




[image: image]







Transcending Time




[image: image]







[image: image]




WISDOM PUBLICATIONS


199 Elm Street


Somerville MA 02144 USA


© 1999, 2008 Gen Lamrimpa and B. Alan Wallace


All rights reserved.


No part of this book may be reproduced in any form or by any means, electronic or mechanical, including photography, recording, or by any information storage and retrieval system or technologies now known or later developed, without permission in writing from the publisher.


Library of Congress Cataloging-in-Publication Data


Gen Lamrimpa, 1934–


Transcending time : the Kālacakra six-session guru yoga / Gen Lamrimpa ; foreword by His Holiness the Dalai Lama ; translated by B. Alan Wallace ; edited by Pauly B. Fitze.


   p.  cm.


Includes bibliographical references and index.


ISBN 0-86171-152-1 (pbk. : alk. paper)


1. Kālacakra (Tantric rite) 2. Yoga (Tantric Buddhism)


I. Wallace, B. Alan.


BQ7699.K34G46 1999






	294.3’4436—dc21


	99-19501








ISBN 0-86171-152-


11 10 09


7    6   5   4   3


Cover image: Kālacakra with consort Viśvamātā. Photo by Peter Nebel. Designed by TLrggms.


Wisdom Publications’ books are printed on acid-free paper and meet the guidelines for the permanence and durability of the Committee on Production Guidelines for Book Longevity of the Council on Library Resources.


Printed in the United States of America.


[image: image] This book was produced with environmental mindfulness. We have elected to print this title on 50% PCW recycled paper. As a result, we have saved the following resources: 12 trees, 8 million BTUs of energy, 1,042 lbs. of greenhouse gases, 4,325 gallons of water, and 555 lbs. of solid waste. For more information, please visit our website, www.wisdompubs.org.




Contents


Foreword


Editor’s Acknowledgments


Preface


Introduction


Homage


PART 1 PREPARING FOR PRACTICE


1   Reflections on the Path


2   Receiving Tantric Teachings


3   Overview of the Kālacakra Tantra


PART 2 THE KĀLACAKRA SIX-SESSION GURU YOGA


4   Beginning the Practice


5   Guru Yoga


6   Recollections and Practices


7   Receiving Initiation


8   The Seven Self-Entries of a Child


9   The Higher and Greatly Higher Initiations


10 The Purification of Death


11 Generating Oneself as Kālacakra


12 Deepening Your Understanding


13 Hooking the Hearts of All Kālacakras


14 Bindu Yoga and Subtle Yoga


15 Mantra Recitation


16 Offerings


17 Praise and Dedication


PART 3 COMPLETION STAGE PRACTICES


18 The Nature of Phenomena


19 The Six-Phase Yoga


20 Questions and Answers


Dedication Prayer


A Lucid Presentation of the Kālacakra Six-Session Guru Yoga


Charts


Glossary


Notes


Bibliography


Index




To be read only by those who have received the Kālacakra initiation.


[image: image]


May this be an expression of gratitude


and reverence and love for the Revealer


and the spiritual mentors, for preserving this


precious body of wisdom, and may the


blessings received be passed on to all who


read this, and thereby to all beings.




Publisher’s Acknowledgment


The publisher gratefully acknowledges the contribution of the students of Gen Lamrimpa (Venerable Lobsang Jampal Tenzin), who, through the Dharma Friendship Foundation Education Fund, helped make production of this book possible.





Foreword



[image: image]


The Kālacakra Tantra is a Buddhist practice belonging to the class of highest yoga tantras, which are among the most profound teachings of the Bodhisattva Vehicle. According to tradition, Buddha Śākyamuni appeared in the south of India as Kālacakra and set forth this tantra at the request of King Sucandra of Śambhala.


King Sucandra then propagated the teachings of Kālacakra widely among the citizens of Śambhala. The tradition is said not to have reappeared in India until shortly before it was brought to Tibet in the eleventh century. Thereafter, until the upheavals of the present century, it thrived not only among Tibetans, but also among their neighbors in the Mongolian regions to the north, as well as in Sikkim, Bhutan, and Nepal and the Himalayan regions to the south and west.


For those who attend the initiation and wish to cultivate a daily practice of meditation based upon it, it is common to begin by performing a method of six-session guru yoga. This typically presents a concise review of the important points of the generation stage yogas of the Kālacakra path, within the context of a prayer to the spiritual master and meditation. Practices of this nature are called “six-session yogas” because they are meant to be recited and contemplated three times during the day and three times at night.


However, we should not limit our practice to this minimal level of endeavor. The six-session yoga provides the basis for our daily meditation in which we should try constantly to expand our familiarity with the practice of Kālacakra.


An increasing number of individuals who do not have access to the original Tibetan commentaries are taking interest in this practice. Therefore, it is indeed timely that a book has been prepared containing an explanation of the practice of the Kālacakra Six-Session Guru Yoga, based on his own experience, by Gen Lamrimpa Jampal Tenzin. I offer my prayers that it will enable readers to deepen their understanding and appreciation of this sublime teaching of the Buddha.
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Tenzin Gyatso, the Fourteenth Dalai Lama





Editor’s Acknowledgments



It is with a sense of continuing gratitude that we think of His Holiness the Fourteenth Dalai Lama. With sympathy and understanding for our needs he granted the request made by B. Alan Wallace and the Dharma Friendship Foundation and encouraged Venerable Lobsang Jampal Tenzin, Gen Lamrimpa, to travel to Seattle to lead a one-year śamatha retreat in 1988. Gen Lamrimpa’s two-year stay (1987–1989) was a rich experience for those fortunate ones able to participate. Besides the śamatha teachings and retreat—which is the subject of another book entitled Calming the Mind, edited by Hart Sprager—we received teachings on many quintessential subjects, including the Kālacakra Six-Session Guru Yoga, the subject of this book. With great skill, patience, and generosity he imparted his treasure of knowledge and insight. It brought about not only a tremendous enrichment in our lives, but also gave us much food for reflection and meditation in the future.


We were also most fortunate to have the excellent translation skills of B. Alan Wallace. His vast background in the Dharma and excellent knowledge of Tibetan and English made the teachings a truly profound experience.


To reflect Gen Lamrimpa’s penetrating erudition as well as profound realizations, we attempted to preserve the traditional Tibetan format of teachings he used. There was some minor shifting of introductions to individual classes to fit into the major chapters.


Tibetan words used in the text are spelled to reflect the pronunciation, and the transliteration in parenthesis is in accordance with the Wylie system. Sanskrit words are spelled according to the standard transliteration system.


