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The Library of Tibetan Classics is a special series being developed by The Institute of Tibetan Classics to make key classical Tibetan texts part of the global literary and intellectual heritage. Eventually comprising thirty-two large volumes, the collection will contain over two hundred distinct texts by more than a hundred of the best-known Tibetan authors. These texts have been selected in consultation with the preeminent lineage holders of all the schools and other senior Tibetan scholars to represent the Tibetan literary tradition as a whole.









ORNAMENT OF STAINLESS LIGHT









The Library of Tibetan Classics is a special series being developed by THE INSTITUTE OF TIBETAN CLASSICS aimed at making key classical Tibetan texts part of the global literary and intellectual heritage. Eventually comprising thirty large volumes, the collection will contain over two hundred distinct texts by more than a hundred of the best-known Tibetan authors. These texts have been selected in consultation with the preeminent lineage holders of all the schools and other senior Tibetan scholars to represent the Tibetan literary tradition as a whole. The works included in the series span more than a millennium and cover the vast expanse of classical Tibetan knowledge — from the core teachings of the specific schools to such diverse fields as ethics, philosophy, psychology, Buddhist teachings and meditative practices, civic and social responsibilities, linguistics, medicine, astronomy and astrology, folklore, and historiography.


Ornament of Stainless Light: An Exposition of the Kālacakra Tantra


Khedrup Norsang Gyatso (1423–1513)


The Kālacakra, literally “wheel of time,” likely evolved into a full-fledged system of theory and praxis within Indian Mahayana Buddhism around the tenth century. In expounding the root text of this important Vajrayana Buddhist tradition, Indian master Puṇḍarīka, who according to legend was one of the Kalkī kings of the mythic land of Shambhala, wrote the influential work Stainless Light. Our volume is an authoritative Tibetan exposition of this important Buddhist text. The transmission of the Kālacakra teachings came to Tibet in the eleventh century when Gyijo Öser translated the key texts of this system into Tibetan.


One of the central themes of the Kālacakra literature is a detailed understanding of a correlation between the human body and the external universe. As part of working out this complex correspondence, the Kālacakra texts present an amazingly detailed theory of cosmology and astronomy, especially about the movements of the various celestial bodies. They also present a highly complex system of Buddhist theory and practice that involve, among others, the employment of vital bodily energies, deep meditative mental states, and a penetrative focus on subtle points within the body’s key energy conduits known as “channels.”


The Kālacakra teachings attracted commentarial works from many great Tibetan authors. Khedrup Norsang Gyatso’s Ornament of Stainless Light, which has been selected specially by His Holiness the Dalai Lama for inclusion in The Library of Tibetan Classics, ranks among the most authoritative works on the theory and practice of this important Buddhist system.
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KHEDRUP NORSANG GYATSO (1423–1513), a wellknown scholar and adept of the fifteenth century, was a student of the First Dalai Lama and a principal teacher of the Second Dalai Lama. Though belonging to the Geluk school of Tibetan Buddhism, Norsang Gyatso is recognized as a seminal figure in the promotion of a syncretic approach — between the Geluk and Kagyü schools — to the teachings and practices of mahāmudrā. Along with Phukpa Lhundrup Gyatso, Norsang Gyatso is credited also with the founding of the highly influential Phuk school of Tibetan astronomy and astrology. Because of his dedication to intensive meditative practice for more than four decades as a wander ing hermit, Norsang Gyatso came to be revered as a great meditator and teacher, and he is included among the lineage masters of many important practice traditions, including the lineage of Kālacakra.


GAVIN KILTY studied Buddhism and Tibetan language in Dharamsala, India, for thirteen years, including eight years at the Institute of Buddhist Dialectics. Since the mid 1990s, he has worked as a Tibetan translator. The translator of The Splendor of an Autumn Moon: The Devotional Verse of Tsongkhapa, he lives with his wife and three children in Devon, U.K.


THUPTEN JINPA was trained as a monk in India at the Ganden Shartse monastic university, where he received the Geshe Lharam degree, and he also holds a Ph.D. in religious studies from Cambridge University. Jinpa has been the principal English translator for His Holiness the Dalai Lama for nearly two decades and has translated and edited numerous books by the Dalai Lama. His own works include Songs of Spiritual Experience and Self, Reality and Reason in Tibetan Philosophy. He is currently the president of the Institute of Tibetan Classics and lives in Montreal, Canada, with his wife and two daughters.









THE KĀLACAKRA, or “wheel of time,” tantra likely entered Indian Mahayana Buddhism around the tenth century. In expounding the root tantra, the Indian master PuṇḍarIka, one of the legendary KalkI kings of the land of Shambhala, wrote his influential Stainless Light. Ornament of Stainless Light is an authoritative Tibetan exposition of this important text, composed in the fifteenth century by Khedrup Norsang Gyatso, tutor to the Second Dalai Lama.


One of the central projects of Kālacakra literature is a detailed correlation between the human body and the external universe. In working out this complex correspondence, the Kālacakra texts present an amazingly detailed theory of cosmology and astronomy, especially about the movements of the various celestial bodies. The Kālacakra tantra is also a highly complex system of Buddhist theory and practice that employs vital bodily energies, deep meditative mental states, and a penetrative focus on subtle points within the body’s key energy conduits known as channels. Ornament of Stainless Light addresses all these topics, elaborating on the external universe, the inner world of the individual, the Kālacakra initiation rites, and the tantric stages of generation and completion, all in a highly readable English translation.


“Gavin Kilty’s translation is scholarly and practical, his lucid introduction demonstrating his excellent grasp of the subject. Whether you are a Kālacakra practitioner, a student of Tibetan Buddhism, or interested in science from a new angle, this book is worthy of study.” — Mandala


“A radiant gem drawn from the vast ocean of Tibetan literature on the Kālacakra tantra. It provides a clear, comprehensive summary of the basic structure and essential features of this important system of mysticism. Gavin Kilty’s faithful translation makes this work easily accessible — a fitting inaugural volume for The Library of Tibetan Classics.” — John Newman, MacArthur Professor of Asian Religions, New College of Florida


“Ornament of Stainless Light is an important resource for anyone who has attended or will attend one of the many public performances of the Kālacakra initiation around the world.” — Buddhadharma: The Practitioner’s Quarterly
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Message from the Dalai Lama


THE LAST TWO MILLENNIA witnessed a tremendous proliferation of cultural and literary development in Tibet, the “Land of Snows.” Moreover, due to the inestimable contributions made by Tibet’s early spiritual kings, numerous Tibetan translators, and many great Indian paṇḍitas over a period of so many centuries, the teachings of the Buddha and the scholastic tradition of ancient India’s Nālandā monastic university became firmly rooted in Tibet. As evidenced from the historical writings, this flowering of Buddhist tradition in the country brought about the fulfillment of the deep spiritual aspirations of countless sentient beings. In particular, it contributed to the inner peace and tranquility of the peoples of Tibet, Outer Mongolia — a country historically suffused with Tibetan Buddhism and its culture — the Tuva and Kalmuk regions in present-day Russia, the outer regions of mainland China, and the entire trans-Himalayan areas on the southern side, including Bhutan, Sikkim, Ladakh, Kinnaur, and Spiti. Today this tradition of Buddhism has the potential to make significant contributions to the welfare of the entire human family. I have no doubt that, when combined with the methods and insights of modern science, the Tibetan Buddhist cultural heritage and knowledge will help foster a more enlightened and compassionate human society, a humanity that is at peace with itself, with fellow sentient beings, and with the natural world at large.


It is for this reason I am delighted that the Institute of Tibetan Classics in Montreal, Canada, is compiling a thirty-two-volume series containing the works of many great Tibetan teachers, philosophers, scholars, and practitioners representing all major Tibetan schools and traditions. These important writings will be critically edited and annotated and will then be published in modern book format in a reference collection called The Library of Tibetan Classics, with their translations into other major languages to be followed later. While expressing my heartfelt commendation for this noble project, I pray and hope that The Library of Tibetan Classics will not only make these important Tibetan treatises accessible to scholars of Tibetan studies, but will create a new opportunity for younger Tibetans to study and take interest in their own rich and profound culture. Through translations into other languages, it is my sincere hope that millions of fellow citizens of the wider human family will also be able to share in the joy of engaging with Tibet’s classical literary heritage, textual riches that have been such a great source of joy and inspiration to me personally for so long.


The Dalai Lama
The Buddhist monk Tenzin Gyatso
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General Editor’s Preface


IT IS A SOURCE OF GREAT JOY to present this English translation of Khedrup Norsang Gyatso’s classic work on the Kālacakra system of thought and practice entitled Ornament of Stainless Light. This work, ably translated by Gavin Kilty, is the debut volume in English from The Library of Tibetan Classics, although it is volume fourteen in the series.


Two primary objectives have guided the creation and development of The Library of Tibetan Classics. The first is to help revitalize the appreciation and study of the important texts of the Tibetan classical cultural heritage within Tibetan-speaking communities all over the world, especially among the younger generation, whose lives represent the challenge of coexistence between traditional Tibetan culture and the realities of modern industrial existence. To this end, efforts have been made to develop a comprehensive yet manageable body of texts that feature the works of Tibet’s best-known authors and span the entire gamut of classical Tibetan knowledge. The second objective for The Library of Tibetan Classics is to help make these classical Tibetan texts part of global literary and intellectual heritage through translation into contemporary European and other languages. In this regard we have made extensive efforts to make the English text of the Classics series reader-friendly. As much as possible, efforts have been made to ensure the main body of the text is free of unnecessary scholarly apparatus, which often intimidates the general reader. For those specialists who wish to compare the translation with the Tibetan original, the page references to the critical edition of the Tibetan text have been embedded within the translation.


Several other important considerations underlie the development of this series. The texts in the series span more than a millennium, beginning from the development of the current Tibetan script in the seventh century to the first part of the twentieth century, when Tibetan society and its culture were abruptly confronted with the modern industrial age. The volumes are thematically organized and cover the following sixteen broad categories of classical Tibetan knowledge: (1) specific teachings of the Tibetan schools, (2) the bodhisattva’s altruistic ideal, (3) presentation of the three codes, (4) the generation and completion stages of highest yoga tantra, (5) the Perfection of Wisdom studies, (6) the theory of buddha-nature, (7) the Middle Way philosophy of emptiness, (8) logic and epistemology, (9) Abhidharma psychology and phenomenology, (10) the tenets of classical Indian philosophies, (11) advice on worldly wisdom and civility, (12) gateway for the learned, which includes such diverse fields as linguistics, poetry, and literature, (13) medicine, (14) astronomy and astrology, (15) tales from Tibetan opera, and (16) historical writings.


The first of these sixteen categories covers the teachings of Kadam, Nyingma, Sakya, Kagyü, Geluk, Jonang, miscellaneous Buddhist schools, and the Bön school. Texts featured in these volumes have been, on the whole, selected by senior lineage holders of the individual schools. As for other categories, selection of the texts has been based primarily on recognition of the historical reality of the development of the individual disciplines. For example, in the field of epistemology, the works of the Sakya and Geluk schools have been selected, while on the topic of buddha-nature, the writings of Butön Rinchen Drup and Kagyü masters feature with greater prominence. Where there are fields of common interest, such as the presentation of the three codes or the bodhisattva’s altruistic ideal, efforts have been made to include the perspectives of all four major Tibetan Buddhist schools. It is hoped that with the creation of The Library of Tibetan Classics, a manageable reference library of key classical Tibetan works covering the entire expanse of classical Tibetan knowledge will become available to many libraries, educational and cultural institutions, and interested individuals.


This inaugural volume of The Library of Tibetan Classics expounds on a system of Buddhist thought and practice that exerted great influence in many key areas of classical Tibetan knowledge. Though belonging to the class of Vajrayana Buddhist teaching, the Kālacakra genre of texts also covers such diverse fields as cosmology, astronomy, and astrology, classical numerical system, and medicine and human physiology. Since the principal theme of this volume is the exposition of Kālacakra system of meditative practice, many of the practices presented presuppose that the reader has received initiation into the highest yoga tantra. Furthermore, given the esoteric nature of some of these meditative practices, it’s worth bearing in mind the proper context of profound symbolism and meaning that encompasses many aspects of the practices described here, some of which may appear transgressive to the modern reader.


The author of our present volume, Khedrup Norsang Gyatso, was a well-known Tibetan scholar and adept of the fifteenth century. He was a student of, among others, the First Dalai Lama Gendün Drup and Taktsang Lotsāwa Sherap Gyaltsen, and later became a principal teacher of the Second Dalai Lama Gendün Gyatso. Though belonging to the Geluk school of Tibetan Buddhism, Norsang Gyatso is recognized as a seminal figure in the promotion of a syncretic approach, between the Geluk and Kagyü schools, to the teachings and practices of the Buddhist tradition of mahāmudrā. Along with Phukpa Lhundrup Gyatso, Norsang Gyatso is also credited with the founding of the highly influential Phuk school of Tibetan astronomy and astrology. Most importantly in the present context, because of his dedication to intensive meditative practice for more than four decades as a “wandering hermit,” moving from one solitary place of retreat to another, Norsang Gyatso came to be revered in Tibet as a great meditator and teacher. Today he is included among the lineage masters of many important practice traditions, including of course the lineage of Kālacakra. Norsang Gyatso died in 1513 at the age of ninety-one.


It has truly been a great privilege to be part of this important translation project. I would like first of all to thank His Holiness the Dalai Lama for selecting this important text for inclusion in The Library of Tibetan Classics. I thank Gavin Kilty for doing such a superb job in translating this monumental text, and to the following individuals and organizations I also owe my sincere thanks: to David Kittelstrom at Wisdom for being such an incisive and dedicated editor; to Gene Smith and the Tibetan Buddhist Resource Center for lending crucial Tibetan texts, including a copy of Norsang Gyatso’s text on astrology; to the Central Institute of Higher Tibetan Studies, Sarnath, India, for providing full access to its library to the Tibetan editors who have sourced the numerous citations in Norsang Gyatso’s text; and of course to my wife, Sophie Boyer-Langri, for shouldering the numberless invisible administrative chores that are entailed in a collaborative project such as this. Finally, without the indispensable fuel of funding, no amount of dedicated energy could have accomplished a project such as the translation of this volume. So I would like to thank Richard Gere and the Gere Foundation for funding the entire cost of translating this volume. I would also like to thank the Hershey Family Foundation for its longstanding support of the Institute of Tibetan Classics, without which the dream of creating The Library of Tibetan Classics, of which this volume is a part, would never have gotten off the ground. It is my sincere hope that through the publication of this volume, the many thousands of individuals outside the Tibetan-speaking community who have received the Kālacakra initiation from His Holiness the Dalai Lama will have an opportunity to study this important Buddhist system of thought and practice so that they could take their understanding and practice to a deeper level. Through the efforts of all those who have been involved in this important venture, may all sentient beings enjoy peace and happiness.


