The Broader Theoretical

Framework of the
Kalacakratantra

The Kalacakratantra belongs to the class of the unexcelled yoga-tantras (anuttara-
yoga-tantra); and together with its most authoritative Indian commentary, the Vi-
malaprabha, it stands as the most comprehensive and informative tantra of its class.
According to the Kalacakra tradition itself, the Kalacakratantra is the most explicit
tantra, which imparts its teaching by revealing the actual meanings; whereas the
other anuttara-yoga-tantras, which are regarded as secret, or concealed, tantras, con-
vey their meanings in an implicit manner.

Accordingly, the Vimalaprabha asserts that in every king of tantras (rdja-tantra)—
specifically, in the method tantras such as the Guhyasamajatantra, and in the wisdom
tantras such as the Cakrasamvaratantra—the Buddha taught the blissful state that
arises from sexual union, but concealed it out of his great compassion for the sake of
the spiritual maturation of simple-minded people. For those who seek understanding
of other anuttara-yoga-tantras, the Kalacakratantra is of inestimable value for it ex-
plains the meanings in detail.! In the instances in which other systems of the anut-
tara-yoga-tantras offer only scant information, the Kalacakratantra system explicates
in detail. For example, the Vimalaprabha points out that unlike the other tantras of
its class, which only suggest that the fourth initiation is like the third, the Kalacakra
tradition reveals in full its content and implications.2 The Kalacakra tradition also
gives the most elaborate presentation of the human psycho-physiology and the indi-
vidual’s natural and social environments and their relevance to tantric practices.

With regard to the Kalacakratantra’s explicit and elaborate manner of present-
ing its topics, the Vimalaprabha, just like the Sekoddesa, asserts that in the Adibud-
dhatantra, the Buddha illuminated the vajra-word by means of general expositions
(uddesa), detailed descriptions (nirdesa), and repeated references (pratinirdesa).?

In light of its explicitness, the Kalacakratantra claims superiority over all other
tantras in the following manner:

In every king of tantras, the VajiT concealed the vajra-word, and in the Adibuddha,
he taught it explicitly and in full for the sake of the liberation of living beings. There-
fore, Sucandra, the splendid Adibuddhatantra, a discourse of the supreme lord of Ji-
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nas, is the higher, more comprehensive and complete tantra than the mundane and
supramundane [tantras].*

According to the Vimalaprabhda commentary on this verse, the Buddha Sakya-
muni, who abides in the vajra of indivisible gnosis, the inconceivable mind-vajra,
concealed the supreme, imperishable bliss {paramaksara-sukha) in those yogint and
yoga tantras, because otherwise the conceited Buddhist panditas in the land of the
Aryas, who did not wish to listen to the spiritual mentor (gurw), would read the book
and claim that they understood the vajra-word. Thus, they would not receive the ini-
tiation and would go to hell, due to their self-grasping (aham-kara). In contrast, he
taught it explicitly in the Adibuddhatantra in order to mature those who were born in
the land of Sambhala and whose minds were free of self-grasping. On these grounds,
the Vimalaprabha affirms that the Adibuddhatantra, which is the discourse of the in-
nate Sahajakiya, is more comprehensive and higher than the kriya and yoga tantras.

This is one way in which the Kalacakratantra system substantiates its self-desig-
nation as unexcelled (anuttara). Likewise, interpreting yoga as the union, or absorp-
tion, of bliss and emptiness, or of method and wisdom, this tantric tradition presents
itself as a nondual (advaya) yoga-tantra, which is ultimately neither a wisdom tantra
nor a method tantra. It views its nonduality of wisdom and method as an expression
of nondual gnosis, without which Buddhahood could never occur.”

The Kalacakra tradition also affirms its unexcelled status by claiming that the
Adibuddhatantra does not come from a succession of transmissions of spiritual men-
tors, nor is it established by means of the spiritual mentor’s authority (ajfia).® The Vi-
malaprabha states that one cannot achieve omniscient Buddhahood and lordship
over the three worlds by the mere blessing and authority of a spiritual mentor.” The
Adibuddhatantra asserts the same in this manner:

The perishable mind, which is stained by attachment and other mental afflictions,
is the cause of transmigratory existence. It is pure due to its separation from these
[impurities]. It is pure and stainless by nature.