I would like to express my gratitude to the many individuals who have made contributions to this project.


First I would like to thank Venerable Lobsang Jampal Tenzin, Gen Lamrimpa, for the many hours he gave during his second stay in Seattle in 1993 to go over the text and to clarify aspects that were unclear to me. The kindness and assistance of Tenzin Tsultrim at that time is also gratefully remembered.


My gratitude also goes to T. G. Dhongthog Rinpoche for checking the entire document and making suggestions for improvements.


Thubten Jampa has earned my undying gratitude for his continuing willingness to help over the many years. Special mention should be made of Ivanka Jakic for her untiring efforts and to thank her for requesting the teachings.


It gives me great pleasure to acknowledge my indebtedness and gratitude to my two co-editors. Brenda Loew studied the entire manuscript and contributed suggestions for presentation and clarity. Jean Paone also scrutinized the entire manuscript and made many valuable changes. She had an uncanny knack to pinpoint weak areas and improve them.


During the times when I needed specialized expertise in computer technology it was my dear friends Elizabeth Heath and Thomas V. Ashbrook IV who came to my aid. A big thank you to both of them.


I cannot overestimate my debt of gratitude to my husband, Werner Fitze. Without his continuous and untiring encouragement and generous support of many kinds, this work would not have been accomplished.


Great care has been taken to report the teachings accurately as given. Any errors that may have crept in are mine alone and are infinitely regretted. May I be permitted to repeat the sentiments voiced by Gen Lamrimpa: “I hope this teaching will be of benefit to all and serve as a seed and as a basis to analyze.”


Pauly B. Fitze





Preface



This preface focuses on the activities of the Dharma Friendship Foundation, a nonsectarian group whose members appreciate all traditions. It is located in Seattle, in the northwestern part of the United States, a world power in these modern times.


Its spiritual director, American scholar Alan Wallace (Jhampa Kelsang), requested permission from His Holiness the Dalai Lama to invite me to Seattle. With incomparable kindness he granted permission. Even though I am impoverished in good qualities from former lives and from learning in this life, I was regarded as valuable as gold. For one year beginning in March 1987 I taught Dharma there to the best of my ability. The following year I taught meditative quiescence and guided fifteen practitioners in a year-long retreat. Between meditative quiescence (Skt. śamatha) and insight (Skt. vipaśyanā), it is in the practice of meditative quiescence that the mind is truly stabilized internally.


Then the Dharma Friendship Foundation and its altruistic program director Ivanka Jakic (Jampa Lhamo) from Yugoslavia fervently requested that I teach the Kālacakra Six-Session Guru Yoga for the purpose of practice and meditation. This was given for the daily practice of His Holiness the Fourteenth Dalai Lama by his senior tutor Ling Rinpoche, who was the Ninety-seventh Holder of the Ganden Throne in the Gelug order. His Holiness the Dalai Lama kindly gave the permission. As holy scholars and adepts are very rare in that area, I was conceited enough to feel like a fine- looking man among dwarfs and I gave these teachings for fifteen days to fifteen people, some of whom participated in the year-long retreat. During the preliminary teachings, I tried to emphasize the common path practices, such as the spirit of awakening, the spirit of emergence, the correct view, and so forth. To the best of my ability I explained the specific points of Kālacakra, including the initiation that brings maturation, the stages of generation and completion that bring liberation, the basis to be purified, the practices that purify, and the results of purification. However:


Having dipped the kuśa grass tip of my childish intelligence


Into the deep and limitless ocean of treatises,


I worship the merciful and compassionate beings


And confess my errors in the nature of nonobjectivity.


Having entered the midst of the great ocean,


Even though I cannot fathom its depths or breadth,


Is it the custom of articulate and educated people


Not even to speak of the ocean?


Though a great bird’s wings have no power


To reach the far side of the sky,


What intelligent person would say


It should not fly in the sky?


From beginningless time until now,


My body, speech, and mind have been messengers of saṃsāra.


Now, by chance, I have striven for the sake of beings throughout space.


Why isn’t this a good thing?


When I was teaching at that time, I was ignorant of the English language, so Alan Wallace, who is fluent in both English and spoken Tibetan as well as Dharma terminology, translated well everything I taught, occasionally helped by the Tibetan Thubten Jampa. Those teachings were recorded on tape by Pauly and Werner Fitze, who were born in Switzerland but presently live on Vashon Island near Seattle. With great altruism, diligence, and rugged endurance, they accepted the responsibility of transcribing the teachings from the tapes, then edited them again and again, many times over.


There are not many such writings about Kālacakra in English. His Holiness the Dalai Lama’s initiation brings great blessings, and a number of Westerners are very interested in learning more about Kālacakra. So I hope this teaching will be of benefit as a basis, or seed, for study.


THE POINT OF THE PRACTICE



Even if one does not have very much time for meditation, any practice of Kālacakra brings a blessing. In particular, practicing the Kālacakra Six-Session Guru Yoga brings tremendous blessings. Moreover, the six-session guru yoga synthesizes all the essential points of practice of both the sūtras and the tantras.


Once you have received the Kālacakra initiation, it would be very helpful for you to gather together for a couple of days at a time to engage in this practice and discuss the teachings. By doing so, you will acquire experience in the six-session guru yoga practice as well as gain some familiarity with the stages of generation and completion. It would be much to your advantage. Many of you are especially attracted to Kālacakra. If you express this faith in the practice, this will place very powerful propensities upon your mindstreams. On the other hand, if you practice with little faith, few benefits arise.


The point of the practice is chiefly to counter the mental afflictions, which should be the ongoing emphasis of your practice. In short, what we need to do is to try to diminish the force of the mental afflictions and cultivate wholesome qualities.


Although the chief task is transforming the mind in order to totally eradicate the mental afflictions, we should also give very strong emphasis to diminishing unwholesome tendencies of speech and physical actions. The reason for this is that even though the mind is the source of all three, if one does not attenuate verbal and physical actions such as harsh or abusive speech and other nonvirtues, these will enflame the mental afflictions. It is very hard to counter the mental afflictions without restraining the unwholesome actions of body and speech. Moreover, the body and speech are easier to subdue. So start there as a basis, and with that, counter the mental afflictions.


Now, in terms of a really practical procedure along the path, it is very good to develop the spirit of awakening, the altruistic wish to be of benefit to others. As the basis, if one can emphasize being honest, this is extremely important. Without countering the mental afflictions to some extent, it is impossible to be honest. If one really becomes accustomed to being honest to oneself and to others, it is much easier for authentic loving kindness and compassion to arise.