Thupten Jinpa
General Editor, The Library of Tibetan Classics
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Translator’s Introduction


THE KĀLACAKRA TANTRA is a Buddhist tantra, which means that it reveals a method for the completion of the Mahayana1 path by following the principles of tantra in general and those of highest yoga tantra specifically. It is tantra because its methodology involves the utilization of the transformative power of the mind focused upon attainable forms of enlightenment to initiate an alchemical process of transmutation. Forms of physical and mental enlightenment are mentally imposed upon ordinary external and internal forms to such an extent that, through the power of faith, understanding, and concentration, these visualized enlightened forms are held to actually replace the ordinary phenomena that act as their bases. This practice, when fully developed in the yogi’s mind, is combined with the physiological manipulation of the vajra body2 that will eventually transform the mind, and all that is created by that mind, into the “real thing” — the enlightened mind and form of a buddha.


The practice of the Buddhist tantric yogi is built on deep faith and conviction in those practices and their authenticity. In the eyes of such a practitioner, the Kālacakra tantra was first taught by the Buddha himself in the form of the deity Kālacakra. The initial teaching was given in south India in the sacred place of Dhānyakaṭaka from within an initiation mandala formed from the constellations, in which the sun, moon, and the two shadow planets, Rāhu and Kālāgni,3 were uniquely positioned in the four directions. Prime among the audience of thousands of bodhisattvas and celestial beings was King Sucandra of Shambhala, a fabulous kingdom somewhere on this earth where the Kālacakra teachings were held and propagated until their appearance in India in the tenth or eleventh century C.E.


Sucandra, a manifestation of the bodhisattva Vajrapāṇi, returned to Shambhala and wrote down the teachings in twelve thousand verses. This was the Root Kālacakra Tantra and was known as the Supreme Original Buddha. From then on he taught the tantra to the inhabitants of Shambhala until his death. The lineage was taken up by his descendants and royal successors, who continued his work of spreading the Root Tantra. About six hundred years after the death of Sucandra, the Shambhala king Mañjuśrī Yaśas compiled an abridgement of the Root Tantra for the benefit of the many non-Buddhist adherents in Shambhala. This abridgement is known as the Condensed Kālacakra Tantra and is the work referred to when the textual term Kālacakratantra is mentioned. Its commentary, composed by Puṇḍarīkā, the son and royal heir of Mañjuśrī Yaśas, is called the Vimalaprabhā or Stainless Light. It is often referred to as the Great Commentary. The Root Tantra itself did not survive in its entirety.


The “stainless light” in Khedrup Norsang Gyatso’s title refers to Puṇḍa rīkā’s commentary. Ornament of Stainless Light is an overview of the five chapters of the tantra and seeks to explain the major points and clarify areas of doubt rather than being an exhaustive commentary. Khedrup Norsang Gyatso was a teacher of Gendün Gyatso, the Second Dalai Lama (1476–1542), and a disciple of Gendün Drup, the First Dalai Lama (1391–1474). After extensive study and a four-year retreat, he became well known as a Kālacakra scholar and a proficient astrologer. Gendün Gyatso praised him as being inseparable from the Shambhala king Mañjuśrī Yaśas. He was also learned in Sanskrit, poetry, and composition. He composed, in collaboration with Phukpa Lhündrup Gyatso, the Puṇḍarīkā Transmission: A Treatise on Astronomy and founded the Phuk tradition upon which Desi Sangyé Gyatso’s White Beryl was based. Apart from astronomy he also composed works on the Guhyasamāja tantra and on dependent origination.


When the tantra found its way to India in the tenth or eleventh century, it was not always enthusiastically received. This tantra was one of the last tantras to appear in India, and it seemed to contain concepts that were more akin to the non-Buddhist Sāṃkhya and Jain philosophies than that of the Buddhists. Nevertheless it eventually found acceptance and took its place among the other great tantras of India. A succession of great masters, such as Nāropa, Kālacakrapada (who some identify with Nāropa), Avadhūtipa, Abhayākaragupta, and many others, wrote supplementary works to the tantra and succeeded in transmitting the lineage to future generations.4


Not long after the tantra arrived in India, it was brought to Tibet by the eleventh-century translator Gyijo Öser, who is widely credited with making the first Tibetan translation of the Kālacakra. It was eventually translated into Tibetan at least fourteen times, and two main traditions emerged. The Dro tradition was founded upon the translation by Dro Lotsāwa, who worked with the Kashmiri Pandit Somanātha in Tibet, and the Ra tradition was begun by Ra Lotsāwa (1016–98), who worked with the Indian master Samanthaśrī in Nepal or Kashmir. It seems that the Ra lineage became influential within the dominant Sakya tradition that flourished at those times and thereafter within the Geluk tradition founded by Jé Tsongkhapa (1357–1419), whereas the Dro lineage was predominant in the Jonang tradition that was made prominent by Dölpopa (Sherap Gyaltsen 1292–1361) and others.5


The fourteenth century saw the Kālacakra become especially important to both Dölpopa and another highly influential figure, Butön Rinpoché (Rinchen Drup 1290–1364). These two great masters were responsible for popularizing the Kālacakra and cementing its reputation in Tibet. Butön Rinpoche annotated and wrote extensively on the Kālacakra tantra, while Dölpopa ordered a revised translation of the tantra and its commentary, the Vimalaprabhā.6 It has been said that Dölpopa was the first master to conceive of the idea of giving the Kālacakra initiation as a public event.7 From then on the Kālacakra lineage has not only survived but flourished in Tibet, mainly in the Geluk tradition but also in the Sakya, Kagyü, and Jonang traditions. Although these days there is a tradition of giving the Kālacakra as a public and unrestricted initiation, this probably wasn’t always the case. There is, however, a record of the Panchen Lama giving the initiation in China in 1932 in a huge thirty-two-foot sand mandala.8


The Practice and Philosophy of Tantra


The state of mind most suitable for the transformative processes of tantra is a very subtle level of mind called the mind of clear light. This is a subtle level of consciousness and not a newborn state of mind developed by practice. It exists therefore within the mental continuum of every sentient being but is rarely evident or manifest. It may surface infrequently during life and will appear naturally during the process of dying. The yogi employs completion-stage tantric methods to make manifest this mind of clear light. This involves the manipulation of the vajra body, which mainly involves bringing into the central channel the winds that normally would flow through the left and right channels of the vajra body. The subtle mind of clear light is the best state of mind in which to focus on an understanding of emptiness, the ultimate and true nature of all phenomena. This mind of clear light is then developed into the nature of bliss. This bliss is not a heightened form of worldly happiness, nor is it the bliss brought on by sustained meditative concentration alone, but is developed generally from penetrative focusing upon points within the cakras9 of the vajra body and specifically from what are called the four joys. These four joys arise from the elemental drops, which normally are stationary within the vajra body, moving up and down the central channel. This movement in turn is brought about by practices of union involving a real or imagined consort or from the practice of generating the inner fire.10 Eventually the subtle wind that accompanies the subtle mind is developed into a form resembling the enlightened form that is the goal of practice. This is known as the illusory body. The clear-light mind of bliss and emptiness and the illusory body are a union that develops into the dharmakāya and rūpakāya — the mind and form of an enlightened being.


In tantra a student must work closely with his or her guru — much closer than in the Perfection or Sutra vehicles. Nowhere is this more true than at the outset of tantric practice during the process of initiation. One can only enter the tantric path through the doorway of such a transmission. The term tantra is often etymologized as “continuum,” and while this continuum refers to the unbroken continuum of the primordial or clear-light mind, it may also refer to transmission in the form of an initiation. During the initiation ceremony transmission is from the guru to disciple, and it is the guru, therefore, who holds the key to the door of the celestial mansion housing the deities of the tantra. The disciple needs to request someone else to confer the initiation ceremony because the nature of the spiritual phenomena to be transmitted is such that an ordinary unenlightened person could not do it. For example, because of its nature, the fourth or word initiation can be successfully transmitted by Buddha Vajradhara and no one else. The vajra master conducting the ceremony is therefore understood to be Vajradhara in the form of a guru. In the yogic pure view, oneself and one’s immediate environment are viewed through celestial eyes, thus it would be inconsistent if the guru who is responsible for setting the practitioner on the tantric path were not also regarded with the same pure perception. Therefore all the guru’s actions and behavior are understood as being solely for the guidance of the practitioner, regardless of how they might appear. Because of this it is said that there is no act of devotion too great to be performed for the vajra master.


With initiation the practitioner enters the generation stage, which involves preparing or ripening the mind for the completion stage that follows. The generation stage is essentially a process of pure-view development powered by meditative concentration, which overrides all habitual and ordinary pretantric perception. Its center of focus is the celestial mansion and the deities and mandalas housed within it. These are regarded as purifiers or transformers of ordinary existence, which takes the form of our perceived world. In this way the generation stage prepares the mind for the radical procedures of the completion stage.


The completion-stage practices make use of the vajra body. The purified and powerfully concentrated mind developed by the generation stage focuses on and penetrates the vajra body at the locations of elemental drops and cakras, thereby causing the winds to travel there. The primary purpose of this practice is to bring the winds into the blocked central channel and so make manifest the subtle mind of clear light. This clear-light mind is focused upon emptiness, while the accompanying subtle wind eventually arises in the form of the illusory body.


Distinctive Features of the Kālacakra Tantra


The Kālacakra follows this general methodology of tantra, although it is unique in some aspects. The Condensed Tantra or Kālacakratantra has around 1,030 verses arranged in five chapters. These chapters are Realms or External World, Inner, Initiations, Methods of Accomplishment, and Gnosis. The first chapter discusses the external world — its creation, features, and dimensions. According to the Kālacakra tantra, the external world is centered on Mount Meru surrounded by various lands or continents, with the four elemental mandalas below as a foundation and the planetary and stellar systems above. The purpose of this first chapter is an esoteric one in which this external world is regarded as a product of the karma of sentient beings, and its features, therefore, are regarded as suitable phenomena for purification by the practices of the generation and completion stages. The dimensions of this Kālacakra universe correspond perfectly to the enlightened phenomena of deity and celestial mandalas that become the purifier or transformer of the world. This is a karmicly created correspondence that is exclusive to those destined to be Kālacakra practitioners. The human body in its dimensions also corresponds to this external environment.


The size, shape, color, and general description of a world realm as found in Kālacakra differs greatly from that described in Abhidharma-based literature. Scholars might say that the reason for these discrepancies is that the Kālacakra literature was probably composed in the latter half of the first millennium somewhere in central Asia and had therefore lost touch with fundamental tenets of Buddhist cosmology. This could also explain the amount of non-Buddhist Sāṃkhya terminology employed throughout the text. Some Indian scholars of the past attempted a compromise in which some parts of the tantra were deemed to be provisional and other parts definitive.11 Nevertheless, the dimensions of the Kālacakra world realm correspond perfectly to the dimensions of the human body and the mandalas of the celestial mansion, and such a correspondence is essential for the Kālacakra practitioner.


The Kālacakra is also at great pains to point out that neither the Abhidharma nor the Kālacakra presentation of cosmology constitutes the sole truth on the matter to the exclusion of all other presentations, and that it is not necessary to establish such a truth because each presentation suits its own purpose. For this reason, those who try to marry or harmonize Buddhist ideas of the cosmos with present-day scientific knowledge could well be pursuing a fruitless task. The differences need not be resolved. The generation-stage practices of corresponding enlightened phenomena to ordinary phenomena with a view to transformation indicates a system in which mind developed to its full potential takes precedence over objectively viewed “real” phenomena. This important pillar of Vajrayana thought may explain its emphasis on phenomena being mind-created, particularly its assertion that all things in samsara and nirvana are generally created by the mind, or by the everpresent subtle mind and subtle wind.


The purpose of the second or Inner chapter is to present the “person composed of the six elements,” the elements being earth, water, fire, air, gnosis, and space. This person’s ordinary body and vajra body are presented as objects for purification by the corresponding enlightened phenomena of the generation-stage mandalas. One of the assertions of the Kālacakra is that there are no phenomena beyond the six elements. This is applicable to bodily phenomena and is also true of the resultant enlightened phenomena, such as the five buddha families. Therefore, an ordinary or “obscured” phenomenon included within the continuum of an ordinary being is transformed into its corresponding enlightened state by the completion stage without ever going beyond its essential elemental identity.


It is not only the major constituents of the body that have corresponding enlightened phenomena in the celestial mansion. The process that is the very creation and development of a human form is also linked to meditative processes occurring in the generation stage. Conception, pregnancy, and birth are therefore described in detail in the Inner chapter.


Unique to Kālacakra is its assertion that enlightenment is not attained on the basis of an illusory body developed in the intermediate state, or bardo. According to Khedrup Norsang Gyatso this is because in Kālacakra the primary and substantial basis of an enlightened body is the body of empty form,12 and this is not achievable in the ordinary state, whereas in other tantras the subtle wind is manifest during death clear light and used as a basis for the creation of an illusory body. Others say that the Kālacakra completion stage needs a coarse material body for its accomplishment and that such a body is not found in the intermediate state.


The bulk of the Inner chapter discusses the channels, winds, and drops of the vajra body. Although the vajra body exists in a subtle state, it is nevertheless what is called an obscured phenomenon and is therefore suitable for transformation. Presentations in some parts of the Inner chapter are at odds with those of other tantras. For example, the Guhyasamāja asserts that the crown cakra has thirty-two channel petals and the throat cakra sixteen, while the Kālacakra presents the crown cakra with four petals, the forehead with sixteen, and the throat with thirty-two. However such contradictions are resolved using the same reasoning found in the Realms chapter to explain the discrepancies in the dimensions of a world realm of the Kālacakra and of the Abhidharma. Khedrup Norsang Gyatso points out that Jé Tsongkhapa stated that every tantra stands on its own and that its assertions and presentations are definitive and verified as such by those yogis with meditative experience. Other differences include the colors, functions, and pathways of the channels below the navel; the locations, colors, and flow of the winds; the Kālacakra assertion that wind flows through the central channel during the ordinary state; and the functions of the four drops.