None [of the impurities] can be taken out nor thrown into [the mind] by the au-
thority of a spiritual mentor. The sublime, imperishable, pure reality (tattva) cannot
be given or taken away.

A spiritual mentor is neither a giver nor a remover of the pure reality. In the case of
those who are devoid of the accumulation of merit, the omniscient lord himself [can-
not give or remove the pure reality].8

In light of this, the Vimalaprabha disparages the Saiva tantric tradition, which
claims that its teaching regarding the supreme Iévara who brings forth pleasure
(bhukti) and liberation (mukti) is handed down by a succession of teachers and
through the blessing of the spiritual mentor. It warns against the dangers of follow-
ing teachings that come in this way by deprecating the Saiva tantric teachers on the
basis that they have trifling knowledge but have become the spiritual mentors of the
childish due to showing a few limited siddhis. They require trust from their deluded
followers, who, thinking that their spiritual mentor is liberated, do everything that
he commands. They kill, speak falsehood, steal, drink liquor, and so on. In this way,
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they perform the deeds of Maras and do not obtain the bodily siddhis by the blessing
and authority of the supreme I§vara. At death, their bodies are either incinerated by
fire or eaten by dogs and birds, and their consciousness does not become Siva.?

According to the Vimalaprabha, one cannot teach the tantra without knowing
first the list of the principles of the Buddha Dharma (dharma-samgraha) for one who
does not know it teaches the evil path. One becomes a knower of the dharma-
samgraha and a teacher of the three Vehicles—the Vehicles of the Sravakas, Pratyeka-
buddhas, and Samyaksambuddhas—only by accomplishing these two: (1) gnosis
(jfiana), which is the apprehending mind (grahaka-citta) and wisdom (prajiia), and
(2) space (akasa), or the empty form (Siinya-bimba), which is the apprehended object
(grahya) and method (upaya).1®

The Vimalaprabha entreats those who desire to enter the Vajrayana to completely
investigate a potential tantric teacher, and it points to the danger of practicing a dis-
torted Dharma and going to hell due to honoring a spiritual mentor who lacks the
necessary qualifications.!! The Kalacakratantra provides a list of the qualifications of
a vajrdacarya, who must have tantric pledges (samaya). These qualifications, accord-
ing to the Vimalaprabhd, are of two kinds—external and internal—and must be un-
derstood in terms of their definitive and provisional meanings. Likewise, the tantric
teacher is expected to practice meditation on reality, and that meditation is also of
two kinds—one which accomplishes mundane siddhis and the other which accom-
plishes full and perfect awakening (samyaksambodhi). He must be free of greed, not
grasping onto his sons, wife, his own bady, or anything else. He must be devoid of all
mental afflictions (klesa). He is to be patient, not having any expectations, and he
must follow the path of full and perfect awakening. The Kalacakratantra asserts that
a spiritual mentor who has these qualifications is able to provide his disciples with
the path and to remove their fear of death, because as a “celibate” (brahmacarin),
meaning, as one who has attained supreme, imperishable bliss (paramaksara-sukha),
he is like a vajra-rod to the four classes of Maras.!? In contrast to the qualified tantric
teacher, a corrupt spiritual mentor is said to be full of conceit, which is of many kinds:
conceit in one’s own learning, in one’s own wealth, seeing others as beneath oneself,
and so on. His absence of humility is seen as an indication of his lack of compassion.
Likewise, one is advised to shun a tantric teacher who is overcome by anger, who is
devoid of tantric pledges, and who publicly practices the secret pledges that disgust
the world.'3 Similarly, a vajracarya who is greedy and attached to mundane pleasures,
or who is an uneducated fool, ignorant of the true path and not initiated into the
tantra, or who is fond of liquor or sex, is to be avoided, for he leads his disciples to
hell.' In light of this, the Vimalaprabha points out that the well-known saying that
one should look for the acarya’s good qualities and never for his faults has been mis-
understood in the past and will be in the future by foolish people who have lost the
true path. It suggests that sayings like this should be understood in terms of both ul-
timate and conventional truths, that is to say, in terms of their definitive and provi-
sional meanings. In terms of the ultimate truth, an acarya refers to the Buddha Sakya-
muni, to “the omnipresent and omniscient vajrdcarya, who practices (dcarati) the
vajra-word in order to benefit sentient beings within the three realms.” Thus, the
aforementioned saying is to be understood literally only when examined from this
point of view. Supporting the Kalacakratantra's position that before honoring a spir-
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itual mentor one should investigate his faults and his good qualities, the Vimalaprabha
cites the following verses from the Gurupasicasika, which support the Kalacakra tra-
dition’s stand on this issue.