These things are to be practiced.


GENERAL REMARKS ABOUT TANTRIC TEACHINGS



Although I have given the teachings on Kālacakra, I feel, in fact, that I cannot teach this material very well. Nevertheless, these teachings were requested by Ivanka Jakic and the Dharma Friendship Foundation. Moreover, there are very few people who teach the Kālacakra practice. Before offering these teachings, I made a lot of effort to study and prepare the material. As I put together the things that I have studied and heard, I tried to teach in accord with what is written in the authoritative scriptures on Kālacakra. According to my ability, I have done as well as I can. In comparison to the instructions of a great sage, these would not be considered good teachings.


In the explanations I have taught explicitly about transforming sensual experiences into the path. The reason for being so very explicit and unambiguous is because nowadays there are a lot of people who say they are practicing tantra, transforming sensual experience and pleasure into the path. When people have no clear idea what such transformation entails, all they are doing is confusing themselves and others. If one does indeed have the proper, extensive preparation that I have discussed at length, and one transforms sensual pleasure into the path, this is very good.


I have spoken very clearly about these points in order to protect people from following a deviant path. As I was giving these teachings, I was not presenting something that I dreamed up. My comments were based upon authoritative scriptures that have been practiced for over a thousand years. Also, throughout the whole history of such practice, there have been generations of siddhas who have gained authentic experience by such means.


If people unfamiliar with Buddhist teachings should take a paragraph here or there out of context and just focus on that, this could be dangerous. Therefore, care should be taken that these teachings do not get into the wrong hands.


When appropriate, if one can clarify these issues to other people, this would be a service to humanity, for this is a very precious body of knowledge. It seems that in the West, already a lot of books on tantra have been written and translated. Some of these may state that in the tantric context one should not abandon mental afflictions. It would be good to clarify these issues. If there is an opportunity to go into deeper explanations, then the people you speak with should have received initiation and have strong, irreversible faith.


THE LINEAGE BACKGROUND



Concerning the lineage from which I have received these teachings, I received the Kālacakra empowerment itself from His Holiness the Dalai Lama. I also received brief instructions from His Holiness on the generation and completion stages of the Kālacakra Tantra. These teachings were given to only a few people, by invitation only.


Three people were invited as representatives of large regions of Tibet. One was Kirti Tsenshab Rinpoche, an older monk who was invited to represent Amdo. A second was Chamdo Geshe, a representative of Kham. I was the third, and I was invited as a representative of southern and central Tibet. We represented all of Tibet. Then there were the abbot and three other monks from Namgyal Monastery, His Holiness’ personal monastery. Seven people in all received the oral transmission of the teachings, the explanation, and private instructions by His Holiness. Thereafter, His Holiness encouraged those seven to engage in a propitiatory retreat, which we did. That is one lineage I have received.


Following that, I received another lineage of the oral transmission of the Kālacakra Root Tantra, the Vimalaprabhā, and the voluminous annotations and subcommentaries of Butön. That was a vast undertaking. At that time there was just one person, as far as we know, at least outside of Tibet, who had received this complete oral transmission, and this was Kirti Tsenshab Rinpoche, who had been invited to the previous teaching. His Holiness then instructed Kirti Tsenshab Rinpoche to pass on the oral transmission to three people. Those three again represented all of Tibet. One was Kirti Rinpoche, a younger monk, representing Amdo. Then there was Banglang Rinpoche, representing Kham, and I was again invited to represent central and southern Tibet.


I really do not know why these individuals were chosen to represent those regions of Tibet. There are many lamas and geshes superior to me from central and southern Tibet. I have no special ability, and His Holiness knows that, but perhaps I was chosen due to some karmic connection from my previous lives.


Every year since then at least some of the monks of Namgyal Monastery engage in the self-initiation rite of Kālacakra, and each time I have been instructed to come and take the self-initiation with them. And that I have done.


I encourage you to dedicate the merit of your reading and engaging in this practice to the best of your ability. Because this particular tantric practice is intimately related to Śambhala, it is very beneficial to dedicate some of the merit to your being reborn in Śambhala.


Since His Holiness the Dalai Lama has given permission to publish this teaching, Pauly and Werner Fitze asked me to write an introduction. In accordance with the common tradition, I have written a homage and preface at the beginning and a prayer of dedication at the end.


I, who am known as Lobsang Jampal Tenzin, am a monk from the Chusang Hermitage (Tib. chu bzang sgrub sde), located in the Latö Shelkar (Tib. la stod shel dkar) district in the western region of the snowy land of Tibet, which is a realm subdued by Ārya Avalokiteśvara. Even though I am single-pointedly devoted to the sublime Dharma, my Dharma behavior is artificial and ordinary. With the thought to benefit all, I have written this in the ārya land Sikkim, the secret land of Ācārya Padmasambhava, at Dechen Ling on the fifteenth day (commemorating the Buddha’s teaching of the Kālacakra Paramādhibuddha at Dhānyakaṭaka in India) of the third Tibetan month of the Tibetan royal year of 2120.


Lobsang Jampal Tenzin


May 6, 1993


May joy and goodness prevail





Introduction



B. Alan Wallace


The practice of Kālacakra belongs to the general category of Buddhist practice known as Vajrayāna, or Buddhist tantra, which originated in India and further developed over the past twelve hundred years in Tibet. According to the Sampuṭa Tantra, there are four classes of Buddhist tantra: action (Skt. kriyā), performance (Skt. caryā), yoga, and highest yoga (Skt. anuttarayoga). In the first three classes of tantras, one generates a coarse consciousness combining skillful means and wisdom, and then meditates on emptiness. Only in the highest yoga tantras are methods taught to bring forth subtle levels of consciousness arising from the union of skillful means and wisdom. To utilize such subtle consciousness, one must first subdue coarse levels of conceptualization, which may be done either by directing the vital energies within the body into the central channel, or by engaging in totally nonconceptual meditation, as is done in the practice of Dzogchen. Highest yoga tantras are further subdivided into the two categories of father and mother tantras. The former emphasize the generation of an illusory body that is transmuted into a form body (Skt. rūpakāya) of a buddha when one achieves spiritual awakening. The latter are principally concerned with bringing forth the subtle consciousness of clear light (Skt. prabhāsvara) with which one realizes emptiness, and this subtle mind is ultimately transformed into the mind of a buddha (Skt. dharmakāya).