The third chapter, called Initiations, deals primarily with the seven or eleven initiations conferred on the Kālacakra initiate. It begins with an assessment of the qualities of suitable tantric gurus — vajra masters — and their disciples, followed by stipulations for the type of mandala to be constructed for the ceremony.


The seven childhood initiations are analogous to stages of childhood and by themselves empower the disciple to practice the generation stage and to work for the attainment of worldly powers (siddhi). There is much disagreement among Tibetan masters on the functions of the four higher and four higher-than-high initiations.13 All agree that they empower the disciple to enter the practices of the completion stage and to work for the supreme siddhi of enlightenment. Khedrup Norsang Gyatso argues that the higher-than-high, or nonworldly, fourth initiation must be conferred after the worldly, or higher wisdom-knowledge, third initiation in order to empower the disciple to complete the six-branch yoga that makes up the completion stage, and that the remaining three higher-than-high initiations are conferred subsequently.


The generation stage


The fourth chapter, called Methods of Accomplishment (Skt. sādhana), covers the generation-stage practices of Kālacakra. As with tantras generally, the purpose of the transformative practices of the generation stage in Kālacakra is to ripen or prepare the mind for the advanced practices of the completion stage. This involves the practice of changing ordinary perception into pure view and developing the pride of being the meditational deity, often referred to as divine pride. It is not mere visualization of the mandala and the deities. Pure view and divine pride require complete mastery over the mind for their full implementation, and so the meditative state known as peaceful abiding (śamatha) is necessary. The Kālacakra celestial mansion, consisting of body, speech, and mind mandalas and over seven hundred celestial figures, and the corresponding phenomena of the inner and outer worlds are described in this chapter.


In the development of pure view, one’s environment is seen as the celestial mansion, one’s body as enlightened form, one’s possessions and enjoyments as pure bliss, one’s circle as buddhas and bodhisattvas, and one’s activities as enlightened deeds. These are known as the five perfections, and they appear to the mental consciousness and not to the senses. These five perfections are found in actuality in the enlightened state that is the result of Vajrayana practice. Hence, the generation stage is a practice of the result as a cause.


Gyaltsap Darma Rinchen14 explains divine pride in the following way. Representations of the self or person that is the subject of the thought “I” can be found in one’s mindstream from beginningless time up to one’s attainment of the state of Buddha Vajradhara. This future-self Vajradhara, the goal of one’s practice, is taken as the subject of divine pride and posited as existing now. Divine pride does not mean thinking “I am a buddha, and that buddha is me as an ordinary being.” Such a perception is distorted in the same way that the perception of a piece of rope as a snake is distorted. With this distortion ordinary or habitual perception cannot be transformed. Therefore the “I” of the divine pride that thinks “I am the deity” is the “I” of our future enlightened form.


Kālacakra generation-stage practice begins from the creation of the pro tec tion wheel to guard against interference and moves on to practices corresponding to the ordinary processes of dying and being reborn. A medi tation on emptiness called the four gateways to freedom corresponds to actual death. Following this is a practice known as the emanation of the sovereign mandala, which corresponds to the formation of the body in the womb. This involves creating the external elemental mandalas, on top of which is placed the celestial mansion. This corresponds to the formation of the external world and to the mother’s womb. This is followed by the formation of the Kālacakra deities within the mansion, corresponding to the month-by-month development in the womb. Of the four branches of the generation stage, this initial practice is known as the branch of approximation and corresponds to a resultant state of enlightenment known as body vajra.


The second branch of the generation stage corresponds to ordinary birth and is known as the branch of near accomplishment or as the meditation on the sovereign activities, corresponding to the resultant state of enlightenment known as speech vajra. This involves a meditation called arousing by song, in which Kālacakra and consort are aroused from their blissful state by the songs of four goddesses. This process corresponds to the movement of the four winds within the mother’s womb that encourage the child to move into the outside world. After the deity and consort have awoken into the world, the mandalas are emanated again. Deities known as wisdom beings are summoned and merge with mandala and assembly to become the samaya mandala. These activities correspond to the child’s first engagement with the outside world through the medium of the senses, which is brought on by the movement of the winds. The second branch of the generation stage concludes with the meditations known as sealing, in which the principal deities of the mandala are sealed or marked with various syllables to indicate their family or clan. This is followed by meditations involving blessings of body, speech, and mind and a purity meditation in which each enlightened feature of the mandala is identified with an ordinary phenomenon.


The third branch of the generation stage is that of accomplishment or drop yoga and corresponds to the resultant mind vajra and to the ordinary process of the development of seminal fluid up to the age of sixteen. The fourth branch is that of great accomplishment or subtle yoga and corresponds to the resultant gnosis vajra and to the halt in the growth of seminal fluid at the age of sixteen. These two practices involve the simulation of the completion-stage practice of moving the elemental drops of the vajra body through the central channel to induce the four joys. These require the use of an imagined or actual consort and are ripening processes for similar practices performed during the completion stage.


The completion stage


The Kālacakra generation stage is also known as contrived yoga and conceptually created yoga. Its practices involve the development of mentally contrived creations together with the recitation of mantras. This is the meaning of conceptual in this context. The completion stage is nonconceptual in the sense that such mental construction is no longer necessary. Empty-form deities and signs arise naturally within the clear-light mind of their own volition, like the images seen in a clairvoyant’s mirror.15


The completion stage of highest yoga tantra is usually defined by its accomplishment of having induced the winds that normally flow through the two side channels to enter the central channel. According to Khedrup Norsang Gyatso all six yogas of the six-branched yoga that make up the completion stage fulfill that definition. However some commentators say that the practices of the first two yogas, withdrawal and meditative absorption, merely prepare the winds of the left and right channels for entry into the central channel by making them more pliable, and that they do not properly enter the central channel until the third yoga.


The Kālacakra completion stage is taught in the Condensed Tantra in the fifth chapter, called Gnosis (Skt. jñāna). The six-branched yoga already mentioned is not the same as the six yogas of Naropa nor is it identical to the similarly named six-branched yoga taught in the Later Guhyasamāja. Like the generation stage before it, the practices of the completion stage are divided among the four branches of approximation, near accomplishment, accomplishment, and great accomplishment. The first four yogas are grouped in pairs, so that withdrawal and meditative absorption comprise approximation, and the third and fourth yogas, praṇāyāmā and retention, make up near accomplishment. The fifth yoga, recollection, is accomplishment, and the last yoga, meditative concentration, is great accomplishment. These four categories also correspond to the four vajras mentioned above, the body, speech, mind, and gnosis vajras. There are no intervening stages or practices between the complete accomplishment of the six yogas of the completion stage and the enlightenment that is the state of Vajradhara.


In the first yoga, withdrawal, the winds of the left and right channels are initially induced into the central channel. This purifies the central channel and prepares it for the subsequent yogas. Withdrawal is practiced by following a strict and ascetic meditational procedure in a blacked-out room without a trace of light for the night yoga and under the open skies for the day yoga. The discipline of this yoga includes a strict and carefully positioned bodily posture, a particular gaze of the eyes, and a mental placement focused on the central channel’s upper opening, which is situated between the eyebrows. These practices bring the winds into the central channel for the first time, and the clear-light mind is made manifest. This activation of the clear-light mind is indicated by the empty-form appearance of ten signs, including such things as smoke and a mirage, which themselves are reflections or images of the clear-light mind. These empty-form appearances are held and stabilized by the second yoga, meditative absorption.


The term withdrawal refers to the withdrawal of the five senses from their external objects to be replaced by celestial senses developed by the mental consciousness. This differs from the withdrawal yoga of the Guhyasamāja tradition, where the senses withdraw into their objects to be enjoyed as expressions of bliss and emptiness.


In the first two yogas, the clear-light mind is made manifest and merges indivisibly with the empty forms, particularly the empty-form appearance of Kālacakra and his consort. These two yogas are known as body vajra meditations and bear some resemblance to the completion-stage practice of the Guhyasamāja tradition known as body isolation, in which phenomena are isolated from ordinary perception and appear as expressions of bliss and emptiness. In the first two yogas of Kālacakra completion stage, phenomena are severed from the senses and are perceived by celestial and clairvoyant senses.


The function of the third yoga, praṇāyāmā,16 is to bring the winds fully into the central channel and to block off the left and right channels. The implementation of praṇāyāmā consists essentially of two practices known as vajra recitation and vase yoga. Vajra recitation involves a process where the innate tones of the incoming and outgoing breaths traveling through the central channel are identified with mantra syllables. In the practice of vase yoga, the upper and lower winds of the vajra body are brought to a point at the navel where they unite as a vase-shaped sphere. Due to this concentration of mind and winds at the navel, the empty form figure of Kālacakra appears effortlessly at the navel. The yogi focuses on this empty-form deity with a clear-light mind and merges with it to generate the divine pride of being Kālacakra. The vase-yoga concentration of the winds at the navel is the inner cause for the blazing of the inner fire, which melts the elemental drops, also known as bodhicitta, which fall and rise again through the central channel to create the four joys. The bliss of the four joys is used to meditate on the emptiness that is the ultimate truth of phenomena, known in Kālacakra as nonaspected emptiness.


The fourth yoga, retention, retains the winds in the central channel and brings them into the drops that reside at the cakras along the central channel. Praṇāyāmā and retention are speech vajra meditations, and in the Guhyasamāja tradition vase yoga and vajra recitation are identified as speech isolation practices.


The fifth yoga of the six-branched yoga, recollection, is so called because the empty-form Kālacakra with consort Viśvamātā that arose during the appearance of the signs in withdrawal yoga is now recalled and develops into an actual phenomenon rather than a mere appearance. The yogi ignites the inner fire and generates the bliss of the four joys by way of vase yoga or by relying on two types of consort. The clear-light mind develops into that bliss, and the yogi focuses on and merges with this empty-form Kālacakra as an actual phenomenon. This is known as the recollection body, and the empty-form consort Viśvamātā is the mahāmudrā consort. Desire for this mahāmudrā consort leads to the final yoga and the creation of the highest form of bliss in Kālacakra, unchanging bliss.


The sixth yoga is meditative concentration. Khedrup Norsang Gyatso describes meditative concentration as:




            A gnosis that is the indivisibility of an unchanging great-bliss consciousness and the object of that consciousness, an emptiness form endowed with every supreme aspect, which has the power to transform all aggregates, sources, and elements into nonobscured phenomena, as mercury transforms base metal into gold.17





This describes a union with the mahāmudrā consort that brings about a stacked arrangement of 21,600 bodhicitta drops in the central channel. These create a similar number of instances of unchanging bliss, which in turn consume proportionate parts of the material body and gradually transform it into the empty-form body of Kālacakra. At the same time, each of the 21,600 instances of bliss destroys its share of the perception that holds to the true existence of phenomena. The result is the enlightened union of an unchanging bliss consciousness one-pointedly focused upon ultimate truth, emptiness, and united inseparably with an empty-form, rainbowlike, and obscuration-free Kālacakra and consort known as Kālacakra in mother-and-father embrace. No other tantra employs this methodology for its final transformation into enlightenment.


A major difference between the Kālacakra and other tantras involves the creation of two bases or foundations that through meditational development will transform into the enlightened mind and enlightened form. All Buddhist paths of sutra and tantra are paths of cause and effect in the sense that attainments along these paths are reached by creating their proper causes within the mindstream of the practitioner. Although tantra utilizes the result as the path, it is still subject to the law of cause and effect. Therefore the completion stage must generate causal phenomena that will develop into enlightened results. For the enlightened mind or dharmakāya, this completion-stage causal phenomenon is the subtle clear-light mind developed into the nature of bliss and focused single-pointedly upon emptiness. This subtle state of mind exists unmanifest in all sentient beings, and therefore all beings possess the innate cause of the dharmakāya. The Kālacakra, in agreement with other tantras, accepts this subtle mind as the cause of the dharmakāya. However it differs from other tantras on the causes that develop into the rūpakāya, or enlightened form in the aspect of the deity of the tantra. It is the yogi’s identification with an empty-form Kālacakra that is the basis and cause for his future enlightened form in the aspect of Kālacakra. Other highest yoga tantras present an illusory body developed from the subtle or primordial wind that acts as a mount for the primordial clear-light mind as the basis for the future enlightened form of the yogi. In Kālacakra, therefore, empty form as a product or reflection of the subtle clear-light mind is the basis for the development of both dharmakāya and rūpakāya. In Kālacakra literature the subtle or primordial wind is not mentioned at all.


The Jonang Tradition


The practice and philosophical interpretation of Kālacakra will normally follow the philosophical tenets of the tradition or lineage into which it has been transmitted. The Geluk tradition founded by Jé Tsongkhapa, for example, will interpret Kālacakra philosophy, especially as regards emptiness or ultimate truth, in the light of the Middle Way philosophy of the great Indian masters Nāgārjuna and Candrakīrti. However, in the case of the Jonang tradition, the Kālacakra literature itself informed this particular tradition’s tenets.18 Under the leadership of Dölpopa Sherap Gyaltsen, Jonang Monastery in the Jonang region of Tsang in central Tibet became the center of a new and radical philosophy conceived from the Kālacakra literature.


Many sutras, tantras, and Indian treatises talk of a phenomenon existing innately in all beings that is pure of all defilement, untouched by desire, anger, and ignorance, and that is the very essence of our being. Sutra descriptions of this phenomenon are found, for example, in the Laṅkāvatārasūtra, which belongs to the Buddha’s third turning of the wheel of the teachings. In Indian commentaries such as the Uttaratantra by Maitreya, it is referred to the as buddha nature or buddha essence (tathāgatāgarbha) and is likened to a gold statue covered in filthy rags, and to gold lying hidden in a poor man’s garden. Highest yoga tantras such as the Hevajra tantra talk of the innate and the primordial existing within. The Kālacakra literature talks of empty-form images, which arise of their own volition, uncreated by mind, like images arising in a clairvoyant’s mirror. The highest of these images is the empty-form Kālacakra and consort that arise in the completion stage.