An intelligent disciple should not make him who is devoid of compassion, who is
angry, cruel, stubborn, unrestrained, and self-aggrandizing his spiritual mentor.

[A qualified spiritual mentor] is steadfast, disciplined, intelligent, patient, sincere,
honest, versed in the tantric practices of mantras, compassionate, a knower of the
sastras,

Fully acquainted with the ten principles,!® a knower of the art of drawing mandalas,
an acarya who explains mantras, who is propitious and has subdued his senses.'®

With regard to the hierarchy of the vajracaryas, the Kalacakra tradition distin-
guishes the vajrdcarya who is an ordained monk as the highest type of a vajracarya.l”
It states that ordained monks should only mentally revere the vajracarya who is a
householder in order that they may be free of sloth and pride; but when there is a va-
jra-holder who is an ordained monk, then neither the monks nor the king should
honor a spiritual mentor who is a householder. The reason for this injunction is based
on the association of the white garment, which is generally worn by householders,
with the Barbarian Dharma. The Vimalaprabha explicitly states that the Buddhist sys-
tem (bauddha-darsana) is never associated with the white robe. It asserts that in the
land of Mafijusri, when a monk or a wandering ascetic is expelled from a Buddhist
monastery due to committing a sin of immediate retribution, he is allowed to leave
the monastery only after he gives back his red robe and puts on a white robe. In light
of this, the author of the Vimalaprabha abhors the possibility of a householder who
wears a white robe being a spiritual mentor to those who wear the red robe or of a
householder dwelling in a Buddhist monastery. He sees it as an insult to the Buddhist
monastic community and as a great defect in Buddhists’ judgment.!8

Likewise, it asserts that among men who are worthy of veneration, the vajracarya
who is endowed with extrasensory perceptions (abhijiia) and has attained at least the
first bodhisattva-bhimi is to be venerated for his knowledge. Such a man, be he an or-
dained monk or a householder, is said to be equal to ten respectable monks. In the
absence of this kind of vajracarya, a monk who is an elder should be venerated for his
asceticism by the monks whose ordination was later than his; and he should be ven-
erated by tantric householders, since his initiation was prior to theirs. The third kind
of venerable man is said to be a learned pandita who can illuminate the doctrine and
tame the Maras who propound contrary doctrines.!® In contrast, a householder who
is devoid of extrasensory perception is not considered worthy of veneration.2° State-
ments such as these reveal the strong monastic orientation of the Kalacakra tradi-
tion.

With regard to tantric disciples, the Kalacakra tradition distinguishes three
kinds of tantric trainees—the superior, the middling, and the inferior. The superior
disciple is one who has his mind set on the deep and profound Dharma that consists
of wisdom and compassion, who delights in the ten virtues and has not violated the
tantric precepts, who is free of attachment, who does not care about the mundane
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siddhis but desires a sadhana on the mahamudra-siddhi, and who does not associate with
evil people such as dcdryas who are greedy householders and ascetics who live off the
temples and monasteries. Such a disciple is considered to be qualified to receive the
first seven and the other four higher initiations in order to meditate on the path of
emptiness. The middling disciple is one who is endowed with mediocre qualities and
who seeks a sadhana on the mundane siddhis, and he is qualified to receive only the
first seven initiations in order to meditate on the mandala, mantras, mudras, and the
like. Lastly, the disciple of inferior qualities who respects the spiritual mentor is said
to be qualified to be a lay practitioner, and he may receive the five Buddhist precepts
but not the initiations.?!