The Kālacakra Tantra belongs to the class of highest yoga mother tantras and, like other tantras of this class, it includes two stages of practice: the stage of generation and the stage of completion. This particular system of theory and practice includes three Kālacakras: the outer Kālacakra, the inner Kālacakra, and the other Kālacakra. The outer Kālacakra constitutes the elements of the external environment in which we live; the inner Kālacakra constitutes the psychophysical aggregates that make up an individual; and the other Kālacakra consists of the stages of generation and of completion, which purify the first two Kālacakras.


According to Buddhist tradition, the Kālacakra Mūlatantra, or Root Tantra (also known as the Paramādibuddha), was taught by the Buddha Śākyamuni in his mystical manifestation as the deity Kālacakra to King Sucandra of Śambhala, who had traveled to India to request these teachings from him. From Sucandra, this lineage was passed down through a line of seven Great Kings and twenty-one Kalkī Kings of Śambhala, beginning with Yaśas Mañjuśrī, who composed the Kālacakra Laghutantra, or Condensed Tantra. His son Puṇḍarīka composed a great commentary to this father’s work, entitled the Vimalaprabhā, or Stainless Light, which remains the primary commentary on Kālacakra to this day.


According to the legend of Śambhala, based on the Kālacakra Tantra,1 when Yaśas Mañjuśrī reincarnates as the twenty-fifth Kalkī King, Śambhala and our world will unite and a time of great material and spiritual bounty will begin. In order that as many people as possible might receive karmic imprints related to this momentous event, the Kālacakra initiation was openly given in Tibet, and His Holiness the Fourteenth Dalai Lama has, in this same tradition, granted this initiation openly on many occasions throughout the world. Whether Śambhala is located on our planet but can be experienced only by those whose minds and karmic propensities are pure, or whether it exists elsewhere is a question still debated by devout Tibetan Buddhists. But it is certainly true that for almost a millennium Tibetan Buddhists have been praying to be reborn in Śambhala or in our world when the twenty-fifth Kalkī King appears and the golden era of Śambhala begins.


According to Tibetan tradition, the Indian Buddhist yogin Cilupa, who lived probably in the eleventh century, learned of the existence of Śambhala and the Kālacakra Tantra and went in search of this fabled land and the teachings of Kālacakra. On his way there, he encountered a manifestation of Mañjuśrī, who granted him the initiation, tantra commentaries, and oral transmissions of Kālacakra. As far as we know, the Kālacakra Mūlatantra was never brought from Śambhala to India, but the Kālacakra Laghutantra and the Vimalaprabhā were, and they were later included in the Tibetan Buddhist canon. An Indian lineage of this tradition thus arose and was passed down from one Indian guru to another, eventually being transmitted to the Nepali paṇḍit Samanta Śrībhadra. In the twelfth century, the Tibetan yogin Ra Chörab traveled to Nepal to study Kālacakra with Samanta Śrībhadra, who later accompanied him back to Tibet, where they translated the main Kālacakra treatises into Tibetan. This lineage was passed on down to the great fourteenth-century Tibetan Buddhist scholar Butön (Tib. bu ston rin chen grub), who wrote extensive commentaries and annotations to the Kālacakra Laghutantra and the Vimalaprabhā. This lineage has been preserved to the present, and the Fourteenth Dalai Lama received the initiations and oral transmissions of the stages of generation and completion from his senior tutor, Vajrācārya Kyabje Ling Rinpoche.


With the Chinese Communist invasion of Tibet and its genocidal assault on Tibetan Buddhism, the study of Kālacakra in Tibet has declined during the latter half of the twentieth century, though there are a few monasteries in eastern Tibet (in the present-day Chinese provinces of Qinghai and Sichuan) where it is actively studied and practiced to this day. The lineage of the complete oral transmission of the Kālacakra Laghutantra, the Vimalaprabhā, and the Tibetan scholar Butön’s sub-commentaries and annotations to these treatises were taken from Tibet to India by Kirti Tsenshab Rinpoche, who, at the request of His Holiness the Dalai Lama, passed it on to Gen Lamrimpa and a few other Tibetan monks in Dharamsala.


Over the past few decades, the Kālacakra Tantra has drawn increasing interest from scholars and practicing Buddhists throughout the world, largely as a result of the Dalai Lama granting this initiation many times in Asia, Europe, and North America. This has led to the publication of a number of popular and scholarly works in Western languages on the theory and practice of Kālacakra. Among the first of these is Geshe Ngawang Dhargyey’s Kālacakra Tantra, consisting of his oral teachings on Kālacakra theory and practice, which I translated. This work is especially valuable for its detailed discussion of the vows and pledges pertaining to this practice. The Wheel of Time: The Kalachakra in Context by Geshe Lhundub Sopa, et. al., provides an excellent introduction to the history, the process of initiation, and the general practice of Kālacakra. The Kalachakra Tantra: Rite of Initiation by Tenzin Gyatso, the Fourteenth Dalai Lama, and Jeffrey Hopkins presents the context for the practice of Kālacakra and gives a very detailed account of all the stages of the initiation, as well as the first English translation of the Kālacakra Six-Session Guru Yoga, which was formulated by the Fourteenth Dalai Lama and versified by Kyabje Ling Rinpoche. In his book The Practice of Kalachakra, Glenn Mullin offers an overview of Kālacakra within Tibetan Buddhism as a whole and presents translations of various short Tibetan treatises covering different aspects of this tradition. Barry Bryant offers an engaging account of the Kālacakra tradition in his visually stunning book The Wheel of Time Sand Mandala: Visual Scripture of Tibetan Buddhism. Most recently, Alexander Berzin has published two very helpful works entitled Taking the Kalachakra Initiation and Kalachakra and Other Six-Session Yoga Texts, which well complement the earlier literature in these fields. Recent works of a more scholarly nature include Günter Grönbold’s The Yoga of Six Limbs: An Introduction to the History of Ṣaḍaṅgayoga, translated from the German by Robert L. Hütwohl; John R. Newman’s unpublished dissertation entitled The Outer Wheel of Time: Vajrayāna Cosmology in the Kālacakra Tantra; and Vesna A. Wallace’s unpublished dissertation entitled The Inner Kālacakratantra: A Buddhist Tantric View of the Individual.


