvitiyah.“The truth of the emergence
of all [the factors of existence of the human beings].”

A commentary on KCT.II:27-47; VP I 1986:170-183; Bu-ston 1965b:28:6-52:6; Wal-
lace 1995:183-219.

3rd mahoddesa: adhyatmani cakravarttimlecchayuddha kalacakrakulatantra
nadikulotpatti mahoddesah trtiyah. “The emergence of the nadis, of the fight between
the cakravartin and the mleccha and the tantra of the family of Kalacakra.”

A commentary on the KCT.II: 48-60; VP 1 1986:183-190; Bu-ston 1965b: 52: 6-68:2;
Wallace 1995:220-243.

4th mahoddesa: aristamaranalaksana nadicchede mahoddesah caturthah. “Fatal signs
of death, and the ramification of the nadis.”

of naksatras , months and numbers relative to the directions (bhiamis). All of which promote military victory

to their user.” (Pingree. 1981:77).

%9 The verse KCT 1:149 is verse 148 in the Tibetan translation by Bu-ston and in the translation by Banerjee
in his dissertation (Bu-ston. 1965a:38; Banerjee. 1959:205). The whole of chapter I has one verse less in both

editions.

960 Vimalaprabhd vol.I. 1986:152; Newman. 1987a:578. This is an understatement, as these verses are not at
all easy to understand. They have been commented upon by Bu-ston in his commentary to the KCT and by

later Tibetan commentators and translated by Newman and Banerjee.
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A commentary on KCT.II: 61-81. VP I 1986:190-214; Bu-ston 1965b: 68:2-127:2;
Wallace 1995:244-312.

5th mahoddesa: lokasarvrityotpadanirodhahetubhita ksanalaksana kalacakraniyama
mahoddesah paficamah. ”The definition of the characteristics of the momentary in the
Kalacakra.” A commentary on KCT.II: 82-106; VP I 1986:214-227; Bu-ston 1965b
127: 2-155:6; Wallace 1995:313-358.

6th mahoddesa: rasayanadibalatantra mahoddesah sasthah. “Alchemy etc. and the
pediatrics-tantra.”

A commentary on KCT.II:107-160; VP I 1986:228-255; Bu-ston 1965b:155:6-197:6;
Wallace 1995:359-475. Of note here is that in Bu-ston’s text and the canonical edition
of sDe-dge (Dharma ed.), the commentary applies to verses KCT.II:107-154, but verse
154 corresponds to verse 160 in the Sanskrit text. Consequently, as in the fore-going
mahoddesa, counting the verses corresponding between the Tibetan and Sanskrit texts,
it must be that somewhere between verses 107-154 in the Tibetan text, 6 verses have
been excluded by the Tibetan translators or by later editors of the canonical texts.’!
The verses excluded in the Tibetan edition are verses 116-121 as noted by Fenner in his
dissertation on alchemy in the Kalacakra Tantra.*®

7th mahoddesa: svaparadarsananyayavicara mahoddesah saptamah.

“Arguments for own and other kinds of philosophies.”

A commentary on KCT. I1:161-180; VP 11986:255-271;

Bu-ston 1965b: 197:6-229. In agreement with what has been stated above the text by
Bu-ston ends with verse 174.

3. The Abhisekapatalah.

Skt. IASWR ed. fol.162al.250b!1; VP II 1994:1-248.
Tib.: Toh.1347 Nyingma/Derge ed. vol.40, p.1338-1456; Peking 2064, vol.46, 215-1-1
to 257-4-3(fol.1- 103b2);° VP and Bu-ston’s commentary, Bu-ston 1965b:231-473.

1st mahoddesa: Skt: vajracaryadi sarvakamaprasara sadhanalaksana mahoddeso
abhisekapatale prathamah.