In light of this, the Kalacakratantra classifies the Buddhist community at large
into two groups— Sravakas and Anuttaras—each consisting of four types of Buddhist
practitioners. The four categories of Sravakas are the Buddhist nuns (bhiksunz) and
monks (bhiksu) and the great female (mahopasika) and male (mahopdsaka) lay disci-
ples. The group of Anuttaras includes the yogints and yogis who delight in innate
bliss—that is to say, those who have received the higher initiations and who prac-
tice the stage of completion—and the female (updasika) and male (upasaka) lay tantric
practitioners, who have received the first seven initiations and who practice the stage
of generation.?? The Kalacakratantra asserts the superior quality of the Anuttaras on
the ground that there is no monk or celibate who can equal one who has taken the
tantric vows and precepts and who is self-empowered by means of mantras.?3

The theoretical principles of the Kalacakratantra are imbedded in the concep-
tual context of Vajrayana as a whole. Therefore, in order to understand the concep-
tual framework of the Kalacakra tradition in India, one needs to examine its own in-
terpretation of Vajrayana. According to the Kalacakra tradition’s explanation of the
term Vajrayana, the word vajra signifies liberation (moksa), or the indivisible omni-
science that cannot be destroyed by conceptualization;*# and the word yana is un-
derstood as a vehicle that is of a dual nature. It is the means by which the tantric
adept advances toward liberation and the aim toward which the tantric adept pro-
gresses.2> The Vimalaprabha also identifies Vajrayana as Samyaksambuddhayana (the
“Vehicle of a Fully Awakened One”), since it cannot be damaged by the vehicles of
heterodox groups (tirthika), Sravakas, or Pratyekabuddhas.26

The Kalacakra tradition also interprets Vajrayana as the system of mantras
(mantra-naya) and the system of perfections (paramitd-naya).?” As the system of
mantras, it characterizes itself as the system that includes ideas pertaining to both
mundane (laukika) and supramundane (lokottara) truths. Teachings pertaining to the
mundane truth are said to be discussed from the conventional point of view, and
teachings pertaining to the supramundane truth are said to be discussed from the ul-
timate point of view. Moreover, the ideas that are taught from the mundane, or con-
ventional, point of view are said to have a provisional meaning (neyartha); and the
ideas that are taught from the ultimate point of view are said to have the definitive
meaning (nitartha). Likewise, the ideas that are discussed from the conventional
point of view are regarded as ideations (kalpana) of one’s own mind, which lead to
the attainment of mundane siddhis. They are said to be taught for mediocre Vajrayana
students who seek nothing more than the accomplishment of mundane siddhis.?8 The
ideas that are imparted from the ultimate point of view are considered as clear man-
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ifestations, or reflections (pratibhasa), of one’s own mind, which are not of the nature
of ideations. As such they are believed to lead to the achievement of the supramun-
dane siddhi, called the mahamudra-siddhi, or the attainment of supreme and imper-
ishable gnosis (paramaksara-jiiana-siddhi); and they are said to be taught for superior
Vajrayana students, who aspire to spiritual awakening.

Likewise, the Vimalaprabha views Vajrayana as a unified system that consists of
both the cause and the result. Thus, the system of mantras is said to refer to compas-
sion (karuna) and is characterized as the result.?” In this tantric system, as in the re-
lated systems of the anuttara-yoga-tantras, in addition to the standard Mahayana prac-
tices of developing compassion, the cultivation of compassion also entails seminal
nonemission. In this regard, compassion is here also referred to as the gnosis of sub-
lime bliss (maha-sukha-jiiana). The system of perfections, on the other hand, refers
to the wisdom (prajiia) that cognizes the emptiness ($itnyata) of inherent existence.
This wisdom is viewed as the cause of the aforementioned result.

Although the Kalacakra tradition acknowledges the Madhyamika view of
emptiness as its primary theoretical foundation, it has its own unique interpretation
of emptiness, not only as a mere negation of inherent existence (svabhava), but also
as the absence of material constituents of the individual’s body and mind. Hence,
this emptiness, which is also called the “aspect of emptiness” (Sinyatakara), or the
“form of emptiness” ($iinyata-bimba), is a form that is empty of both inherent exis-
tence and physical particles. It is a form that is endowed with all the signs and sym-
bols of the Buddha. That form of emptiness, also known as the “empty form,” is also
regarded as the “animate emptiness” (ajada-sinyata). Due to being animate, this
emptiness is the cause of supreme and immutable bliss (paramacala-sukha). The non-
duality of the cause and effect is the essential teaching of this tantra.