This present work by the Tibetan monk and contemplative Gen Lamrimpa (Lobsang Jampal Tenzin) provides an unprecedentedly detailed explanation of the Kālacakra Six-Session Guru Yoga. The motivation for presenting this material is to make the practice of Kālacakra accessible to sincere practitioners who have received the Kālacakra initiation but who do not have the time or ability to practice the elaborate Kālacakra sādhana, or means of actualization of the body, speech, and mind of Kālacakra, which may take many hours each day to complete. This six-session guru yoga, first translated into English by Jeffrey Hopkins and newly translated here, is based on a shorter and more generic six-session guru yoga composed by the First Panchen Lama (Tib. blo bzang chos kyi rgyal mtshan, 1567?–1662). The purpose of this type of yoga is to provide a concise matrix of highest yoga tantra practices that include the stages of generation and completion as well as all the specific tantric pledges (Skt. samaya) associated with the five families of buddhas, namely, Vairocana, Ratnasambhava, Amitābha, Amoghasiddhi, and Akṣobhya. By properly practicing this yoga each day, all those pledges are fulfilled. Thus, although the various kinds of six-session yogas are nowadays affiliated especially closely with the Gelug order, they are equally pertinent to all those who have taken highest yoga (or, in the Nyingma order, mahāyoga and anuyoga) tantric initiations and their accompanying pledges.


In this eminently practical explanation of Kālacakra practice, inspired by years of scholarly training and decades of solitary contemplative retreat in Vajrayāna practice, Gen Lamrimpa begins by emphasizing the importance of a compassionate motivation for spiritual practice. In Mahāyāna practice in general and Vajrayāna practice in particular, compassion must be more than a mere appendage to one’s spiritual practice to balance one’s cultivation of contemplative insight. Rather, compassion is the very motivating force behind one’s spiritual practice as a whole. By carefully examining the range of suffering to which all sentient beings are vulnerable, one becomes moved by a powerful urge to protect everyone from fear and suffering. With one’s present, limited abilities, how can one do anything more than temporarily relieve the pains and sorrows of others, never truly protecting them from the underlying causes of misery? With faith in the power of the spiritual awakening of a buddha and in one’s own buddha nature, which enables one to realize that state of enlightenment, in which one’s deepest capacity for wisdom, love, and power is fully manifested, one brings forth the motivation of a bodhisattva: to achieve perfect spiritual awakening for the benefit of all beings. This is the spirit of awakening that lies at the core of the entire Mahāyāna tradition, including Vajrayāna.


In order to fully ground this spirit of awakening in a deep understanding of the nature of sentient existence, Gen Lamrimpa delves into the nature of the cycle of existence in which all sentient beings are trapped. While one may uncritically believe that all one’s difficulties will naturally vanish at death, generations of Buddhist contemplatives attest to the truth of a continuity of individual consciousness that precedes this present life and carries on after death. Thus, this present human life is but one in an unimaginably long sequence of lives reaching into the unknown past and potentially extending indefinitely into the future. But this present life, he explains, is one of immeasurable value, for by applying one’s human intelligence to effective spiritual practice, one may become forever healed from all mental afflictions, such as craving, hostility, and delusion, and their resultant miseries. By engaging in Mahāyāna practice, one may set out on the bodhisattva path of the six perfections, or the Pāramitāyāna, which takes countless eons of dedicated practice before perfect awakening is achieved. However, by practicing the swift path of the Vajrayāna, such as the Kālacakra Tantra, one may achieve the enlightenment of a buddha in one short human life span. One’s incentive for practicing Kālacakra should not be merely impatience at the thought of having to practice for eons, but rather an urgent sense of compassion, the wish to effectively serve the needs of sentient beings as soon as possible. No motivation other than a spirit of awakening is suitable for Vajrayāna practice as a whole.


Gen Lamrimpa then proceeds to discuss the role of “pure vision” and “divine pride” in Kālacakra practice. According to Vajrayāna Buddhism, the world does not inherently exist in the ways we perceive it and think of it; nor does our sense of our own identities and that of other beings reflect anyone’s intrinsic existence. Rather, our experience of ourselves, others, and the world around us is a creation of our own conceptual frameworks and languages. We are literally “making up” ourselves and our environment based upon experiences that are themselves products of our own previous habitual propensities. This is not to say that no one else exists and there is no universe apart from our conceptual constructs, but that all that we experience and imagine is structured by our concepts: neither we nor our environment inherently exist apart from conceptual designation.


The habitual propensities that structure our ordinary sense of personal identity and our environment can, however, be overcome through the ingenious practice of pure vision, by which—inspired by our own faith in or intuition of the all-pervasive buddha nature—we imagine all appearances to be expressions of the Buddha’s body, all sounds to be the Buddha’s speech, and all mental events to be the mind of the Buddha. This practice is coupled with the cultivation of divine pride, in which we identify our Vajrayāna guru, ourselves, our spiritual friends, and all other beings as emanations of the Buddha, in this case, Kālacakra. By so purifying our vision and identification of ourselves and others, the world increasingly arises to our experience as a pure manifestation of enlightened awareness, and our progress to spiritual awakening is enormously expedited.


In order to engage in such profound Vajrayāna practice, in which the motivation of a spirit of awakening is thoroughly integrated with one’s understanding of the lack of inherent existence of all phenomena, one must rely upon a qualified spiritual mentor and receive tantric initiation. Gen Lamrimpa therefore gives a detailed explanation of all the stages of the Kālacakra initiation, each of them designed to purify obscurations of one’s body, speech, or mind and establish within one the potencies for actualizing the body, speech, and mind of Kālacakra. This explanation, which is closely based on the ancient commentary the Stainless Light, can be enormously helpful to those who receive this initiation from the Dalai Lama or any other qualified lama. For without such understanding, the complexities of this rite may simply leave one bewildered.


In his discussion of the stage of generation, Gen Lamrimpa explains how this phase of practice is related to the processes of taking birth, living, and dying, and how it transmutes each of these phases into spiritual awakening. This entails a presentation of the vital energies, channels, and drops (Skt. bindu, Tib. thig le) that constitute the subtle body according to the Kālacakra system. Although none of these may have any direct correlation to human anatomy and physiology according to modern medicine, this does not necessarily mean that either system invalidates the other. Medical science is based on the objective observation of the human body, using a wide range of technological instruments that detect only those phenomena known to the physical sciences. No “vital energy” (vis vita or élan vital) has been, or perhaps can be, detected by such physical instruments. One can therefore conclude that if anything like the vital energies attested to in Tibetan Buddhism exist, they do not exist in the same manner as cells, electric currents, or electromagnetic fields. However, there are many known phenomena that also cannot be detected by the instruments of technology, the principle one, perhaps, being consciousness itself. Just as consciousness is known through first-hand experience, so do generations of Vajrayāna yogis claim that the vital energies, channels, and drops described in this system can be experienced directly through such practice. Thus, this view of the subtle body may be regarded as complementary to, and not necessarily in conflict with, medical science’s view of the human body.