Tib: sLob-dpon la-sogs- pa dang las rab- ‘byam thams-cad-kyi sgrub-thabs kyi mtshan-
nyid kyi mdor-bsdus chen-po. Transl.,

“The characteristics of the sadhanas of the complete diffusion [of the teachings] from

the vajracaryas and others.”
A commentary on KCT.III:1-22. Skt. IASWR fol.162a!-172bl; VP II 1994:1-21; Tib.

Peking 2064, vol.46, 215-1-1 to 222-4-8 (fol.1-16a8); Bu-ston 1965b:2321-2673,

%! See also the edition of the KCT by Bu-ston. (Bu-ston. 1965a: Part 1, 83 and 88; The Nying-ma edition
Toh.362 and Toh.1346, where it is also clear that there are only 174 verses in the Tibetan translation.

%62 See Newman. 1987a:191-192 reviewing Fenner, 1979:116-117. It is also noted by Banerjee. 1985:72,
where he states that these verses are also missing in the Sanskrit Patna manuscript.

98 1 refer in what follows to the Peking edition of the bsTan- ‘gyur for the 3 and 4" chapters. For some rea-
son , in the Derge edition the order of these two chapters has been reversed so that chapt. 3 in the Nyingma
edition is the Sadhanapatala and the fourth is the Abhisekapatala. That makes referencing difficult. The
Peking print from the Otani university is generally of better quality than the Nyingma edition.
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2nd mahoddesa: Skt: raksacakra-pirvanga ma bhamyadisamgraha mahoddesa

So abhisekapatale dvitiyah.

Tib: bSrung-ba’i ‘khor-lo sngon- du ‘gro-ba-can sa la-sogs-pa gzung-ba’i mdor bsdus
chen-po. Transl: “The attributes of the guardian deities arranged in order, and the earth
and so on.” A commentary on KCT.III:23-35. Skt. IASWR fol.172b2-187a%; VP II
1994:21-43; Tib.Toh.1347 Nyingma/Derge ed. vol.40, p.1338-1345; Peking 2064,
vol.46, 222-4-8 to 230-1-1 (fol.16a8-34b!); Bu-ston 1965b:2673-3132.

3rd mahoddes$a: Skt. mandalava(r)ttana nama mahoddesas trtiyah. Tib. dKyil- ‘khor
bri-ba Ses-bya-ba’i. Transl.:”The drawing of the mandala.”

A commentary on KCT.III:36-70. Skt. IASWR ed. fol.187a5-203a12; VP II 1994:44-69;
Tib. Peking ed. 230-1-1 to 236-3-4 (fol.34b1-50b%); Bu-ston 1965b:3132-3533,

4th mahoddesa: Skt. yam mandalabhiseka mahoddesas caturthah. Tib. dKyil- ‘khor-du
dbang-bskur-ba'i mdor bsdus chen-po. Transl.”Initiation into the mandala.”

A commentary on KCT.III:71-103. Skt.IASWR ed. f0l.203b!-221b!; VP II 1994:70-98;
Tib. Peking ed. p.236-3-4 to 245-4-5 (fol.50b4-73b5); Bu-ston 1965b:3533-4055,

5th mahoddesa: Skt. pratistha-ganacakravidhiyogacarya mahoddesah paficamah. Tib.
Rab-tu gnas-pa dang tshogs-kyi ‘khor-lo’i cho-ga dang rNal- ‘byor-gyi spyod-pa’i
mdorbsdus chen-po. Transl. “Consecration, ritual feast and yogic conduct.” A commen-
tary on KCT.III:104-161.

Skt. JASWR ed. fol.221b1-240a!2; VP II 1994:98-131; Tib. Peking ed. p.245-4-5 to
253-1-5 (fol.73b5-92a5); Bu-ston 1965b:4055-4516,

6th mahoddesa: Skt. mudradrstimandala visarjanavirabhojyavidhimahoddesah
sasthah. Tib. Phyag-rgya dang lta stangs dang dkyil- ‘khor gshegs-su gsol-ba dang
dPa’-bo’i ston-mo’i mdor bsdus chen-po. Transl. “Mudra and lta-stangs®®* and a re-
quest for going to the mandala and a vidhi(ceremony) of reverence for the heroes.”