From that unique view of emptiness stem the Kalacakratantra’s unique goal and
path to that goal. The Kalacakratantra’s most significant goal is the transformation of
one’s own gross physical body into a luminous form devoid of both gross matter and
the subtle body of pranas. The transformation of one’s own mind into the enlight-
ened mind of immutable bliss occurs in direct dependence upon that material trans-
formation. The actualization of that transformation is believed to be perfect and full
Buddhahood in the form of Kalacakra, the Supreme Primordial Buddha (paramadi-
buddha), who is the omniscient, innate Lord of the Jinas,® the true nature of one's
own mind and body. Thus, according to this tantric system, the supreme Adibuddha
refers not only to the Buddha Sakyamuni, who is said to be the first to attain perfect
awakening by means of the supreme, imperishable bliss,?! but also to the innate na-
ture of the mind of every sentient being.

This points to another unique feature of the Kalacakratantra’s theory, namely, the
assertion that all sentient beings are Buddhas, which will be discussed in greater de-
tail in chapter 7 on the “Gnostic Body”. The Kalacakratantra’s view of the ultimate
nature of sentient beings and their environment as blissful is reflected in the Kala-
cakratantra’s explicit usage of sexual tantric practices on the spiritual path. The gen-
eration of sexual bliss without emission of regenerative fluids is regarded in this tantra
as the most direct method of generating the mental bliss that refines the mind by di-
minishing conceptualizations and thus makes it fit for the realization of the empty
nature of phenomena. One who practices the generation of sexual bliss without emis-
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sion, which is referred to as sublime, imperishable bliss, is considered to be like a
young virgin. Such bliss is believed to empower one’s mind, just as the mind of a
young virgin, who has not experienced sexual bliss with emission, can be empowered
by deities and mantras that enable her to see appearances in a prognostic mirror.
Thus, it is thought that the empowerment of the tantric adept’s mind, which enables
him to perceive the three worlds as mere appearances in space, does not come from
some external source such as the blessing or permission of a spiritual mentor, just as
a young virgin’s ability to see appearances in a prognostic mirror does not come from
the blessing or permission of a spiritual mentor.

To those adherents of the Brahmanic tradition who claim that many nonceli-
bates who do not practice sexual bliss with nonemission demonstrate isolatory
knowledge (kaivalya-jiana) and predict the future, the Kalacakra tradition responds
that their isolatory knowledge is nothing but a branch of astrology, which is common
to all people and which enables one to predict the future events by means of calcu-
lations.??

Likewise, it is believed in this tantric tradition that the five extrasensory per-
ceptions {(abhijfid) cannot arise without the practice of seminal nonemission. It is said
that those Bodhisattvas who have the five extrasensory perceptions despite the fact
that they occasionally practiced sexual bliss with seminal emission, should be con-
sidered celibate, because their seminal emission is an intentional emission, charac-
terized by the motivation to reenter transmigratory existence for the sake of helping
others. According to the Vimalaprabha, there are two types of seminal emission—one
that is due to the power of wholesome and unwholesome karma, and one that is due
to the power of controlling the mind. Of these two types of emission, the first one,
which is characteristic of ordinary human beings, is for the sake of wandering in
transmigratory existence, and the other one, which is characteristic of Bodhisattvas,
is for the sake of showing the path to those who are driven by karma in the cycle of
transmigration.>3

The Classification of the Families in the Kalacakra Tradition

The Kalacakra tradition, like the other tantric traditions of the anuttara-yoga class,
categorizes the family of its principal deity into three, four, five, and six families
(kula). The Kalacakra tradition’s classification and interpretation of the Kalacakra
family can be summarized in the following manner.

In terms of the individual, the classification into three families corresponds to
the classification of the body, speech, and mind, or the left, right, and central nadrs;
and in terms of the universe, the three families are the three realms—the realms of
desire, form, and formlessness. With regard to ultimate reality, however, the three
families are the three bodies of the Buddha—the Nirmanakaya, Sambhogakaya, and
Dharmakaya.>4

In terms of the individual, the classification into four families corresponds to the
classification of uterine blood, semen, mind, and gnosis, or to the classification of the
body, speech, mind, and gnosis, which accords with the classification of the four drops
(bindu) and with the four states of the mind—namely, waking, dreaming, deep sleep,
and the fourth state. In terms of the universe, the four families are the families of the
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sun, moon, Rahu, and Agni (Ketu), and in terms of society, they are the four castes.
With regard to ultimate reality, the four families are the four bodies of the Buddha—
the aforementioned three bodies and the Jiianakaya.