Gen Lamrimpa concludes his explanation of this practice with a remarkable account of the six-phase yoga, including retraction, meditative stabilization, prāṇayāma, retention, recollection, and samādhi. To the best of my knowledge no such detailed account of these secret practices has previously appeared in English, and it was only with the permission of His Holiness the Dalai Lama that we ventured to present them here. These are the unique practices of the Kālacakra stage of completion, and by bringing these practices to culmination, all the material components of one’s body are said to be exhausted, and one achieves the empty form body, which is the primordial wisdom body of Kālacakra. In this process, all karmic energies are extinguished, all cognitive obscurations are abandoned, and with the realization of the empty form of Kālacakra with consort, one attains the immutable bliss of a buddha. From that point on, Gen Lamrimpa states, there is no moment in which one, as the Buddha Kālacakra, is not dedicated to the welfare of sentient beings, and one’s enlightened body, speech, and mind pervade space.


With the motivation that all beings may achieve this state of spiritual awakening, these teachings are offered to all those who have received the Kālacakra initiation and wish to follow this profound path.





Homage



Lobsang Jampal Tenzin


Namo Guru Munīndra Vajradhara


In the nature of the broad pathway of the divine, free of conceptual elaboration,


All phenomena are displayed with the brush of conceptualization.


I reverently worship those beings of incomparable kindness


Who withdraw them back into the nature of the pathway of the divine.


My spiritual friends, more than twenty—including three who are foremost—


Embodiments of the primordial wisdom and enlightened activities of all the merciful jinas,


Have variously manifested in accordance with the dispositions, capacities, and inclinations of sentient beings.


Look after me until the end of sentient existence.


Siddhārtha, who dispels the darkness of beings of the final five hundred years,


Please dispel the darkness of the beings of the land of Tibet, without closing your eyes.


You, who have been praised for your courage by all the jinaputras,


Look after me until the end of sentient existence.


To emptiness free of taint, in union with the immutable enlightened mind free of stains,


To Kālacakra and your consort in primordial union,


And to the lineage of Kulika Dharma kings I pray:


Look after me until the end of sentient existence.


I reverently worship those āryas who have devoted themselves to the beings in Tibet—


The abbot, the teacher, and Dharma king; Atiśa, Ngog, and Drom;


Marpa, Mila and Dakpo; the three Sakya patriarchs;


And the father and spiritual sons of the Ganden order.


From beginningless time until the end of the world,


May such destructive foes as self-grasping and self-centeredness


Be vanquished, and may we be blessed by a myriad of enlightened activities


Of those who heed the vajra command.
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Reflections on the Path


Motivation


In Mahāyāna practice as a whole, motivation is of paramount importance. In the highest yoga tantra in particular, aspiring for one’s own spiritual development is inappropriate. Rather, one should sincerely seek to eliminate the unbearable pain and suffering experienced by all sentient beings. One must develop the courage and compassion to dwell in a hell realm for many, many eons without being depressed by that prospect in order to bring even one sentient being to the state of enlightenment. In addition, when one considers that the general Mahāyāna practice will require three countless eons on the path to enlightenment, one thinks: “I cannot bear the suffering of beings during all this time without being able to help them and serve them effectively. Therefore, I must attain full awakening as quickly as possible.”


Simply wishing to attain individual full awakening, however, is insufficient for Mahāyāna practice in general and for the practice of highest yoga tantra as well. With the motivation to attain full awakening as quickly as possible in order to dispel the suffering of others, think, “Therefore I shall engage in this practice of Kālacakra; therefore I am attending this retreat; therefore I am sitting in this session; and therefore I am practicing this hour.” This motivation needs to be cultivated and maintained in each individual practice session.


Bodhisattvas of sharp faculties are on the ordinary Mahāyāna path. Great merit is required to approximate their compassion (Skt. karuṇa, Tib. snying rje), wisdom (Skt. prajñā, Tib. shes rab), and superior resolve (Tib. lhag bsam). To be a fully appropriate practitioner for the highest yoga tantra, however, one’s compassion, wisdom, and superior resolve should be one hundred thousand times greater than that of a bodhisattva of sharp faculties.



THE UNSATISFACTORY NATURE OF THE CYCLE OF EXISTENCE



The Kālacakra Root Tantra (Skt. Mūlatantra, Tib. rtsa rgyud) states that each of us abides in the beginningless cycle of existence. The text also explains the difficulty of obtaining a human rebirth and, within the human realm, the rarity of possessing a Dharma motivation. Even among people who feel an aspiration toward Dharma, it is unbelievably exceptional to be drawn toward the Vajrayāna. The text implies that among those who are drawn to the Vajrayāna, it is again rare to have a connection with the highest yoga tantra. The point is that it is extremely wonderful and amazing to have the opportunity to aspire to full awakening, to have the means to pursue that goal, and to have available the path for attaining the state of immutable bliss, the mind of a buddha.


The rarity and difficulty of obtaining this human life of leisure and endowment may be understood in terms of its nature, numbers, and causes. First of all, consider the difficulty of obtaining a fully endowed human rebirth in terms of its nature. We can look at the world population of roughly five billion people, and compare that figure with the number of those who have obtained a human life of leisure and endowment and are drawn to the Dharma. We can see that the latter group is quite small. We can continue by comparing a person with a human life of leisure and endowment not only with other human beings, but with all sentient beings. Consider insects, which seem to be everywhere. Indeed, forgetting size for a moment, if the five billion human beings on this planet were tossed into the insect population, the humans would simply vanish. Moreover, according to modern science there are microorganisms living in the soil as well as in the air and in water. The comparison of the human population with the numbers of all sentient beings enables us to understand the difficulty of obtaining a human life of leisure and endowment in terms of its nature.


In terms of numbers, it is said that most sentient beings exist in the hell realm, followed by fewer in the preta realm, fewer still in the animal realm; the fewest can be found in the human realm. So human existence is extremely uncommon.


The causes for rebirth in the miserable realms are unwholesome activities. If we look into our minds, we find mental afflictions replete with the causes for unwholesome activities. During the course of the day, it is most unusual to experience the arising of a wholesome state of mind. From the time we get up in the morning to the time we go to bed at night, the day is filled with unwholesome mental states. Thus, the causes for this human rebirth are difficult to acquire.


Even for human beings, the occurrence of a truly spiritual state of mind is extremely unusual. Out of the five billion people in the world, just a few have the appropriate attitude required for spiritual practice. And among those who do experience the mind of Dharma, if the ability to discriminate between proper Dharma and improper Dharma is absent, the presence of a spiritual attitude does not make much difference.