Dölpopa asserted that this Kālacakra mahāmudrā empty form is the tantric form of the buddha essence taught in the third turning of the wheel of the teachings and that the path of revealing and developing it is the path to enlightenment as taught in the Kālacakra. This buddha essence was held to be ultimate reality, and became known as shentong, “emptiness of other” or “extrinsic emptiness.” This was in direct opposition to the ultimate truth referred to as rangtong, “emptiness of self” or “intrinsic emptiness,” that was propagated by the Geluk and Sakya traditions. According to the Jonang tradition, ultimate-truth emptiness is shentong because it is empty of all other conventional and false phenomena. It is not rangtong because it truly exists and is not empty of itself. All phenomena other than shentong must be rangtong because they are false and only imputed by mind. Even the emptiness taught in the perfection of wisdom sutras of the second turning, which was propagated by Indian masters such as Nāgāruna as being the definitive Middle Way philosophy, is not the ultimate emptiness because it is devoid of characteristics or features and is therefore without essence, whereas shentong itself is known as the Great Middle Way. Therefore, in sutra the third turning of the wheel was the definitive turning, and the second provisional and in need of interpretation. In tantra, shentong is apotheosized as the meditational deities, in particular Kālacakra and his consort.


Much of the rangtong-shentong debate centers on the meaning of the Kālacakra term empty form or emptiness form, which is linguistically close to the term emptiness, and used as a synonym of ultimate truth. Khedrup Norsang Gyatso, and the Geluk rangtong tantra tradition in general, say that in Kālacakra literature the term emptiness sometimes refers to conventional-truth empty form and not always to ultimate-truth emptiness. United with emptiness or embracing emptiness may at times refer to the conventional phenomenon of union with the empty-form mahāmudrā consort rather than ultimate-truth emptiness. Therefore, they discern two kinds of emptiness in the Kālacakra: ultimate-truth emptiness, or nonaspected emptiness, and empty-form emptiness, or aspected emptiness. Some commentators say therefore that the emptiness in the term bliss and emptiness, when found in Kālacakra literature, refers to the empty-form mahāmudrā consort. This is because union in Kālacakra, both on the path and in the enlightened state, refers to the clear-light mind in the nature of bliss merged with empty form. However, this does not mean the ultimate-truth emptiness as taught in the sutras by the second turning and by Nāgārjuna has no place in Kālacakra, because the focus of the bliss in bliss and emptiness is on ultimate truth or nonaspected emptiness. Therefore Khedrup Norsang Gyatso explains aspected emptiness as a conventional-truth empty form, such as the mahāmudrā consort endowed with every feature of enlightenment, and nonaspected emptiness as being the ultimate truth arrived at through analytical investigation of the aggregates.


Opponents of the shentong view also say that shentong philosophy is redolent of early Indian Vedanta and Sāṃkhya non-Buddhist philosophies, with their concepts of an all-pervading, indivisible, and causeless phenomenon that represents a final and truly existent reality and that exists as a findable phenomenon separate from conventional appearance. This is the same charge that had been leveled at the Kālacakra tantra itself by its Indian and Tibetan opponents. Kālacakra’s rather radical approach to the path of mantra, its leanings toward Sāṃkhya terminology, its presentation of empty form, the attainment of enlightenment by way of the 21,600 instances of bliss, the omission of any reference to an illusory body formed from the subtle winds, and differences with the Abhidharma on dimensions of the universe, all contribute to make the Kālacakra a unique tantra. Masters such as Chomden Rikral (thirteenth century) and even the great Rendawa (1349–1412), teacher of Jé Tsongkhapa, claimed that the Kālacakra was not a pure tantra. Rendawa wrote a series of letters setting out his criticisms, which in turn provoked replies from adherents of the tantra. Many of these points of criticism are dealt with in Khedrup Norsang Gyatso’s work.19


The Astronomy of the Kālacakra


Astronomy as employed exoterically in the Kālacakra is the science of calculating planetary and stellar movement in order to provide a measurement of time through the medium of calendars. It is not to be confused with astrology as the term is used these days. Predictive systems that relied upon the movements of the planets or an examination of the elements do exist in Tibetan astrology, but these were not the prime concern of the Kālacakra. A famous maxim of the Kālacakra runs, “as without so within.” This means that the outside world is mirrored within the inner world of sentient beings. It also means that the practices of the two stages make dynamic use of this outer world mirrored within. The esoteric purpose, therefore, of the Kālacakra practitioner becoming well versed in astronomy is to be able to correspond external planetary and stellar movement with internal processes in his own vajra body as part of completion-stage practices.


Tibetan masters of Kālacakra posit two systems of astronomy — siddhānta and karaṇa. The former is said to be the true system of the Kālacakra Root Tantra and the latter a system in accord with general non-Buddhist astronomy that was adopted by King Mañjuśrī Yaśas when converting the Brahmin sages (ṛṣi) and compiling the Condensed Tantra.20 According to tradition the “barbarians” who arrived eight hundred years after the compilation of the Condensed Tantra hid the true or siddhānta astronomy and replaced it with a flawed karaṇa system. It wasn’t until the eleventh Kalkī king of Shambhala, Aja, reformed the karaṇa system in 806 C.E. that it became acceptable.


When the Kālacakra tantra arrived in Tibet, its astronomy, like the rest of its cosmology, was not immediately popular because of the suspicion that Kālacakra was not a true Buddhist tantra. Astronomy and astrology had been present in Tibet for many years, some of it indigenous, some of it from China. Moreover, astronomy had been taught in other sutras and tantras such as the Vajra Ḍāka Tantra and the Sutra of the Twelve Eyes. However, when Butön Rinpoché and Dölpopa popularized Kālacakra, they popularized its system of astronomy as well. The Third Karmarpa, Rangjung Dorjé (1284–1339), gave the Kālacakra initiation to the king of Hor and composed the Compendium of Astronomy in 1312. This became the first Tibetan astronomy manual. Butön Rinpoché composed his Treatise on Astronomy: A Delight for Scholars, and Khedrup Jé wrote his voluminous Illuminating Reality. Since those times Kālacakra astronomy has formed the basis for all subsequent development in the calculations of the sixty-year cycle, lunar months, years, equinoxes, eclipses, and so on of the Tibetan calendar.


Even though Tibetan systems of astronomy were independent enough to have individual identities, their root reference was always the Kālacakratantra. Two main traditions of astronomy flourished for many years in Tibet. Tsurphu Jamyang Chenpo Döndrup was a follower of Rangjung Dorjé and established a scriptural tradition of astronomy that was commentated on by Trinlepa Choklé Namgyal and Tsuklak Trengwa (1504–65). This became the Tsur tradition. Khedrup Norsang Gyatso and Phukpa Lhündrup Gyatso compiled the Puṇḍarīkā Transmission: A Treatise on Astronomy, which was taken up by Samgyal and others to become the Phuk tradition. In 1681 Minling Lochen Dharma Śrī (1651–1718) composed his Light of the Sun: A Treatise on Astronomy, and Desi Sangyé Gyatso (1653–1704) composed his White Beryl in 1687. These two works consolidated the Phuk tradition as the major system in Tibet. In the eighteenth century Sumpa Yeshé Paljor (1709–88) founded the New Geden tradition, which superceded the Phuk tradition.21
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Technical Note


THE NAME OF THE TIBETAN TEXT IS Phyi nang gzhan gsum gsal bar byed pa dri med ’od kyi rgyan and is catalogued under kha in the Potala edition of Khedrup Norsang Gyatso’s collected works. The translation is of a rare copy of the text archived by the Tibetan Library of Works and Archives, Dharamsala, India (ga 3, no. 1868) and reproduced from an ancient print found at Gemur Monastery, Lahul, India.


Bracketed numbers embedded in the text refer to page numbers of the new critical and annotated Tibetan edition of Norsang Gyatso’s text published in modern book format by the Institute of Tibetan Classics in New Delhi in 2004 as volume fourteen of the series entitled Bod kyi gtsug lag gces btus.


All Tibetan names in the main body of text are rendered phonetically in accordance with a style sheet developed by the Institute of Tibetan Classics and Wisdom Publications especially for the Library of Tibetan Classics series. There is a correspondence table at the back of the book where transliterated spellings can be found. Sanskrit diacriticals are used throughout, except for naturalized Sanskrit terms such as sutra, mandala, and nirvana.




Pronunciation of Tibetan phonetics


ph and th are aspirated p and t, as in pet and tip.


ö is similar to the eu in French seul.


ü is similar to the ü in the German füllen.


ai is similar to the e in bet.


é is similar to the e in prey.





Pronunciation of Sanskrit


Palatal ś and retroflex ṣ are similar to the English unvoiced sh.


c is an unaspirated ch similar to the ch in chill.


The vowel ṛ is similar to the American r in pretty.


ñ is somewhat similar to a nasalized ny in canyon.


ṅ is similar to the ng in sing or anger.


In the original Tibetan text, there are a few annotations occasionally in serted in small fonts. These, according to Kirti Tsenshap Rinpoché, are by someone other than the author, and for the most part, they attempt to identify the unnamed holders of particular views quoted and often refuted by Khedrup Norsang Gyatso. These notes appear in my translation in parentheses.


Editions of the Vimalaprabhā and Condensed Tantra I have used for consultation were: Vimalaprabhā, archived at Tibetan Library of Works and Archives, Dharamsala, India; Peking Tengyur, rgyud ’grel, ka, 2064, translated by Pandit Somanātha and Dro Sherap Drak; Condensed Tantra, in Kālachakratantra and Other Texts, Prof. Dr. Lokesh Chandra and Prof. Dr. Raghu Vira (New Delhi: International Academy of Indian Culture, 1966). However, since the referencing of the multiple citations from classical Indian texts from the Kangyur and Tengyur has been based on the Institute of Tibetan Classics’ new critical edition of Norsang Gyatso’s text, all references to Stainless Light are provided from the Dergé edition. The Vimalaprabhā is found in both the Kangyur and Tengyur of the Dergé collection. Endnote sources for Vimalaprabhā citations refer mostly to the Dergé Kangyur. The word śrī inserted after Vimalaprabhā references indicates Dro Lotsāwa’s translation found in the Kangyur, while the letters tha and da indicate Shong Lotsāwa’s translation in the Tengyur, when specific references are made to this edition.


In the notes, when both Tibetan and Sanskrit are given for technical terms, the Tibetan is given first.
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1. Compilation of the Root and Condensed Tantra


Homage to noble Mañjuśrī, composite of the knowledge


and wisdom of every buddha.


Manifestation of unchanging and ultimate great bliss


in indivisible union with nonaspected wisdom,


arising from unchanging, immovable moon nectar


stacked in the skies of the central channel,


a supreme form, a mighty indranīla mountain


embraced by a few young clouds,


in empty-form aspect endowed with every attribute supreme,


embraced by the wisdom consort Viśvamātā:


to you I bow.


Not moving from realms of profound, unfathomable wisdom,


yet the untainted renown of your enlightened activity


in bringing the fortunate to the paths of ripening and freedom


dances before the ladies of the ten directions;


mighty conqueror, Losang Drakpa and your disciples,


I bow my head to your lotus feet.


From the great clouds of their knowledge


fall the rains of scripture and reasoning


to nourish the harvest of happiness.


Pens of wisdom have drawn in clarity upon their minds


precious pictures of the two types of knowledge.


By expounding the doctrine of the mighty dharma king,


you hold aloft a banner of stainless renown;


sublime masters, kindness without parallel,


remain forever upon the crown of my head.


[4] Here I will write a little on the Outer, Inner, and Other, which make up the three main themes of the glorious Kālacakra. There are four main outlines:


      1.  Introduction: How the Buddha taught the Kālacakra Root Tantra


      2.  The primordial mind and body: Principal themes of the highest yoga class of tantra


      3.  Explanations of the intentions of the highest yoga tantras


      4.  An exposition of the Outer, Inner, and Other: The three themes of Kālacakra


The first has three outlines:


      1.  How the Buddha taught the Kālacakra Root Tantra


      2.  Compilation of the Tantra


      3.  How the Root Tantra and the Condensed Tantra were taught by the dharma kings and the Kalkī1 kings of Shambhala


How the Buddha taught the Kālacakra Root Tantra


Our teacher, Śākyamuni Buddha, actualized complete enlightenment in the noble country of India under the Bodhi tree in Bodhgaya and turned the wheels of dharma by teaching the perfections, particularly the perfection of wisdom, upon Vulture’s Peak. He traveled to the great stupa of Dhānyakaṭaka near Śrīparvata in southern India. Inside the stupa he emanated the mighty dharmadhātu speech mandala below and the glorious constellation mandala above.


In this perfect place, a place of great bliss, he sat upon a vajra lion throne in the great Vajradhatu mandala. There this perfect teacher, the lion of the Śākya, entered the meditative concentration upon Kālacakra and became the master of the mandala. Surrounding him was the perfect mandala entourage of buddhas, [5] bodhisattvas, wrathful protectors, gods, nāgas, and goddesses, as well as the entourage of the tantra requestor, King Sucandra, an emanation of Vajrapāṇi, who had traveled by miraculous powers from the kingdom of Shambhala. By requesting the tantra an audience gathered, consisting of the ninety-six kings of the ninety-six lands of Shambhala, many bodhisattvas, and countless fortunate gods and asura. There the perfect dharma of worldly and nonworldly initiations, followed by prophecies of enlightenment and the Twelve Thousand Kālacakra Root Tantra was taught. Here “twelve thousand” refers to the number of verses. In the Realms chapter of the Great Commentary, in the second summary it says:




            “Twelve thousand” refers to a collection of 384,000 syllables, which comprise 12,000 thirty-two-syllable anuṣtubh verses, and this is the Twelve Thousand Tantra.2





As this quote explains, a verse in anuṣtubh meter consists of lines of eight syllables. Although the tantra taught in the Dhānyakaṭaka stupa was the Kālacakra Root Tantra, it is the assertion of the Kālacakra and its commentaries that every highest yoga tantra was being taught. The Later Kālacakra Tantra says:




            By the teaching of the Twelve Thousand in the dharmadhātu of Dhānyakaṭaka, all tantras of the Buddha were taught.3





This can also be known from the Sūryaśrī’s Drops of Nectar:




            In the great and regal stupa of Dhānyakaṭaka, the conquering Buddha, the lion of the Śākya, was supplicated by those who wished to hear various tantras. There on the full moon of the middle spring month, in the form of the primordial buddha, he emanated the dharmadhātu speech mandala and the glorious constellation mandala above. There on that very day gods and others were initiated by the Buddha and taught extensively and in condensed form all the systems of secret mantra.4





But when did our teacher teach the Root Tantra, and what are the dates of the Buddha? [6] This should be explained in detail. The words of the Root Tantra, “Six hundred years from this year” are explained by the Great Commentary in the ninth summary from the Realms chapter:




            This is the year the Tathāgata taught the dharma. It was prophesized that six hundred years after that year the great Mañjuśrī Yaśas would surely appear in the land known as Shambhala, north of the Sīta River.5





Therefore, approximately six hundred years after the Buddha taught the Root Tantra, the Kalkī king Mañjuśrī Yaśas appeared. The Great Commentary in the third summary from the Realms chapter says:




            Mañjuśrī became King Yaśas and from the bodhisattva lion throne he taught the dharma for a hundred years.6





Therefore, adding the hundred years of Mañjuśrī Yaśas to the previous six hundred since the time of the Buddha totals seven hundred years. The Great Commentary in the ninth summary from the Realms chapter states:




            “Naga hundred years from then” means that “naga, or eight, hundred years from the time of Yaśas’s” passing, “definitely,” meaning without doubt, the dharma of the barbarians will enter the land of Makha.7





Adding the above seven hundred years to these eight hundred years between death of Mañjuśrī Yaśas and the coming of the barbarians totals one thousand five hundred years. Adding fire, sky, and ocean8 years to the above makes 1,903 years. Therefore, from the time of the Buddha teaching the Root Tantra, up to the end of the 221 years of astronomy,9 1,903 years elapsed.