With regard to the individual, the five families are the five psycho-physical ag-
gregates (skandha), and in terms of society, they are the four castes and the outcastes.
With regard to ultimate reality, they are the five types of the Buddha’s gnosis mani-
festing as the five Buddhas—Aksobhya, Vairocana, Ratnasambhava, Amitabha, and
Amoghasiddhi.3>

In terms of the individual, the six families are the five psycho-physical aggregates
and their emptiness; and in terms of society, they are the four castes and the classes
of Dombas and Candalas. With regard to ultimate reality, the six families are the five
aforementioned Buddhas and the Svabhavikakaya.?®

The Madhyamika Critique of Other Philosophical Systems
in the Kalacakratantra

Although it has many unique features, as will be demonstrated in the subsequent
chapters of this book, the Kalacakra tradition shares some of its fundamental ideas
with other Buddhist systems. The Kalacakratantra summarizes its fundamental philo-
sophical views in this single verse:

Identitylessness, the maturation of karma, the three realms, the six states of exis-
tence, the origination due to the twelve-limbed dependence, the Four Truths, the
eighteen unique qualities of the Buddha, the five psycho-physical aggregates, the
three bodies and the Sahajakiya, and animate emptiness. The [system] in which these
[tenets] are taught is the clear and definite instruction of the Vajt1.7

Positioning itself in the above-mentioned philosophical views, it criticizes all
other philosophical systems, including the Buddhist schools other than Madhaya-
maka. Although the Kalacakra tradition’s refutation of the non-Buddhist philo-
sophical systems is based on the standard Madhyamika arguments, at times it uses
some new and interesting examples in its logical analysis of other systems. It regards
its critique of certain tenets of other philosophical systems as a means of leading in-
dividuals of different mental dispositions to some understanding of emptiness, which
would be the foundation of their attainment of mundane siddhis. The following brief
summary of the Kalacakra tradition’s rebuttal of the dogmas that in one way or an-
other contradict the view of the absence of inherent existence best demonstrates the
degree to which the Kalacakra tradition follows the Madhyamika mode of investi-
gation.

The Kalacakratantra critiques Visnuism for its view of the Veda as being self-
existent, eternal, and similar to space. It refutes the notion of the Veda as self-existent
and eternal on the basis that the word “Veda” signifies a referent that is produced by
the activity of the throat, palate, and the like. It further argues that the Veda is also
not identical with the referent, since a word and its referent cannot be identical. If
there were such an identity, then when one utters the word “fire,” it would burn one’s
mouth. Likewise, it repudiates the notion that the Veda is similar to space on the
grounds that it is local in usage and recited by the mouth. It also objects to the no-
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tion that the Veda is a standard for learned and knowledgeable men, since low castes
such as Stidras read and write.38

Furthermore, the Kalacakratantra critiques the Saiva notion of I§vara as the cre-
ator. The Kalacakratantra argues that if one asserts I§vara as the creator, one implies
that I§vara is one who experiences karma, since it is never the case that one person
eats a salty cake and another person experiences the result and dies from thirs’t. An
agent is never established without karma. And if he is not an agent of karma, as Saivas
claim, then it implies that he is dependent on another agent, who is his instigator.
This, it says, contradicts the very term “Iévara,” which implies independence. Thus,
according to the Kalacakratantra, I§vara has never been the creator who bestows the
results of virtue and sin, disregarding the karma of living beings. Likewise, if the cre-
ator is devoid of the atoms of the elements, then in the absenc; of matter, he does
not create anything; and if he is devoid of the sense-objects, as Saivas say, then that
creator has neither perceptual nor inferential means of valid knowledge.>®

In light of its view of dependent origination, the Kalacakratantra asserts that the
efficacy of phenomena is not caused by anyone in the triple world but that the orig-
ination of all phenomena takes place due to the conjunction of things. Thus, due to
the conjunction of a moon-stone with moon-rays, water appears from the moon-
stone, and due to the conjunction of an iron-stick with a lode-stone, the iron stick
is set in motion, and so on. By means of these and other examples, it tries to demon-
strate that things never occur by the will of the creator.#®

From the vantage point of identitylessness, the Kalacakratantra critiques the no-
tion of the Self (atman) as being omnipresent and permanent. It argues that the Self
cannot be omnipresent, since it experiences suffering due to separation from rela-
tives. If it were omnipresent, it would exist as one and would not suffer due to being
separated from loved ones. Likewise, if the Self were omnipresent, then one sentient
being would experience the suffering of all sentient beings. Moreover, it argues that
one cannot say that there are many Selves, because that would imply that there is no
omnipresence of many Selves. It refutes the notion of the permanent Self, pointing
to its susceptibility to change, as in the case of falling in love.*!