It is said that among those who do experience a Dharma mind, the ones who are drawn to the Mahāyāna are a strikingly small minority. And among those, the ones who are drawn to tantra are an even smaller minority. In this context, whether one experiences a mind of Dharma and is drawn to this form of Dharma depends on whether a fully awakened being has appeared in the world. But the appearance of a buddha in the world is very rare. Out of 16,300 great eons, a buddha appears only four times in four eons, or sixteen times. Most of these eons are said to be eons of darkness.


In one great eon there are eighty intermediate eons. These eighty fall into four types: twenty are empty eons; twenty are eons of creation, when things are in the process of becoming; twenty are eons of existence; and twenty are eons of destruction. A buddha can appear only during the twenty eons of existence. In each eon of existence, half the time the human life span is increasing, and during the other half the human life span is decreasing. A buddha manifests only when the human life span is decreasing. Thus there are only ten intermediate eons in which a buddha could appear.


One intermediate eon encompasses the following: When the human life span is on the increase, every one hundred years, the optimum life span increases by one year, ranging between ten years and eighty thousand years. Then it decreases in like fashion.


In this present eon, we are now in the phase when the human life span is decreasing. It has come from eighty thousand down to its present level and during this whole phase only four buddhas have appeared. One manifested when the human life span was forty thousand years, the second when the life span was thirty thousand, the third when the life span was tweny thousand, and the fourth, our historical Buddha, came when the optimal life span was one hundred years.


If you can take birth on one of those brief occasions when a buddha has taken birth, you have something precious. Of course, we have missed that opportunity.


OUR RARE OPPORTUNITY



In terms of a human existence, it is quite remarkable to have the chance to practice Dharma. Many human beings do not even accept Dharma at all. Among those who do, many develop misconceptions. In addition, there are those whose senses are not complete. There are many factors that decrease our opportunity to practice Dharma. We now have an almost unimaginably rare opportunity: to have a human rebirth, to be drawn to Dharma, and to have a mind drawn to Vajrayāna. It is imperative to make this event meaningful.


Human beings have profound intelligence, and we should use this intelligence to enable us to avoid the causes for having to wander about in miserable states of existence. Assuming that one is an appropriate vessel, or trainee, for the practice of tantra, and one fully receives initiation, then it is said that even if one does not apply oneself to the practice but simply keeps the vows and tantric pledges purely, one can attain full enlightenment within seventeen lifetimes. And it is said that if one does apply oneself very assiduously to the practice, then it is possible to attain full enlightenment in one or two lifetimes. Even if one encounters difficulty in attaining full enlightenment in one lifetime, there are great hopes of attaining it in two.


If we can train ourselves well in the common path, properly receive initiation, and apply ourselves to the best of our abilities to the stages of generation and completion, potent imprints will be left on the mind. Even if we do not fully awaken in this life, we will be able to take rebirth in the next lifetime as a human being with real capacity to practice tantra and to attain full enlightenment at that time.


We have the ability to serve not only our own needs but also the needs of others. We have a very profound mental capacity in this lifetime, and if we do not make use of it, this is a great loss. The essential point is that it is very important to take advantage of our opportunities for practicing Dharma. We are extremely fortunate to have the chance to engage in the practice of highest yoga tantra.


REFUGE



The actual sādhana of the six-session guru yoga begins with taking refuge, which is said to be the criterion that determines whether one is a Buddhist. Understanding one’s state of suffering and experiencing the fear of being unable to free oneself from suffering causes one to look elsewhere for protection and refuge. It is important to reflect upon the nature of the three causes of the fear that impels us to take refuge, namely: (1) the suffering nature of the three miserable states of existence; (2) the unsatisfactory nature of the entire cycle of existence; and (3) the disadvantages of having cognitive obscurations when trying to serve the needs of other sentient beings. In the context of Kālacakra, the chief fault to consider is the unsatisfactory nature of cognitive obscurations.


What is it that brings about this unsatisfactory cycle of existence? A mistaken state of mind. In order to fulfill our desires and to avoid what we do not desire, we engage in actions of the body and mind. In this process imprints are placed upon the mind, and these habitual propensities become the causes of our body, environment, and experiences of pleasure and pain in future lifetimes. As these habitual propensities in the mind ripen in future lives, we again use the body and the mind to engage in actions, which again store habitual propensities. In this way the cycle is perpetuated. Whether people are in high or low positions, or have great or little power—indeed, no matter what the circumstances—we are all in the same situation. If one reflects upon the twelve links of dependent origination, the nature of the cycle becomes very clear.


Reflecting upon this, we should meditate until we come to the conclusion that there is no end to this compulsive cycle. It self-perpetuates until a wish arises to bring it to an end. If we think in this way, it becomes clearer and clearer why the cycle of existence is called an ocean of suffering from which there is no escape without Dharma. There are no mundane activities that lead to the cessation of this self-perpetuating cycle. If you want to make an effective nuclear bomb, make one that would cut that cycle. That would be a true bomb. This is exactly what Buddhist practice is all about—“bomb making.” The realization of emptiness is the bomb that destroys the cycle of existence.


To cut this continuum of the cycle of existence, there are Hīnayāna methods that have their own strengths. However, the methods of the Pāramitāyāna are more effective, and the most effective methods are found in the Vajrayāna.


If we look for the ultimate source of the suffering, we find that it stems from ignorance. It is very difficult to recognize one’s own ignorance and delusion. Why? Because the actual nature of that ignorance is a veil of obscurations. For everyday activities we can have a plan, but rarely do the results of our actions come out exactly according to plan. For that to happen, we would have to have a perfectly clear vision of the reality that is involved, but we do not. Nor do we have a perfectly clear vision of what needs to be done to accomplish our goals. Therefore, reality usually does not conform closely to our plans. Because we cannot see what is coming in the future, we do not see our whole situation very clearly on our own. That really is the essential reason for relying on someone else, and for taking refuge. There are two causes of Mahāyāna refuge, namely, the inability to bear one’s own suffering and the compassion by which one is not able to bear the suffering of others. We must rely upon a teacher who is very familiar with the path.


The teacher we rely on should be one who is fully endowed with the ability to protect us from suffering. This person is called an object of refuge. One’s objects of refuge should be the Three Jewels—the Buddha, the Dharma, and the Saṅgha. We can have utter trust and confidence that the Three Jewels know the actual nature of reality.