The Condensed Tantra states, “The past years of prabhava10 and so forth are to be added.” The last of the 1,903 years, or the last year of the 221 years of astronomy, is established as the kṣaya Fire Tiger year.11 Dividing 1,903 by sixty and working backward from Fire Tiger year in sixty-year cycles leaves a partial cycle of forty-three years. The first year of that forty-three, counting backward from the Fire Tiger year is the tāraṇa male Wood Monkey year. Therefore, that year is the first year of the 1,903, working backward from the last year [7] of the two 221 years of astronomy. It is also the first year of the six hundred years mentioned in the prophecy, “After six hundred years Mañjuśrī Yaśas will appear.” Six hundred years is an approximation because between the teaching of the Root Tantra and the beginning of the six hundred years, King Sucandra compiled the Root Tantra and composed a commentary. This would have involved one or two years. How many years exactly? The Great Commentary, in the third summary, says:




            With the ascertainment of the tathāgata, the twelve-thousand-verse king of tantras and the extensive commentary of sixty thousand verses were written down in the languages of Shambhala and other lands and were taught by King Sucandra to those who lived in the many towns of the ninety-six lands. This teaching was heard and read by those with faith. They committed it to memory and taught it extensively to others. In the second year of teaching of the tantra, in order to create the causes for powerful attainments in others, he displayed the mandalas and magical creations, then entered the saṃbhogakāya enjoyment body, source of the nirmāṇakāya emanated body.12





This quote explains that in the second year of his teaching the Root Tantra and the extensive commentary Sucandra passed away. This year counts as the year of his passing. Before that, compiling the Root Tantra, composing the sixty-thousand-verse Extensive Commentary, and so forth took two years. Therefore, from the time of Sucandra first teaching the Root Tantra and commentary until he passed away, three years must have elapsed. In the “easy to understand” verses from the Realms chapter, it says:




            In Kalāpa, of the land known as Shambhala,


            glorious king, for some days you were the lord of men,


            supreme among gods, before returning to your abode.13





“Some days” is often explained as meaning three years and three fortnights,14 and the phrase “some days” in this quote is no exception. The three years of Sucandra are not included in the six hundred years because in the Great Commentary, immediately after the words “he entered into the saṃbhogakāya enjoyment body, source of the nirmāṇakāya emanated body,” it says:




            Then Sureśvara taught the tantra for a hundred years, as did Tejī, Somadatta, [8] Sureśvara, Viśvamūrti, and Sureśāna.15





Thus, the six kings each taught for a hundred years. Therefore, the three years of Sucandra and the year the Buddha taught the Root Tantra account for four years not included in the six hundred, and so in the quote that states that Mañjuśrī Yaśas will appear six hundred years after the teaching of the Tantra, the six hundred years are an approximation. Therefore, the actual first year of the six hundred years mentioned in the prophecy of King Mañjuśrī Yaśas would be four years before Wood Monkey year.16 This is Iron Dragon year and in this year on the full moon of the Caitra month the Buddha taught the Root Tantra. In the Gnosis chapter of the Great Commentary, in the Supreme Unchanging Gnosis summary, it says:




            Six hundred years after I have passed away, in the land of Shambhala, from the womb of Vijayadevī of Śākya lineage, Mañjuśrī as Kalkī Mañjuśrī Yaśas, son of Sureśāna will appear.17





The passage also states that Mañjuśrī Yaśas will appear six hundred years after our teacher taught the Root Tantra. Therefore, the Root Tantra was taught in the year of Buddha’s passing.18 This means that the vikrama Iron Dragon year was the year in which our teacher taught the Root Tantra and was also the year in which he passed away. From his birth our teacher stayed for eighty years and in his eighty-first year on the full moon of Vaiśākha, he passed away. His eightieth year was pramathi Earth Rabbit year and, counting backward from that year, the forty-sixth year is jaya Wood Horse year, and that is the year of our teacher’s enlightenment. Using the same method, counting back from pramathi Earth Rabbit year, the eightieth year is rudra Iron Monkey year, which establishes it as the year of our teacher’s birth. Moreover, in the Abhiniṣkramaṇasūtra it says:




            The bodhisattva turned twenty-nine, left the palace, and for six years practiced austerity. After that, it is known that he came to actualize the nectar of immortality.19





Counting forward from Iron Monkey year, the twenty-ninth year is sarvadhara male Earth Rat and that is the year of leaving the palace. Six years on from that year is jaya Wood Horse year, and that year is the forty-sixth year counting back from pramathi Earth Rabbit year. Therefore, in the Vaiśākha of Wood Horse year, the last of the spring months, on the full moon, in the last period of the night, at the onset of dawn, close to the beating of the drum, he became a complete and perfect buddha. [9] The Lalitavistarasūtra says:




            Monks, in that way, the bodhisattva in the third part of the night, as dawn approached, close to the time of the beating of the drum…20





In the first summary of the Initiation chapter from the Great Commentary it also explains that he became a buddha during Vaiśākha at the approach of dawn:




            As dawn approached on the full moon of the vaiśākha month, the conqueror, the mighty one of the Śākya, became a complete buddha. He turned the wheels of dharma and taught the three vehicles. Then in the twelfth month on the Caitra full moon in Śrī Dhānyakaṭaka…21





This Vaiśākha full moon corresponds perfectly to the Vaiśākha full moon of the jaya Wood Horse year, fifty years22 before the Water Sheep year, which is the year preceding the Wood Monkey year, the first year of the prophesied six hundred years, because of the following reasons. On the basis of the karaṇa23 epoch data24 that appeared at the end of the 221 years of astronomy and accepted as correct by all astrologers except for those of the Puṇḍarīka Transmission and the Elimination of Error Tradition,25 calculating backward shows that on the full moon of that Vaiśākha, the planetary day was day one26 and was forty hours old. The moon’s lunar mansion was sixteen and one hour.27 The lunar mansion position of the face of Rāhu was sixteen and twenty-nine hours.


Using siddhānta astronomy epoch data from the Puṇḍarīka Transmission, the planetary day was day one and thirty-eight hours. The moon’s lunar mansion was sixteen exactly, and the face of Rāhu was also sixteen and twenty-nine hours.


Therefore, the claim that on the day the conqueror became a Buddha, at dawn the moon was held by Rāhu28 is confirmed. How is such a claim made? A Vinaya passage states:




            When the Conqueror attained the highest wisdom, Yaśodhara gave birth to a son, and the moon was held by Rāhu.





Also:




            When he was born the moon was held by Rāhu. Therefore, the child’s name was also Rāhula.29





In the Abhiniṣkramaṇasūtra it says:




            To King Śuddhodana, his people said, “Please the gods! The prince has attained the highest wisdom!” When that was heard, and on that very day, a son was born to Yaśodhara and a son was born to Amṛtodana. On that day also, the moon was held by Rāhu.30





[10] If our teacher taught the Root Tantra when he was close to passing away, doesn’t this contradict the quote “Then in the twelfth month on the Caitra full moon…?” Doesn’t this line from the commentary explain that our teacher attained complete enlightenment on the Vaiśākha full moon and on the Caitra full moon of the following year he taught the Root Tantra? To avoid any contradiction that might arise on this point, the omniscient dharma master Butön and his followers hold that the quote “Then in the twelfth month on the Caitra full moon” and the prophecy that six hundred years after the Buddha passed away Mañjuśrī Yaśas would appear are both valid, and assert that our teacher taught the Root Tantra in the second year of his enlightenment. They present many reasons why the two commentary quotes are not contradictory. The Jonang dharma master Choglé Namgyal31 and his followers say that the quote beginning “Six hundred years after I have passed away… ” is merely a note in the margins of the Indian text and therefore is invalid. The Jonang followers assert that our teacher taught the Root Tantra in the second year of his enlightenment.


Such claims can be understood as being wrong. If they were correct, then consider this. When our Teacher attained complete enlightenment it was the full moon night of Vaiśākha, and the moon was held by Rāhu, the sutra reference of which has been explained previously. According to the above claims, the first year of the six hundred years mentioned in the prophecy concerning the coming of Mañjuśrī Yaśas would have been the male tāraṇa Wood Monkey year.32 Therefore, the preceding years would have been Water Sheep, Water Horse, Iron Snake, Iron Dragon, Earth Rabbit, and Earth Tiger. The following years would have been Wood Bird and so forth. If the above assertions were correct, then in one of those years, on the full moon of Vaiśākha there would have been an eclipse. However, the charts establish that there was no eclipse on the full moon of Vaiśākha of any of those years. This is because if a reverse calculation is made using karaṇa epoch data that arose after the 221 years of astronomy and accepted as being authentic during the time of karaṇa astronomy by all astrologers (except the Elimination of Error Tradition), then for none of those years is it possible to construct a chart in which Rāhu eclipses the full moon night of Vaiśākha. However, the Great Commentary says:




            As dawn approached on the full moon of Vaiśākha, the Conqueror, the mighty one of the Śākya, became a complete buddha. He turned the wheels of dharma and [11] taught the three vehicles. Then in the twelfth month on the Caitra full moon in Śrī Dhānyakaṭaka…33





Doesn’t this indicate that the Root Tantra was taught in the second complete year of his enlightenment on the full moon of Caitra? Such a conclusion arises from holding Caitra always to be the first month in the Kālacakra tradition and Phālguna as always being the twelfth. The reality is that, in Kālacakra thinking, months are formed by being either “waxing-led” or “waning-led.”34 On the basis of being waxing-led, Caitra is the first of the months and Phālguna is the twelfth. On the basis of being waning-led, Vaiśākha is the first of the months and Caitra is the twelfth. The reasons for designating months in this way is as follows. In Kālacakra thinking the beginning of the seasons is established by the sun entering Aries at the spring equinox during either the waxing or waning phases of the moon. The mean sun entering Aries will appear between the first lunar day and the empty-sky lunar day35 of a waxing-led Caitra. When this mean sun appears between the first and the fifteenth of the month, Aries, as the beginning of the seasons, is assigned to waxing-led Caitra. When the mean sun entering Aries appears between the sixteenth lunar day and the empty-sky lunar day, Aries as the beginning of the season is assigned to a waning-led Vaiśākha month. In this case Vaiśākha is the first month and Caitra is the twelfth. In the Realms chapter, in the ninth summary, it says:




            In this continent, south of Meru, when the sun dwells in Aries, it is Vaiśākha in the season of spring.36





Generally, months were designated this way. Therefore, “Then in the twelfth month on the Caitra full moon,” from the quote above, is made on the basis of a waning-led Vaiśākha as the first month and Caitra as the twelfth month. The line “Then in the twelfth month on the Caitra full moon” and so on is commentary to “The end of Caitra is at the time of waxing,” and so forth. “The end of Caitra” and so forth explains the full moon of Caitra as being the end of the Caitra month. Immediately before the quote “Then in the twelfth month on the Caitra full moon” is the passage: [12]




            Here in India after the last of the fifteen days of the bright side begins the first day of the dark side. Therefore, as dawn approached on the full moon of Vaiśākha, the Conqueror, the mighty one of the Śākya, became a complete buddha.”





This indicates that the end of the full moon of Caitra, which begins the days of waning, is the beginning of Vaiśākha and is the first month of the year. The quote beginning “Mañjuśrī also, six hundred years after I have passed away” can therefore be left as it is, and the above commentary quotes are freed of contradiction.37 Therefore, as asserted by those of the earlier traditions of Ra and Dro, by Palden Lama Dampa,38 and as explained by the Puṇḍarīka Transmission, the explanation that the Conqueror taught the Root Tantra on the full moon of Caitra as he approached his passing away can be seen to be correct.


To summarize, the focus of the doubts is whether our teacher taught the Root Tantra in the year in which he passed away or in the year following his enlightenment. If the second year of his enlightenment is posited as the year he taught the Root Tantra, an eclipse of the moon on the night of the full moon of Vaiśākha at the time of his enlightenment cannot in any way be constructed in the charts. Some (such as Jamyang Chögön)39 have constructed a chart showing an eclipse on the full moon of Vaiśākha of the viśva Water Horse year just before the beginning of the prophesied six hundred years. This is a reverse calculation using karaṇa astronomy, but within this particular method of calculation there are many quantitative faults regarding the sun and the planets in the 1,682 years,40 and so it is not valid.


Some (such as Chögyal Jangpa)41 have formulated an eclipse of the full moon in Vaiśākha of the vyaya Iron Snake year occurring in daytime. The way the chart was constructed is correct, but there is no terminology for Rāhu grasping the moon in the daytime. Moreover, the quote from the Abhiniṣkramaṇasūtra says:




            To King Śuddhodana, his people said, “Please the gods! The prince has attained the highest wisdom!” When that was heard, and on that very day, a son was born to Yaśodhara and a son was born to Amṛtodana. On that day also, the moon was held by Rāhu.42





This passage speaks as if the moon being held by Rāhu was actually seen by those around King Śuddhodana. Concerning the phrase “on that day,” the calculation of one complete day is referred to as the “calculation of a day.” Similarly, it is the complete day within which the eclipse occurred that is spoken of in the phrase “on that day.” [13]


Therefore, our teacher taught the Root Tantra on the full moon of Caitra just before he passed away. The time of his passing is established as being the final part of the Vaiśākha full moon of vikrama Iron Dragon year. Eighty-one years back from that year is the Iron Monkey year and is established as the year of our teacher’s birth. The month, the date, and planetary positions can be known by a thorough study of the Puṇḍarīka Transmission.