A commentary on KCT.III:162-203. Skt. IASWR ed.fol.240b!-250b11; VP I
1994:131-148; Tib. Peking ed. p.253-1-5 to 257-4-3 (fol.92a5-103b3). Bu-ston
1965b:4516-4737.

4. The Sadhanapatalah.

Skt. IASWR ed. fol.251a!-312a6; VP IT 1994:149-241;
Tib.: Toh.1347 Nyingma/Derge ed., vol.40, p.1457-1646; Peking 2064, vol.46, p.257-4-
3 to 282-4-3(fol.103b3-166a3); VP and Bu-ston’s commentary, 1965b:476-623.

1st mahoddesa: Skt. sthanaraksa papadisanddi. Tib. gnas-bsrung sdig-bshad la-sogs.
Transl. “Explication of protectory and terrifying divinities, etc.” A commentary on
KCT.IV:1-7.

Skt. IASWR ed. fol.251al-254b3; VP II 1994:249-254; Tib. Toh.1347 Nyingma/Derge,
vol.40, p.1457-1482; Peking 2064, p.257-4-3 to 259-2-7 (fol.103b3-107b7). Bu-ston
1965b:4761-4866.

%4 In Tibetan this means a powerful look employed in order to subdue demons, a method used in tantric
practise.
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2nd mahoddesa: Skt. utpattikramena kayanispatti. Tib. skyed-pa’i rim-pas sku rdzogs-
pa. Trans].”The perfection of the body by the generation stage.”

A commentary on KCT.IV:8-49 and half of 50.

Skt. IASWR ed. fol.254b4-268b% VP I11994:155_178; Tib. Peking 2064 Vol.46,
P.259-2-7 to 266-1-5 (fol.107b7-124b5). Bu-ston 1965b:4866-5235,

3rd mahoddesa: Skt. pranadevatotpada. Tib. srog dang Iha skyed-pa. Transl. “The
generation of living beings and gods.” A commentary on KCT.IV:second half of 50-
109.

Skt. IASWR ed. f0l.269a!-283b8; VP II 1994:178-204; Tib. Peking 2064 Vol.46, p.266-
1-5 to 272-1-5 (fol.124b5-139b5). Bu-ston 1965b:5235-5593.

4th mahoddesa: Skt. utpatyutpannakrama-sadhana. Tib. sKyed-pa'i rim- pa dang
rdzogs-pa’i vim-pa’i sgrub-thabs. Transl. “Sadhana of the generation stage and the
completion stage.” A commentary on KCT.IV:110-133.

Skt. IASWR ed. fol.284al-292b8; VP II 1994:204-219; Tib. Peking 2064 vol.46, p.272-
1-5 to 276-2-2 (fol.139b3-150a2). Bu-ston 1965b:5593-588+4.

5th mahoddesa: Skt. nanasadhana. Tib. sna-tshogs-pa’i sgrub-pa’i thabs. Transl.
“Various sadhanas.” A commentary on KCT.IV:134-234.

Skt. IASWR ed. f0l.292b9-312a6; VP II 1994:219-251; Tib. Peking 2064 vol.46, p.276-
2-2 to 282-4-4 (fol.150a2-166a%). Bu-ston 1965b:5884 - 6232.

(Note, the verses 191-230 are not commented on at all).

V. The Jiiana-patalah.

“The chapter on wisdom.” Skt. Vimalaprabha Vol.IIl 1994:1-156°%°
Tib. Toh.1347 Nyingma/Derge ed., vol.40, p.1647-18...Peking 2064, p.282-4-4 to 335-
1-6(fol. 166a% - 296b5); Bu-ston 1965¢:1-294.

1st mahoddesa: Skt. yoginitantradispharanamahoddesah. Tib. rnal- ‘byor-ma’i rgyud
la-sogs-pa spro-ba’i mdor-bsdus chen-po. Transl. “The spreading(energy?) of the
yogini-tantras and others.” A commentary on KCT.V: 1-88.