In terms of taking refuge, it is necessary to have a teacher who shows the way. In this context, of course, the teacher is the Buddha. Even if one has a teacher, however, if one does not put into practice what is taught, the teacher cannot be effective. That which is taught, the actual Dharma that one puts into practice, is the refuge of Dharma. It is very difficult to progress if one does not have some examples to look to, people who are farther along on the path. Those to whom one looks as role models are called the Saṅgha.


The chief of these objects of refuge is the Buddha. There are four criteria demonstrating that the Buddha is a true, authentic object of refuge. The first attribute is that he is free from fear. One who is not free from fear of danger is not able to protect others from fear. The chief cause of external danger is actually the elements of one’s own mind, namely, one’s own delusion, desire, and anger. When one has freed the mind of these distortions, then one is freed from external dangers. It should be clear that great desire makes one quite vulnerable. For example, the body, which is grasped by the mind and to which one is attached, is vulnerable to all kinds of suffering. If one has no more desire for the body than one has for a stone, one is free from physical suffering. When someone steps on a stone or grinds it into little pieces of sand, we do not get concerned. In the same way, things that happen to your body would not cause you to suffer if you were not attached to it. The Buddha is totally free of such mental afflictions as desire, anger, and ignorance, along with the habitual propensities for them.


The second attribute of the Buddha is skill in leading others out of suffering. One who does not employ skillful means in leading others cannot provide protection to them. It is important that the teacher’s methods accord with reality. A mother who is very compassionate but does not know how to take care of her child may give her infant any kind of available food, in which case the child might die. A skillful mother, knowing that the child’s digestive powers are weak, would give easily digested food that would gradually increase the strength and digestive powers of the child.


The third quality is that the object of refuge, the Buddha, must be endowed with compassion.


Fourthly, the object of refuge must not discriminate between those who are close and those who are far. The Buddha serves the needs of all sentient beings without regard for whether an individual has been of service to him.


The accounts of the Buddha’s life establish that the Buddha was endowed with all of these qualities. Moreover, the Buddha and all the objects of refuge are without fraudulence. Because the teacher himself is without fraudulence, deceit, or deception, the teaching and its true followers will also be without deception.


In this practice, then, first of all visualize the objects of refuge. Bring to mind the causes for taking refuge and the excellent qualities of the objects of refuge. Then, while reflecting upon your own suffering and the suffering of others, beseech the objects of refuge for protection.
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Receiving Tantric Teachings


We now begin the concise teachings on the Kālacakra Six-Session Guru Yoga, specifically in relation to the stages of generation and completion. Generally speaking, while listening to teachings of tantra, one should cast aside ordinary appearances. For example, do not think that you are sitting in an ordinary house, but imagine this dwelling to be the palace of Kālacakra. Moreover, do not look at the teacher as an ordinary person, but as an emanation of Kālacakra. This is true also for the students who are listening to the teachings. We should generate ourselves in the nature of Kālacakra.


VAJRASATTVA PURIFICATION



Tradition holds that teachings on the stages of generation and completion are preceded by the practice of the one-hundred-syllable Vajrasattva mantra, and also the offering of the torma (Tib. gtor ma). Therefore, after cultivating the highest Mahāyāna motivation, we follow tradition and proceed to the one-hundred-syllable Vajrasattva mantra practice. Do this as completely as you can by engaging in the Vajrasattva meditation, including the mantra and the visualization.2 If you know the one-hundred-syllable mantra, recite that:


Oṃ vajrasattva samayam anupālaya vajrasattva tvenopatiṣṭha dṛḍho me bhava sutoṣyo me bhava supoṣyo me bhava anurakto me bhava sarva siddhiṃ me prayaccha sarva karmeṣu ca me cittaṃ śrīyaṃ kuru hūṃ ha ha ha ha hoḥ bhagavan sarvatathāgata vajra mā me muñca vajri bhava mahāsamaya sattva āḥ hūṃ phaṭ


Otherwise, you can recite the abbreviated Vajrasattva name mantra:


Oṃ vajrasattva āḥ


Please cultivate the all-encompassing motivation to attain the highest possible spiritual awakening for the benefit of all beings throughout space, and with that motivation listen to the teachings. After cultivating the motivation, please engage in the Vajrasattva practice.


THE TEACHINGS IN CONTEXT



Traditionally, the teachings are given sequentially. A presentation of the teachings of the path in general is followed by explanations of the distinctions between the Mahāyāna and the Hīnayāna, between the Sūtrayāna and the Vajrayāna, and among the four different classes of tantras. If you fail to cover all the topics, you may miss the particular profundity of the path of tantra, which could lead to misconceptions.


Mahāyāna and Hīnayāna


It is said that the teachings of the Buddha, including the 84,000 aspects of the teachings as antidotes for the habitual propensities of desire, aversion, and ignorance, all flow into the ocean of reality. Just as there may be many streams from diverse directions traveling to the ocean, similarly the vast number of teachings given by the Buddha culminate in the reality that is the attainment of the tathāgatas.


Our experience of suffering occurs because of the confusion of the mind; mental delusions create our suffering. Insofar as we dispel the delusions of the mind, we emerge from the suffering and attain liberation.


The attainment of liberation is approached in different ways. For example, in the Hīnayāna, desire for sensual objects is identified as the chief cause of deception, and the antidote is the elimination of desire for objects such as food, and the cultivation of contentment and satisfaction by simply accepting alms to eat. The cultivation of contentment for one’s clothing or one’s abode is extremely important. Internally, the Hīnayāna practitioner focuses on the practice of the three high trainings—ethical discipline, concentration, and wisdom—and especially on the abandonment of mental afflictions (Skt. kleśa, Tib. nyon mongs), which are regarded as adversaries. The goal of the practice is simply liberation for oneself.


Within the Mahāyāna, there is the Pāramitāyāna, or the vehicle of the perfections, and the Vajrayāna. The Pāramitāyāna, which is based on the Mahāyāna sūtra teachings, places an even finer emphasis on the rejection of desire for sensual objects. One is encouraged not to have the slightest desire for such things as food, clothing, and lodging for one’s own sake. The bodhisattva abandons all concern for self and focuses entirely on others. The chief objects to be abandoned are not mental afflictions but cognitive obscurations (Skt. jñeyāvaraṇa, Tib. shes sgrib), which obscure the omniscient potential of awareness. In order to eliminate the cognitive obscurations, it is necessary to eliminate afflictive obscurations (Skt. kleśāvaraṇa, Tib. nyon sgrib), which are hindrances to liberation. On this path, one engages in the practice of the six perfections, and these practices in turn are qualified by special methods and wisdom.
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