Compilation of the Tantra


This has two outlines:


      1.  Compilation of the Root Tantra


      2.  Compilation of the Condensed Tantra


Compilation of the Root Tantra


In the Realms chapter, in the third summary it says:




            Because of the ascertainment of the Tathāgata, the twelve-thousand-verse King of Tantras and the Extensive Commentary of sixty thousand verses were written down in the languages of Shambhala and other lands and were taught by King Sucandra to those who lived in the many towns of the ninety-six lands.43





Our teacher taught the Root Tantra on the full moon of Caitra in the Iron Dragon year. King Sucandra memorized the text and returned to Shambhala. After our teacher passed away, he wrote down the Root Tantra as well as his own composition, the sixty-thousand-verse Extensive Commentary, in the language of Shambhala. These he taught to the ninety-six kings of the nine hundred and sixty million towns and to other fortunate beings for three years from the Iron Dragon year to the Water Horse year. Having completed his teachings in the Water Horse year, in the following Water Sheep year he created the Kālacakra mandala in order to bring about the causes of siddhi in others. There he displayed magical powers and passed away.


Where was this mandala created, and how was it created? South of the city of Kalāpa is the park of Malaya, twelve yojana across and of the same size as Kalāpa. There in its the center, built entirely of the five precious stones whose nature was that of gods and goddesses, stood the body mandala with four sides and four entrances. It was four hundred cubits wide, adorned by four portals and the eight cemeteries, enclosed by five walls, surrounded by the four mandala environments of earth and so forth and encircled by the vajra garland. [14]


Within the body mandala and of half its size was the speech mandala with four sides and four entrances, adorned by four portals and enclosed by five walls. In the center of the speech mandala and of half its size again was the mind mandala with four sides and four entrances, adorned by four portals and enclosed by three walls. In the center of the mind mandala and of half its size was the mandala of gnosis, beautified by sixteen pillars. In its center and of half its size was a lotus of eight petals. This mandala, with every feature complete, was created by the power of mind.


That Sucandra compiled the Kālacakra Root Tantra after our teacher had passed away is verified by the Great Commentary:




            In this noble country the Tathāgata attained complete enlightenment. When the Conqueror passed away, the compilers wrote down the three vehicles.44





Compilation of the Condensed Tantra


After King Sucandra passed away, Sureśvara and the other five dharma kings taught the Root Tantra for the next six hundred years beginning from the Wood Monkey year, the first of the prophesied six hundred years. Then, as it says in the Realms chapter, in the third summary:




            Mañjuśrī became King Yaśas and from the bodhisattva lion throne taught the dharma for a hundred years. When the hundred years ended…45





King Mañjuśrī Yaśas taught the Root Tantra for a hundred years. Then, with the power of the blessings of the Tathāgata’s prophecy as a cause, and knowing with his five kinds of clairvoyance that the minds of Sūryaratha and the other ṛṣi were fully ripened and would move to the perfect path, on the Phālguna full moon of the hundredth year, the rudhirodgārin Water Pig year, he gathered his intended disciples, Sūryaratha and the other thirty-five million Brahmin ṛṣi, in the mansion of the Kālacakra mandala created by King Sucandra. There he announced:




            Sūryaratha and you other Brahmin ṛṣi, my words will produce the perfection of omniscience. Listen! Next month on the full moon of Caitra I will give you the teachings of the Vajra Vehicle.





[15] As soon as he had spoken these words, the ṛṣi fainted from fear. Seeing that this teaching and the thoughts of the ṛṣi were in conflict, King Mañjuśrī Yaśas said:




            I will lead you into this mansion of the conqueror Kālacakra and give both worldly and nonworldly initiations. Furthermore, by my command, you should eat, drink, and create relationships through marriage in accord with the vajra caste. If you choose not to do this, then leave my nine hundred and sixty million towns and go where you will. Otherwise, after eight hundred years the descendants of your castes will spread the barbarian dharma…





And so on until:




            Therefore, do as I say.





These words of King Mañjuśrī Yaśas with his admonishment struck the Brahmin ṛṣi like thunderbolts, and they called to Sūryaratha:




            Sūryaratha, tell King Mañjuśrī Yaśas that we will not enter the initiation of the vajra caste and that therefore, by his command, it would be better to go to the noble land of India.





Sūryaratha addressed the mighty Mañjuśrī Yaśas with words of praise for his qualities, beginning “O great king, supreme king,” and so on. He continued :




            Show kindness to those who live within their own castes. If we must do as you say without question, we will not enter the initiation of the vajra caste, but by your command, it would be best for us to go south of the Śīta River to the noble land of India, which lies between the snow mountains and the island of Lanka.





King Mañjuśrī Yaśas replied:




            Then quickly leave the land of Shambhala.





On the command of King Mañjuśrī Yaśas, the Brahmin ṛṣi all rose and left the city of Kalapa. On the tenth day they entered a forest. With his clairvoyant powers King Mañjuśrī Yaśas was aware of this, and with many reasons in mind he entered the [16] meditative concentration known as deluding the castes of Viṣṇu, Brahmā, and Rudra to temporarily bewitch the ṛṣi and to bring them back. By the power of that meditative concentration and the blessings of the gods, the ṛṣi were so spellbound that local hunters and others were able to capture them and carry them back to place them at the feet of mighty Mañjuśrī Yaśas. Once the ṛṣi were freed from the spell and saw the king, the mandala, and Malaya Park, they were amazed, and as they uttered words of astonishment, Sāgaramati, the king’s minister and an emanation, praised King Mañjuśrī Yaśas and urged the ṛṣi to petition the king for initiation into Kālacakra. By the power of these words and by the blessings of the buddhas, the dharma minds of Sūryaratha and the other ṛṣi were truly awakened. The ṛṣi urged Sūryaratha to make the request. In response, and together with all the ṛṣi, he prostrated to the feet of King Mañjuśrī Yaśas, offered a mandala made of jewels and gold flowers, and made his petition:




            Bestow the worldly and nonworldly initiations, abridge the king of tantras within the Supreme Original Buddha46 with a shorter version of the twelve thousand verses of the Original Buddha as taught to King Sucandra by the Tathāgata, and teach it to the ṛṣi.47





Mañjuśrī Yaśas listened to Sūryaratha’s plea, and because of the inclination of the Brahmin ṛṣi and the power of the Tathāgata’s blessings, he compiled the Condensed Tantra.


In what style was that accomplished? Sūryaratha and the others were adherents to good grammar, and to wean them away from their attachment to that the king employed “reliance upon meanings,”48 whereupon some verses had bad grammar, some had poor line and word separation, some had no grammatical cases, while in others vowels and consonants were omitted. In some verses short vowels were long while [17] long vowels were short. Some that should have been in the fifth case were in the seventh, and some of the fourth case were in the sixth.


Therefore, encased in the sragdhara meter and consisting of 86,520 syllables, with each verse possessing eighty-four syllables, the twelve thousand verses of the Original Buddha were condensed into 1,030 verses and taught to the ṛṣi. This is mentioned in the Root Tantra, quoted in the Realms chapter, in the third summary:




            Therefore this condensed essential meaning


            is asserted by myself the omniscient one.


            In sragdhara verses of thirty more than ten hundred,


            in five chapters, the glorious tantra complete,


            will be taught by the king of orators.


            He too will be the compiler.49





However, in the current Jonang translations there are 1,042 verses, while in the Gyijo50 and Ma51 translations there are 1,043. On top of that, there are two verses from the Gnosis chapter, quoted in the Great Commentary in the Supreme and Unchanging Gnosis summary, that are not found in these root translations.52 These are the 170th verse that begins, “Karma arises from disturbed states of minds, and from that comes suffering. Disturbed states of mind arise from one’s suffering,” and verse 182. Together these make up 1,045 verses. How is this to be explained? Thirteen verses, comprising ten verses beginning with verse 252 of the Gnosis chapter that begins, “The glorious dharma,” plus the last verse of the Inner chapter beginning, “You are the mother, you are the father,” as well as the ninety-fourth verse of the Realms chapter beginning, “Glorious Kālacakra,” and verse 149 of the Realms chapter beginning, “On the pure supreme foundation,” are the words of King Mañjuśrī Yaśas and Sūryaratha, and are not compiled from the Root Tantra. Also it is said that the ninety-fourth verse of the Gnosis chapter is not compiled from the Root Tantra. This clearly leaves one verse not compiled from the Root Tantra, and that is something to examine. [18] Apart from those fifteen, the remaining 1,030 verses have been compiled from the Root Tantra.


How the Root Tantra and the Condensed Tantra were taught by the dharma kings and the Kalkī kings of Shambhala


This section is divided into two:


      1.  The main explanation


      2.  The duration of these teachings and the duration of the Buddha’s teachings in general


The dharma king Sucandra taught the Root Tantra for three years. After he passed away, six dharma kings each taught the Root Tantra for a hundred years. These six kings are spoken of in the Root Tantra, which is quoted in the Realms chapter in third summary:




            Sucandra, Sureśvara, Tejī,


            Somatta, Sureśvara,


            Viśvamūrti, and Sureśāna53





The text continues to explain who these kings were emanations of:




            Vajrapāṇi is you Sucandra,


            then Kṣitigarbha, Yamāntaka,


            Viṣkambhī, Jambhaka,


            Mānaka, Khagarbha.54





Sureśāna taught the Root Tantra for a hundred years. After him his son, Kalkī Mañjuśrī Yaśas, taught the Root Tantra for a hundred years. In the hundredth year in the male Wood Rat year on the Caitra full moon, he gave initiation to Sūryaratha and the other ṛṣi, compiled the Condensed Tantra, and passed away. In that male Wood Rat year, his son Puṇḍarīka composed the Vimalaprabhā or Great Commentary. From then on, for eight hundred years, Puṇḍarīka and seven other Kalkīs taught the Condensed Tantra together with its commentary, each teaching for a hundred years. In the Realms chapter of the Great Commentary, in the ninth summary, it says:




            “Naga hundred years from then”: naga (meaning eight) hundred years from the time of Yaśas’s passing, definitely (meaning without doubt) the dharma of the barbarians will enter the land of Makha.55





This teaches that eight hundred years after the passing of King Mañjuśrī Yaśas, the barbarians would enter the land of Makha. In the “easy to understand” verses of the Realms chapter it says:




            Among the Kalkīs, sons and grandsons


            of time multiplied by hands, will have passed away,


            and at that time and without doubt,


            [19] the barbarian dharma will enter the land of Makha.56





“Hands” here means two and “time” means four. After eight Kalkīs comprising Mañjuśrī Yaśas, his son Puṇḍarīka, his grandson Bhadra, and the others have passed away, the barbarians will enter the land of Makha. Therefore, eight hundred years after the passing of Mañjuśrī Yaśas, the barbarians entered the land of Makha, and from his passing until that time, Puṇḍarīka and seven others appeared. This establishes that the eight Kalkīs from Puṇḍarīka to Subhadra each taught the dharma for a hundred years.


The nine Kalkīs from Mañjuśrī Yaśas to Subhadra are spoken of in the Root Tantra quoted in the third summary of the Realms chapter:




            Yaśas of Kalkī line,


            then Kalkī Puṇḍarīka,


            and Kalkī Bhadra, these three.


            Likewise, the fourth, Vijaya,


            then Sumitrabhadra, Ratnapāṇi,


            the seventh, Viṣṇugupta,


            Sūryakīrti, and Subhadra.57





As soon as Subhadra passed away, the barbarians arrived, and Kalkī Samudravijaya ascended to the throne. Samudravijaya taught the dharma for 182 years. After him came Kalkī Aja, who taught the dharma for 221 years. Therefore, the six dharma kings and twenty-three Kalkīs are similar in that they each taught for a hundred years. The reigns of Samudra vijaya and Aja, however, lasted more than a hundred years. This can be known as follows. In the ninth summary it says:




            Six hundred years after the Tathāgata is the time of Mañjuśrī.58





This establishes the time of King Mañjuśrī Yaśas.




            Similarly eight hundred years from then is the time of the barbarians.





This establishes the time of the arrival of the barbarians. Similarly:




            Less 182 years from the time of the barbarians is the time of Kalkī Aja, who reformed the abridged karaṇa astronomy.





The years from the time of the barbarians arriving in Makha until the last of the 221 years of astronomy are the fire, sky, and ocean years. Subtracting 182 years from the fire, sky, and ocean years is to arrive at the first year of the 221 years of astronomy. That year is the time that Kalkī Aja appears. Establishing the fire, sky, and ocean years is primarily for the purpose of knowing the number of years that have passed since the barbarians arrived, but it is also for knowing the dates of these two kings.


It is incorrect to assert, as those of the past have done, that every Kalkī ruled for a hundred years. This is because from the time the barbarians first arrived in Makha until they are destroyed by Kalkī Rudra, their barbarian dharma will have been in existence for 1,800 years, and from the time of Kalkī Samudravijaya ascending to the throne simultaneous with the arrival of the barbarians until the coming of Kalkī Rudracakrī, the number of Kalkīs does not exceed sixteen. Therefore, positing the reigns of Samudra vijaya and Aja as totaling 403 years accords perfectly with the duration of the barbarians, because each of the hundred years of the fourteen Kalkīs from Sūrya to Rudra, added to the 403 years of Samudravijaya and Durjaya totals 1,803 years. The Later Kālacakra Tantra establishes the barbarian duration as eighteen hundred years:




            For eighteen years times a hundred in Makha, and elsewhere in noble lands, are those renowned as barbarians, those of the darkness. These I will destroy.59





In the “easy to understand” verses of the Realms chapter from the new Jonang translations it says:




            In every continent, during the four ages, the barbarians will enter,


            remaining there for a hundred of eight and one years.


            Then their dharma will decline.60





“A hundred of eight and one years” is written using another system of enumeration. Putting eight last and one first and multiplying that by a hundred totals one thousand eight hundred. The sum of the reigns of the Kalkī kings from Samudravijaya onward must tally with the duration of the barbarians, and because of the differences found in the reigns of Samudravijaya and Aja, [21] it can be established that the remaining fourteen Kalkīs each reigned for a hundred years.


The sixteen Kalkīs beginning from Samudravijaya are stated in the Root Tantra:




            Samudravijaya, Aja, Kalkī Sūrya is the twelfth,


            Viśvarūpa, Śaśiprabha, Ananta, and Mahīpala,


            Śrīpala, Hari, Vikrama, Mahābala, and Aniruddha,


            Narasiṃha, Maheśvara, Kalkī Anantavijaya,


            then his son, again the Kalkī Yaśas,


            as Kalkī Rudra, possessed of the great wheel,


            who by skillful speech, the best of horses samādhi,61


            will put an end to the barbarian dharma.