Skt. VP III 1994:1-45; Tib. Peking 2064, p.282-4-4 to 295-3-5 (fol.166a%-198a5). Bu-
ston 1965¢:1-80!.

2nd mahoddesa: Skt. catuhkayadisuddhinirnayamahoddesah; Tib. sku-bshi la-sogs-
pa’i rnam-par dag-pa nges-pa’i. Transl.“The real and very pure four bodies and oth-
ers.” A commentary on KCT.V:89-126.

Skt. VP III 1994:45-59; Tib. Peking 2064, p.295-3-5 to 299-2-7 (fol.198a5-207b7). Bu-
ston 1965¢:801-1013.

3rd mahoddesa: Skt. paramaksarajfianasiddhirnama; Tib. mchog-tu mi-‘gyur-ba’i ye-
shes grub-pa shes-bya- ba’i mdor-bsdus chen-po. Transl. “The completion of the wis-
dom of the supreme unchanging.”

95 1 did not have access to the Sanskrit text until late in my work. Before the publication of Vimalaprabha
vol. 3., 1994, the only text that existed was the manuscript that Vimalaprabha vol.3 is based on. It is the only
complete manuscript that exists of chapter 5 of the VP, but it is written in an old Bengali script difficult to
read. My solution was to read the text in Tibetan using the texts in Bu-ston. 1965¢ and then compare with the

Sanskrit.
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A commentary on KCT.V:127.

Skt. VP III 1994:60-103; Tib. Peking 2064 299-2-7 to 321-1-3 (fol.207b7-262a3). Bu-
ston 1965c:1013-2167.

4th mahoddesa: Skt. nanopayavineyamahoddesah; Tib. thabs sna-tshogs-kyis ‘dul-ba’i
mdor-bsdus chen-po. Transl. “The disciplining (vindya) by various skilful means
(upaya).” A commentary on KCT.V:128-247.

Skt. VP III 1994:103-155; Tib. Peking 2064, p.321-1-3 to 335-1-6 (fol.262a3-297af).
Bu-ston 1965¢:2167-2926. (Verses V:248-261 are not commented upon).

APPENDIX 3.

The commentarial texts on the Kilacakra Tantra in the bsTan-‘gyur.

Below are given the titles of the commentaries to the Kalacakra texts from the bsTan-
‘gyur. I have included the Tohoku numbers from the sDe-dge edition of the Tibetan canon
(Toh.), and also the numbers from the Peking edition (P.)

Toh. 1348, P.2065 Sri-paramarthaseva by Padma dkar-po (Pundarika), 20 fols., transl. by
Somandtha.

Toh. 1349, P.2066. Srimad-vimalaprabha-tantravataranivadacala-hrdayaloka, 52 fols.,
transl. by bLo-gros brtan-pa.

Toh. 1350, P.2067. Padmini-nama-pafijika by Kalacakramahapada, 148 fols., transl. by
Somanatha.

Toh. 1351, P.2068. Paramarthasamgraha-nama-sekoddesa-tika by Naropa, 69 fols., transl.
" by Dharmadhara and Grags-pa rgyal-mtshan.

Toh. 1352, P.2069. Sekoddesatippani by Sadhuputra Sridharanandana, 14 fols., transl. by
Vanaratna and gZhon-nu dpal.

Toh. 1353, P.2070. Sekoddesatika-nama by Dus-kyi ‘khor-lo, 27 fols., transl. by So-
mandtha and ‘Bro Shes-rab grags.

Toh. 1354, P.2071. Sekoddesaparijika, 13 fols., transl. by Bu-ston.

Toh.1355, P.2072. Sri-Kalacakratantrarajasekaprakriya-vrtti by Darika, 31 fols., transl.
by Shes-rab grags.