            For the skillful teacher of Sūryaratha and the others,


            Sucandra, you will compile the Root Tantra


            and be the composer of an extensive commentary,


            and here sentient beings will be ripened.


            For the condensed tantra of Vajra Mañjuśrī,


            Padmapāṇi62 will compose the commentary.63





Therefore, from King Sucandra to Kalkī Rudracakrī, thirty-two kings will have reigned. Rudracakrī also reigns for a hundred years. In the “easy to understand” verses in the Realms chapter it says:




            For a hundred years on the final throne of the thirty-two


            will sit the enemy of the asura, possessor of the wheel.64





Also:




            Vajra Mañjuśrī, Kalkī of the vajra caste,


            bowed to by the king of the gods, the supreme god.65





This states that Mañjuśrī Yaśas was an emanation of Mañjuśrī. Because he amalgamated the four castes into the vajra lineage, he is spoken of as a Kalkī. The verses continue:




            At the end of the ages, from the succession of twenty-five reigns,


            the caste of Kalkī bowed to by the greatest of gods,


            the wrathful Kalkī will appear.66





This teaches that the number of Kalkīs from Mañjuśrī Yaśas to Rudracakrī is ascertained at twenty-five, and that of the four ages of our teacher’s doctrine,67 [22] the Kalkī Rudra will appear at the end of the age of troubles.


Therefore, Rudracakrī appears when our teacher Śākyamuni’s doctrine of tantra has reached the end of the age of troubles, and eighteen hundred years will have passed since the arrival of the barbarians in Makha. In the ninety-seventh year of his reign, aided by the armies of the twelve great gods and others, Kalkī Rudra will leave Shambhala to journey to the noble land south of the Śīta River, and there, in lesser Jambudvīpa, they will defeat in battle the armies of the barbarians with their asura allies and bring them and others dwelling in the barbarian dharma to the Vajra Vehicle. Then, clockwise from lesser Jambudvīpa, they will enter the other eleven sectors68 one by one, and where the Vajra Vehicle of our teacher Śākyamuni has declined at the end of the era of troubles, they will restore it. In all twelve sectors, thereby, the teachings of the victorious Vajra Vehicle will bring about an era of completeness.


With such an accomplishment and his hundred-year life at an end, his two sons, Brahmā, an emanation of Mañjuśrī, and Indra, an emanation of Avalokiteśvara, will be appointed teachers of the Vajra Vehicle, and Rudra will pass away. Brahmā will be the dharma teacher in Shambhala north of the Śīta River for eight hundred years, while Indra will be the teacher of dharma in the noble country and other lands.


In this way, Rudracakrī brings the Vajra Vehicle of the Conqueror at the end of the age of troubles into an age of completeness. How long will that doctrine last? In each continent it will last for eighteen hundred years. In the “easy to understand” verses in the Realms chapter it says:




            The ages of completeness, of three, of two, and of troubles


            is ascertained by the measurements of None Higher.69





As this quote states, the total duration of the four ages of the restoration of the doctrine by Rudracakrī in the twelve continents is the length of one day in the realm of None Higher,70 or in the human realm, 21,600 years. That divided by twelve is eighteen hundred and that is the duration of the four ages in each of the twelve sectors. Moreover, concerning the length of each of the [23] four ages of completeness, three, two and troubles, the tantra says:




            As to the length of each, a hundred human years


            multiplied by time and arrow.71





Therefore, the sum of each of the ages’ duration in the twelve sectors is 5,400 years. That divided by twelve is 450 and is the duration of each age in each of the twelve sectors.


Therefore, the duration of the doctrine known as the four ages is of two kinds: the earlier four ages of the Buddha’s doctrine and the later four ages of Rudracakrī’s restoration of the doctrine. The four ages of the Conqueror’s doctrine run from his passing until Rudracakrī has completed ninety-seven years. This is a total of 3,304 years. These years are made up of the four years from our Teacher delivering the Root Tantra until the passing of Sucandra, seven hundred years from King Sureśvara until the passing of Mañjuśrī Yaśas, eight hundred years from Puṇḍarīka until the passing of Subhadra, the 403 years of Samudravijaya and Aja, the 1,300 years of the thirteen Kalkīs from Sūrya to Anantavijaya and the ninety-seven years of Rudracakrī.


However, if Rudracakrī defeats the barbarians at the age of ninety-seven, in the “easy to understand” verses in the Realms chapter of the Tantra it says:




            The barbarian hordes destroyed with allies,


            at half one hundred human years,


            the accomplishment of the Kalkī


            in the great celestially designed palace behind Kailash.72





Doesn’t this quote say that Rudracakrī will destroy the barbarians and their allies at the age of fifty and then pass away in Shambhala behind the mountain of Kailash? There is no contradiction. This quote explains that Kalkī Rudra, from his ninety-eighth year until the completion of his hundred years, will thoroughly destroy the barbarian hordes and their allies who have accepted [24] the barbarian dharma. Having weakened the non-dharma flourishing at the end of the age of troubles in the twelve sectors, he will appoint his sons Brahmā and Indra as dharma teachers at the end of his hundred years. Half one hundred, or fifty human years, after his passing into great bliss, the barbarians that he defeated and their allies will accomplish the path of the Kalkī. Where will this occur? In Shambhala, in the great celestially designed palace behind Kailash. If it were otherwise, and Kalkī Rudra defeats the barbarians at the age of fifty, then the barbarian duration of eighteen hundred years would be fifty years short. Furthermore, the Tantra says:




            For a hundred years on the final throne of the thirty-two,


            will sit the enemy of the asura, possessor of the wheel.73





This states that Kalkī Rudra reigns for a hundred years. Also:




            In the age of completeness every dharma of the barbarians


            will be destroyed by the master of the three worlds.


            Appointing Brahmā for eight hundred years,


            he will travel to the place of bliss.74





This explains that immediately after destroying the barbarian dharma, Brahmā will be appointed dharma teacher for eight hundred years, and Rudra will travel to the place of bliss, meaning that he will pass away.


It was previously explained that our teacher became a buddha and passed away on vaiśākha full moons. In the Realms chapter, in the second summary, it says:




            Internally, “corpse” refers to the cessation of 21,600 in and out breaths, less 3,600.75





This passage explains that the Vajrapāṇi emanation King Sucandra was a tenth-level bodhisattva who had not yet negated two sets of 1,800 breaths.76 There are similar explanations of the Mañjuśrī and Avalokiteśvara emanations, Mañjuśrī Yaśas and Puṇḍarīka, as being tenth-level bodhisattvas. Furthermore, in the Realms chapter of the Great Commentary, in the seventh summary, in the part where it explains how the profound meaning of the Kālacakra is not for the attachment-free listeners,77 [25] it begins, “Those free of attachment, the noble Ānanda and others,”78 and goes on to explain how the profound meaning is not for the noble Ānanda and others. These statements and others are made in accordance with the views of the common vehicle in which disciples take the deeds of the Buddha and the emanations of bodhisattvas and śrāvakas as being factually true in the way they were performed. However, the final thinking of the Root Tantra, the Condensed Tantra, and the Three Bodhisattva Commentaries is expressed in the Great Commentary:




            The conquering Buddha in countless, countless emanated illusory and nonobscured forms in the great thousand world realms engages in the languages of every sentient being when various supplicants request the Buddha in the limitless tongues of limitless sentient beings. With omniscient speech he teaches worldly and nonworldly dharma. Yet the omniscient one is not more than one. Therefore, in order to teach worldly and nonworldly dharma to all sentient beings, the conquering Buddha first became the powerful one of the twelve levels, then with skilful and great magic, with great visual illusion, he took birth from the womb of Māyādevī, wife of Śuddhodana, king of the Śākya clan, to become the youth Siddārtha.79





As this quote indicates, Śākyamuni had already attained complete enlightenment in the past, and in the course of working for the benefit of countless sentient beings with countless emanations, in this world he manifested enlightenment and passing away. Similarly, Vajrapāṇi, Mañjuśrī, Avalo kiteśvara, and others had already attained complete enlightenment when they took the form of tenth-level bodhisattvas and worked for the benefit of others. These and other examples are beyond the scope of thought. In the Realms chapter of the Great Commentary, in the third summary, it says:




            The great one of the world dwelt in the hells for the sake of sentient beings. There the messengers of death and the lords of death spoke these words of praise, “Although free from the chains of existence, he holds to existence for the sake of sentient beings. He is here to teach in order to empty hell and not as a result of previous actions. The taints of the mind have been burned off by the fire of wisdom, a mind always moist [26] with flawless compassion, whose deeds, without conception, are joyfully done for the benefit of sentient beings. To the Buddha we prostrate.80





More specifically in Bright Lamp it says:




            Why in this world are the venerable Ānanda and others renowned as compilers of scripture? Ānanda is the great bodhisattva Samantabhadra. He is Vajrapāṇi, undifferentiated from the great Vajradhara. Otherwise, how could Vajrapāṇi, having heard from the Tathāgata the eighty-four thousand volumes of sutra, memorize them on a single hearing without omission or addition?81





As scriptural support for the above, a passage from a highest yoga tantra called Special Secrets is quoted:




            Furthermore, I will explain the perfect entourage of the omniscient one. It is like this: Mañjuśrī was the great king Śuddhodana.82





Therefore, when the Conqueror taught the highest tantras, the teacher, compilers, and entourage of listeners were emanations of the Buddha and of the same continuum as the Teacher himself. Even those of the commonly accepted entourage such as Ānanda and King Śuddhodana were emanations of the Teacher and of the same continuum as the compilers of the tantras. Similarly, it should be known that it is the final thinking of the Kālacakra Root Tantra and its commentaries that King Sucandra and others, who were at the special gathering for the teaching of the Root Tantra, were also emanations of the Teacher. The Hevajra Tantra says:




            The teacher is me, the dharma too is me.


            The gathering and the listeners are me.


            The teacher of the world and the practices are me.


            The worldly and the nonworldly are me.83





In the commentary to the above by Vajragarbha it says:




            “The worldly and the nonworldly are me” means that all that is held with certainty by infantile beings — the Buddha and his queens, the sensual pleasure, the entourage, the teachings of the dharma, the teacher, the listeners, and teaching by desire84 — are to be refuted. These are for developing the insights of sentient beings in the future. They are the play of the buddhas. [27] In reality, the form of a buddha is as a vajra, immovable as an ox.85





The duration of these teachings and the duration of the Buddha’s teachings in general


In the sutra tradition the duration of the teachings has been variously put at one thousand years, two thousand years, and so on. In some volumes of the Sutra of the Good Eon86 the duration is said to be five thousand years. In Destroying Harm to the Three Mothers it says, “It is taught that the Tathāgata’s teaching will last for five thousand years.”87 Āchārya Mañjukīrti also says that the teachings would remain for five thousand years. Therefore, these claims can be taken literally, while other estimates found in the sutras, such as one thousand years, were taught, as the commentary Illuminating Reality says,88 for specific reasons. This position is accepted by many masters, including those of the Sakya tradition, and therefore the five-thousand-year duration will be explained here.


The five thousand years are divided into ten sets of five hundred years. In the first three sets many arhats, nonreturners, and stream-enterers89 appeared. These first three periods are known, therefore, as the period of the arhat, the period of the nonreturner, and the period of the stream-enterer respectively. Collectively they will be known as the three periods of realization. In the following three sets of five hundred years, many beings endowed with special insight, meditative concentration, and morality appeared. These three periods are known individually as the periods of special insight and so forth and collectively as the three periods of practice. In the next three sets of five hundred years many teachers of Abhidharma, Sutra, and Vinaya will appear. Individually these periods will be known as the periods of Abhidharma and so forth. Collectively they will be called the three periods of transmission. In the last five hundred years there will be no pure views or practice and only the outward signs of monasticism will be adhered to. This period will be known, therefore, as the period of adherence to mere signs. These are the five thousand years from the passing of the Buddha until the completion of the period of adherence to mere signs. This is the duration of the Perfection Vehicle teachings.


However, this is not duration of the teachings based upon the Vajra Vehicle. As there is no presentation of the special path of mantra within the canon of the Perfection Vehicle, [28] there is no reason for it to state the duration of the teachings of the Vajra Vehicle. Therefore, the duration of the teachings of the Vajra Vehicle is as taught in the Kālacakra Tantra and its commentaries. The four ages of Śākyamuni’s mantra teachings begin from the time of his teaching the Root Tantra and his passing until the time Kalkī Rudracakrī first defeats the barbarians. This has been explained as totaling 3,304 years. To this is added the four ages that make up the eighteen hundred years of Rudracakrī’s restoration in Greater Jambudvīpa. This comes to 5,104 years.


Therefore, the duration as explained here and the duration as explained in the sutras differ by about a hundred years. This, however, is no error because the duration of the Perfection Vehicle teachings and of the Vajra Vehicle teachings are separate presentations from separate canons. For example, in the glorious Kālacakra and its commentaries, it is explained that in the northern continent of Uttarakuru, both sets of the four ages of the teachings will arise after each other, whereas in the Perfection Vehicle canon it is stated that the beings of Uttarakuru are unsuitable vessels for the Conqueror’s teachings.


How much time has already passed and how much remains? Those of the past would have calculated, to quote one set of figures, that from the time of the Buddha’s passing to this śobhana female Water Rabbit year,90 3,615 years have passed. Many differing calculations exist. Using the Śrī Kālacakra Tantra and commentaries as a basis, four years elapsed from the time of the Buddha’s passing until the passing of King Sucandra. From then until the death of Mañjuśrī Yaśas, seven hundred years passed. After Yaśas came the eight hundred years from Puṇḍarīka to the arrival of the barbarians. Then came the fire, sky, and ocean years. Therefore, from the passing of our teacher up to the last year of the 221 years of astronomy, 1,907 years elapsed. These figures have been sequentially quoted in the Tantra and commentaries. To this total is added the number of years of the teachings of past Kālacakra masters, such as Paṇḍita Śākyaśrī up to the end of this śobhana Water Rabbit year. This comes to seven sixty-year cycles and thirty-seven years.91 As a total this comes to 2,364 years. Therefore, according to the Perfection Vehicle, [29] 364 years of the period of meditative concentration have passed, and 2,636 years of the teachings remain. According to the general duration of the teachings of the Vajra Vehicle, 2,740 years are still to pass.


Moreover, up until this śobhana Female Water Rabbit year, fifteen Kalkīs up to King Ananta have passed, and since Kalkī Mahīpala began teaching the dharma, fifty-seven years will have passed by the end of the year. Nine hundred and forty years from the end of this Water Rabbit year, Kalkī Rudracakrī will appear, and the Vajra Vehicle teachings of the conquering lion of the Śākya, such as the transmission and practice of the Śrī Kālacakra, will enter the age of completeness.


The introduction on how the Buddha taught the Root Tantra and so forth is complete.
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2. The Primordial Mind and Body


The primordial mind and body: Principal themes of the highest yoga class of tantra


This has two main outlines:


      1.  Primordial mind


      2.  Primordial body


Primordial mind


      1.  The tantras and Indian scripture: Sources for primordial mind


      2.  A short explanation of the content of these passages


The tantras and Indian scripture: Sources for primordial mind


The Great Commentary, in the Gnosis chapter, says:




            Sentient beings are buddhas. Mighty buddhas other than that are not found in the world.92





In the Initiation chapter of the Great Commentary:




            That which abides in the hearts of sentient beings is gnosis. It is the indestructible sound, constantly in the character of the nāda.93





[30] The Great Commentary in the first summary on the Inner chapter says:




            “Gnosis is mixed with emptiness.” That which dwells conventionally in the body in the form of a relationship between that which is pervaded and that which pervades is gnosis dwelling in the bodies of all sentient beings as emptiness.94





Similarly in the Hevajra Tantra:




            The great gnosis abides in the body.95





Also:




            Sentient beings are buddhas


            but are obscured by transient impurity.


            Once removed, there will be buddha.96





From the Vajragarbha Commentary:




            Since, from the beginning, all sentient beings are of the nature of the innate, they are buddhas.97





Similarly from the Treasury of Songs:




            Not seeing the primordial nature,


            the foolish are deluded,


            the foolish are deceived;


            thus speaks Saraha.98





There are many other such quotes.


A short explanation of the content of these passages


This primordial mind is the ultimate basis of purification for the generation stage and completion stage taught by these tantras, their commentaries, and other Indian scriptures. Its explanation is under six headings:


      1.  Identifying primordial mind


      2.  Synonyms


      3.  Its natural purity


      4.  The transience of the impurities


      5.  Its path of practice


      6.  Times when clear light manifests


Identifying primordial mind


The primordial mind is a very subtle mind, and when manifest, it takes as its objects phenomena such as the complete absence of any limiting conceptual elaboration,99 the direct cognition of emptiness. It has the ability to create every quality of a buddha, and it has dwelt in the continuum of every sentient being since beginningless time without interruption. When it is purified it becomes the dharmakāya. However this is just a partial description. When even those who have actualized the primordial mind cannot describe it in words, what need to mention those who have not. In the Treasury of Songs it says:




            The nature of the primordial


            cannot be shown by anyone.100





Also:




            The nature of the primordial


            cannot be expressed in words, [31]


            but with the eyes of the master’s teachings


            it will be seen.101





Advayavajra in his Commentary to the Treasury of Songs says:




            That which dwells in sentient beings forever,


            without cause and condition,


            when the time came for it to be spoken of,


            even the omniscient would be lost for words.102





There are many such quotes.


Synonyms


It is taught in the tantras and Indian texts under many names. These include, the innate, the mind of clear light, the dharmadhātu mind, natural clear light, primordial mind, the indestructible mind, foundation dharmakāya, and the vajra of the mind.


Its natural purity


This is under two headings:


1. It does not become good or bad by the force of circumstance.


The rays of the sun spread themselves equally upon the beautiful, such as jewels, and upon the ugly, such as filth, and yet it remains unaffected, either adversely or beneficially. Likewise, the mind of clear light is very subtle, and though it enters good states of existence such as those of the gods or bad such as those of hell, it remains unaffected by them, either adversely or beneficially. This is because, like the sun, it is pure by nature.


2. As an entity it never develops into the impurities of the mind.


Gold even when tarnished never becomes the tarnish. Water when dirtied never becomes the dirt. Likewise, the mind of clear light is very subtle, yet when dwelling with the impurities of deluded states of mind, conceptuality, and so forth, it never develops into the actual entities of these states of mind. If it did, it would not be possible to eradicate, with appropriate opponent forces, the conceptuality and deluded states of mind within the clear-light mind. Alternatively, if these impurities were eradicated, the continuum of the clear-light mind would also come to an end. The mind of clear light therefore is pure by nature. [32]


The transience of the impurities


In a mixture of water and dirt, the water has been created from its own substantial cause into its own clear and transparent nature, and its dirtiness has come about from its own causes, such as dust and so forth, which are distinct from the water’s substantial cause. The dirt therefore can be separated from the water and is a temporary phenomenon.


Similarly, the mind of clear light and the impurities of the two kinds of obscuration have been linked since time without beginning. Nevertheless, the mind of clear light is developed from its own substantial similar-type cause into its own entity of purity. The impurities, on the other hand, develop from their causes of improper mental activity and arise from the clear-light mind like fish jumping from water. They are therefore temporary phenomena, capable of being removed from a mind whose nature is clear light.


Furthermore, when water is not in contact with conditions such as dirt and dust, it is clear and transparent. Similarly, if the natural mind of clear light were separated from the causes and conditions that bring about the impurities, it would reveal its clarity in its separation from the entanglements of duality. As long as the mind of clear light dwells with impurities, such as desire generated by improper mental activity, it will not become manifest to ordinary beings even though it is everpresent. This is because it is obscured by these impurities and remains unseen.


Its path of practice


Firstly, the central channel is purified and empty forms appear to the meditator. These forms are created by the practices of the yogas of withdrawal and meditative absorption which make up the branch of form accomplishment. Then the winds from the left and right channels are brought into the central channel by the yogas of prāṇāyāma and retention, which make up the branch of wind accomplishment. This manifests the mind of clear light, and the appearance of that mind as empty form becomes progressively purer. The generation of the four joys of descent and ascent develops the mind of clear light into innate bliss, which is applied to emptiness, and the gnosis of bliss and emptiness is developed.


After the completion of the yoga of retention comes the yoga of recollection, in which an actual empty form in the aspect of father-mother union is meditated upon. Also, during recollection, the mind of clear light develops into bliss and, as a consciousness, is applied to its object of emptiness. [33] The resulting bliss-and-emptiness gnosis is meditated upon many times, which will eventually produce the mahāmudrā consort. Reliance on this consort will develop the ability to induce unchanging bliss. From that point onward the clear-light mind develops into the 21,600 instances of unchanging bliss on the yoga of meditative concentration. This unchanging bliss is applied to emptiness, and the resulting bliss-and-emptiness gnosis is meditated upon. One by one the twelve levels are attained, and the 21,600 karmic winds are halted. Impurities, such as the predispositions for emission,103 are gradually eradicated, and the mind of clear light in the form of unchanging bliss becomes the body of great bliss.


Times when clear light manifests


There are two kinds of manifestation: natural or effortless manifestation and manifestation through the power of meditative concentration. The first occurs when sentient beings die. On the basis of the Kālacakratantra and its commentaries, when someone possessed of the six elements dies, first the water element weakens the fire element, then the earth element enters the water and disappears. The water element is subsequently dried by the air element, which in turn absorbs into the space element and disappears. At this time the knots of the central channel loosen, the flow of wind in the right and left channels is halted, and wind enters and dissolves into the central channel. When this happens, all conceptualization of transient objects ceases. The natural clear-light mind becomes separated from all limiting conceptual elaboration and takes on the aspect of a spacelike emptiness. Within that emptiness various empty forms arise of their own volition like images in a clairvoyant’s mirror. This is known as the manifestation-of-death clear light. The Great Commentary, commenting in the Methods of Accomplishment chapter on the line beginning “Water weakens fire,” says:




            “Water” and so forth means that in this human realm, at the time of death of those born from wombs, water weakens fire. Therefore, through the power of this meditative concentration, the process of fire is weakened by water, and this is the meditator’s first practice within the body. Then, because of there being no fire, earth loses its solidity and dissolves like salt to become liquid, dwelling within the water element. Then the element of air [34] dries up every drop of water and disappears into space. In this way the elements quickly weaken. Then “the mind is the fire at the end of darkness,”104 which means that the foundation consciousness is placed in the realm of space, in fully aspected forms empty of all objects, dwelling in the middle.105





Foundation consciousness in this quote refers to the mind of clear light, and in the line “The mind is the fire at the end of darkness,” darkness is the near attainment at the time of death, while fire is the death clear light, which arises from near attainment.


This death clear light is experienced by ordinary beings but cannot be ascertained by them. Therefore, once the bardo state of one of the six kinds of existence has been formed, ordinary beings will move on powerlessly to another existence. However the yogi meditating on the completion stage during his lifetime develops the ability to manifest the mind of clear light and sets a powerful intention106 for the ascertainment of death clear light. When he actually ascertains death clear light, he applies the clear light to emptiness and meditates on bliss and emptiness gnosis. Likewise, when the bardo existence arrives, the power of his meditation will ensure that he takes a special form of existence in his next life for the practice of tantra where the remainder of the path will be practiced and enlightenment realized.


However, in the Three Bodhisattva Commentaries, there is no presentation of attaining enlightenment during bardo existence. There is a reason for this. Attaining enlightenment in the bardo means that death clear light is transformed into the path of the ultimate-mind isolation clear light. The clear-light mind rides upon the very subtle wind, from which arises the illusory body instead of the bardo existence. The remainder of the path is practiced in that form, and enlightenment is attained. The Three Bodhisattva Commentaries do not present such a path but assert that the empty form that appears during the meditative equipoise of the six-branched yoga is a similar-type cause of the empty-form father-and-mother union of enlightenment, and there is no basis for the accomplishment of the form body existing in the ordinary state. This is the reason why there is no such presentation. However some scholars (such as Kumāramati)107 [35] say that the reason there is no presentation of attaining buddhahood in the bardo within the tenets of the Kālacakratantra and its commentaries is that a coarse body is necessary for the development of unchanging bliss and, therefore, supreme unchanging bliss cannot be accomplished in the bardo mental body.108 This is not correct. If that were the case, then similar consequences could be applied to the Guhyasamāja and other tantras that do assert the attaining of enlightenment in the bardo.


Manifesting the mind of clear light by the power of meditative concentration


Withdrawal and meditative absorption are the methods by which the winds enter the central channel to purify it, while vase yoga and the vajra recitation in the branch of prāṇāyāma cause the flow of the winds in the right and left channels to be cut and so enter the central channel, where the mind of clear light is made manifest. Such a process of manifesting clear light arises from cutting the flow of the winds, or mounts of conceptuality, of the left and right channel by targeting the channels, drops, and winds of the vajra body and bringing those winds into the central channel. The Great Commentary, in the Realms chapter, in the first summary says:




            Although fire dwells constantly within wood,


            by cutting and separation it is not seen.


            Yet, when the fire-stick is worked with the hands,


            it is seen to dwell within.


            Similarly, by habitual conceptuality,


            the mind of clear light is not seen.


            But when the right and left channel


            are united as one, it will be manifest.109





As long as the mind to which objects of a transient nature appear is not halted, it is not possible to manifest the mind of clear light. To halt such a mind, the winds must enter the dhūtī,110 and as long as the winds flow within the left and right channel, it is not possible to halt such a mind.


Some (such as Kumāramati and Kumāraśrī)111 have said that the primordial mind of clear light that is the subject of the previous quotes from the tantras and commentaries is identical to the buddha essence, or impure suchness, as taught in the Uttaratantra, one of the five treatises of the protector Maitreya. They also claim that this buddha essence taught in the Uttaratantra and in the In Praise of Dharmadhātu is the causal tantra taught by the Later Guhyasamāja Tantra when it says:




            Tantra it is known means continuum,


            and that continuum is of three kinds.


            [36] The basis, the nature of suchness,


            and the invincible: is it thus divided.112





Their assertion cannot be seen to be correct because that would mean the path of practice as taught in the Uttaratantra also would have to be the method tantra taught in the line “the basis, that of the nature of suchness” because the reasoning is the same.113 Furthermore it would also mean that to manifest buddha essence as taught in the Uttaratantra, it would be necessary to halt the flow of winds in the right and left channel and bring them to the central channel. This is because in order to make manifest the primordial inborn mind of clear light as it is taught in the tantras and commentaries, it is necessary to halt the flow of winds in the left and right channels and to have them enter the central channel. As the Great Commentary says in the Realms chapter, in the first summary:




            Similarly, by habitual conceptuality,


            the mind of clear light is not seen.


            But when the right and left channel


            are united as one, it will be manifest.114





Some (such as the Jonang tradition) assert the existence of a buddha essence adorned with the features and signs of enlightenment, endowed with the ten powers, the four kinds of fearlessness, and every other excellent quality of abandonment. They assert this essence to be unchanging and permanent, of ultimate existence, and dwelling inside every sentient being since beginningless time but hidden within the temporary impurities. This they maintain is what is meant by the quotes from the tantra, such as the verses beginning “Pervading space, the vajra of space,” “Sentient beings are buddhas,” and so forth, as well as by the quotes from the commentaries quoted previously. They also maintain that this is the meaning of quotes such as that beginning “A statue of buddha wrapped in rags”115 from the Uttaratantra and similar quotes from In Praise of Dharmadhātu. Furthermore they claim that the Prajñāpāramitā and other sutras in which the Buddha spoke of all phenomena being empty of any true existence are actually teaching an “emptiness of other,” in which the above-mentioned buddha essence is empty of “other” transient impurities. Because this buddha essence is empty of the impurities or objects of negation and because it is truly existing, it is not an “emptiness of self.” They also claim that this is the thinking of the [37] Kālacakra and its commentaries.116


To this, firstly I say the following. Of the ten powers, there is the power of the wisdom that knows what is and what is not the basis.117 Does this power know what is and what is not the basis of a hairy old dog? If it does not know, it could not be a wisdom that knows what is and what is not the basis. If it does know, it could not be a wisdom covered by the obscuring impurities. Furthermore, if the meaning of statements that all phenomena are empty as found in the Prajñāpāramitā and other sutras was that the buddha essence was empty of “other” impurities, empty of the impurities to be negated, and was itself truly existing, then you would have to agree that the emptiness spoken of in these sutras as being empty of the objects to be negated would also be truly existing. Even if you do actually assert this, it could not be correct, because in Fundamental Treatise on the Middle Way it says:




            The conquerors have said


            that emptiness uproots all views,


            and that those who have a view of emptiness


            will have no accomplishment.118
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