Toh.1356, P.2073. Sri-Kalacakracaturangasadhana-nama by Dus-shabs-pa, 10 fols.,
translators Visvasri, and Gyi-jo Zla-ba’i ‘od-zer.

Toh.1357, P.2074. Srimad-naksatramandala-sadhana-ekadasanga-nama by
Kalacakrapada, 15 fols., transl. by Somanatha and Shes-rab grags.

Toh.1358, P.2075. Srz—Kalacakra-sadhana-nama by Sadhuputra, 24 fols., transl. by
Vagisvaragupta and Chos-rab.

Toh.1359, P.2076. Srz—Kalacakra-mandaIa-vzdhz, by Sadhuputra, 38 fols., transl. by
Vagisvaragupta and Chos-rab.

Toh.1360, P.2077. Sri-Kalacakra-mandala-vidhi by Kalapada, 10 fols., transl. by Vanisri
and Chings Yon-tan “bar.
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Toh.1361, P.2078. Sri-Kalacakra-sahaja-sadhana by Kalapada, 2 fols., transl. by Bud-
dhasrijfiana and Byams-pa’i dpal.

Toh.1362, P.2079. er-Kalacakra—ksana—sahaja—sadhana-nama by Lalitavajra, 2 fols.,
transl. by Vagisvara and Rva Chos-rab.

Toh. 1363. Sri-Kalacakra-sadhana-yogapradipa-nama by Maitri, 15 fols., transl. by
Dharmapalabhadra and Sha-lu lo-tsa-ba.

Toh. 1364, P.2080. Sadangayoga-nama by Vajrapani, 4 fols., transl. by Subhitisanti and
Ting-nge- ‘dzin bzang-po.

Toh. 1365, P.2081. Sri-kalacakra-garbhalamkara-sadhana-nama by Bram-ze bSod-
snyoms-pa (Pindo), 10 fols., transl. by Bhadrabodhi and Gyi-jo Zla-ba'i ‘od-zer.

Toh. 1366, P.2082. Kalacakropadesa by Kalacakramahapada, 2 fols., transl. by
Buddhakarabhadra and Gyi-jo Zla-ba’i ‘od-zer.

Toh. 1367, P.2083. Sadangayoga-nama by Anupamaraksita, 10 fols., transl. by
Vibhiiticandra and Mi-mnyam bzang-po.

Toh. 1368, P.2084. Sadangayoga-tika by Nyi-ma'i dpal ye-shes (RavisrijAiana), 9 fols.,
transl. by Vibhiiticandra.

Toh. 1369, P.2085. Sri-kalacakropadesa-siryacandra-sadhana-nama, 5 fols., transl. by
Vibhiiticandra.

Toh. 1370, P.2086. Jranacaksu-sadhana-nama by Kalapada, 2 fols., transl. by
Vibhiiticandra.

Toh. 1371, P.2087. Triyogahrdaya-prakasa-nama by ‘Jam-dpal rgyal-po grags
(Ma#jusrirajayasas), 2 fols., transl. by Somanatha and ‘Bro Shes-rab-grags.

Toh. 1372, P.2088. Sadanga-yogopadesa by Kalacakrapada, 3 fols., transl. by Somanatha
and ‘Bro Shes-rab-grags.

Toh. 1373, P.2089. Sri-kalacakropadesa-sadangayoga-tantra-pafijika-nama by Avadhiti-
pa, 24 fols., transl. by Candrakirti.

Toh. 1374, P.2090. Sadangayogopadesa by Cilupa, 1 fol., transl. by Samantasri and Rva
Chos-rab.

Toh. 1375, P.2091. Yogasadanga-nama by Sabarisvara, 2 fols., transl. by Vibhiticandra.
Toh. 1376, P.2092. Yogamala by rTsa-mi Sangs-rgyas grags-pa, 2 fols., transl. by Shes-
rab dpal. '

Toh. 1377, P.2093. Antarmafijari-nama by Vibhiticandra, 12 fols., transl. by
Vibhiiticandra.

Toh. 1378. Hrdaya-vajrapada-nama by Sabari-pa, 1 fol., transl. by Vanaratna and bSod-
nams rgya-misho.

Toh. 1379, P.2094. Kalacakra-vajrayana-milapatti by Bodhisattva. 2 fols.

Toh. 1380, P.2095. Sri-kalacakroddana by Abhayakara, 2 fols., transl. by Jo-bo Ri-pa
(Parvata) and Khe 'u-gad ‘Khor-lo grags.

Toh. 1381, P.2096. Sri-kalacakra-dandaka-stuti-nama by Sadhukirti, 4 fols., transl. by
Vinayasrimitra and Tshul-khrims seng-ge.

Toh. 1382, P.2097. Astastakena-catuhsastiyogini-balividhi-nama, 4 fols., transl. by
Kirticandra and Grags-pa rgyal-mtshan.

Toh. 1383, P.2098. Kalacakravatara-nama by Abhayakaragupta, 8 fols., transl. by
Abhayakaragupta and Ding-ri Chos-grags.

Toh. 1384, P.2099. Sri-kalacakra-gananopadesa-nama by Sakyasribhadra, 2 fols.
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Toh. 1385, P.2100. Siaryacandragrahana-ganita by Sakyasribhadra, 1 fol.

Toh. 1386, P.2101. Paficagraha-prthaggananopadesa-nama by Sakyasribhadra, 3 fols.
Toh. 1387, P.2102. Sadangayoga by Anupamaraksita, 18 fols., transl. by Vibhiticandra
and Mi-mnyam bzang-po.

Toh. 1388, P.2103. Gunabharani-nama-sadangayoga-tippani by Nyi-ma’i dpal ye-shes
(Ravisrijfiana), 25 fols., transl. by Vibhiticandra and bLo-gros brtan-pa.

Toh. 1389, P.2104. Sekoddesa-tippani by rNam-par-rgyal-ba dbang-po, 20 fols., transl. by
dPang bLo-gros brtan-pa.

Toh. 1390, P.2106. Vajrapadagarbha-samgraha-nama by Sakyasri, 4 fols., transl. Sakyasri
and dPyal Chos-kyi bzang-po. This text is also known as Sadangayogopadesa.®®®

Toh. 1391, P.2107. Vajrapadagarbha-samgraha-nama-pafijika by Sakyasri, 3 fols., transl.
by Sakyasri and dPyal Chos-kyi bzang-po. This is an autocommentary to 1390.

Toh. 1392, P.2108. Sri-kalacakra-supratistha-vidhi by Kalacakrapada, 5 fols., transl. by
Vagisvara and Rva Chos-rab.

Toh. 1393, P.2109. Sri-kalacakra-ganacakra-vidhi by Kalacakrapada, 4 fols., transl. by
Vagisvara and Rva Chos-rab.

Toh. 1394, P.2110. Sri-Kalacakra-homavidhi by Kalacakrapada, 4 fols., transl. by
Vagisvara and Rva Chos-rab.

%6 Catalogue of the rNyingma edition. 1982 vol.3:185.
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Abbreviations. -

AA - Abhisamayalamkara.

CAJ - Central Asiatic Journal.

KCT - Paramadibuddhoddhyta-Sri-Kalacakra-nama-tantra-raja (the laghutantra)
Toh.362, 1346. Editions by B. Banerjee 1985 and in the Vimalaprabha editions 1986, 1994
and 1994.

VP - Vimalaprabha-tika Toh. 1347

VP vol.], VP vol.Il and VP vol.III - The corresponding Sanskrit editions of the Vimala-
prabhatika from 1986, 1994 and 1994.

MNS - Ma#ijusri-nama-sangiti Toh. 361

" Nyingma ed. — Nyingma 1982

P. = Otani — The Tibetan Tripitakal 962

Toh. — The Tohoku Catalogue 1934

* A sign for a word in Sanskrit which is reconstructed from the Tibetan.
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