In light of its refutation of the Self, the Kalacakratantra asserts that there is no
one who departs to liberation—there is only a collection of phenomena in cessa-
tion—and yet there is a departure to liberation. Likewise, there is bondage for orig-
inated phenomena, but there is no one who is bound. The state of the Buddha is
identical with existence and nonexistence, and it is without inherent existence, de-
void of conceptualizations and matter, and free of momentariness. Therefore, the
teachings of the Buddha, which are free of the demons of conceptualizations, cannot
be destroyed by the words of gods and ndgas, which are accompanied by demons, just
like a wrestler who is free of demons cannot be killed by a wrestler who is possessed
by demons.*?

The Kalacakratantra refutes the teachings of Rahman, or the Dharma of Tajikas,
on the basis of their assertion that in this life the individual experiences the result
of actions that he performed earlier in this lifetime, and that a person who dies ex-
periences pleasure or suffering in heaven or hell through another human form. It ar-
gues that if it is as the Tajikas teach, then one could not annihilate one’s own karma
from one birth to another, and consequently, one could not escape transmigratory
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existence or enter liberation even in the course of an immeasurable number of
lives. 4>

It critiques the doctrine of the Materialists (Carvaka), which denies the exis-
tence of god and the maturation of karma and claims that one experiences only the
amassment of atoms, arguing that this Materialist doctrine destroys the path of lib-
eration for people. The Kalacakratantra argues that if, just like the power of intoxi-
cating drink, the witnessing mind arises due to configurations of the elements, then
trees would also have consciousness due to the agglomeration of the elements. But if
inanimate things lack the efficacy of living beings, then the agglomeration of the el-
ements is inadequate for producing consciousness.**

The Kalacakra tradition also repudiates the Jaina doctrine, specifically, the Jaina
assertion of a permanent soul (jiva) that has the size of the body, and the Jaina view
of the permanence of atoms. The Kalacakratantra argues that if the soul would have
the size of the body, it would perish after the removal of the arms and legs. Likewise,
it argues that atoms are not permanent, since they are liable to change, as are gross
and subtle bodies.

The Vimalaprabha critiques the Jaina argument that the substance of the soul is
permanent, as gold is permanent, whereas its modes are impermanent, just as the
modes of gold such as earrings are impermanent. The Vimalaprabha rejects this argu-
ment as invalid, on the basis that if the substance and its mode were identical, then
there would be no difference between the two; and if they were different, there could
be no mode without the substance; nor can one say that they are both identical and
different, because of their mutual exclusion. Likewise, it refutes the Jaina notion that
the three worlds are permanent on the basis that whatever is made of atoms never
remains permanent. It also critiques the Jaina view that one soul acquires one body,
such that plants and grains are also living beings. It argues against this view, stating
that if a single soul is in a single body, then when one breaks the stem of a sugar cane
into pieces, there would not be many pieces. But since there are many pieces, then
the soul must have entered one of those pieces due to its karma. That does not stand
up to logical analysis, because a sprout arises from each of the pieces of sugar cane
that are replanted in the earth.*

The Kalacakra tradition also critiques the Vaibhasikas, Sautrantikas, and Yoga-
carins as simple-minded Buddhist firthikas who, grasping onto their own dogmatic
positions (paksa), grasp onto the dogmatic positions of others and see the similarity
or the contrariety with this or that dogmatic position of others. The Kalacakratantra
refutes the Vaibhasikas’ assertion of the reality of the person (pudgala) endowed with
a body at birth as the implication of the inherent existence of the pudgala. It argues
that the pudgala cannot be one’s inherent nature, because if the pudgala were of the
nature of cognition, then it would be impermanent, for the nature of cognition is im-
permanent; and if the pudgala were of the nature of noncognition, then it would be
unaware of its happiness and suffering.

It critiques the Sautrantikas for asserting objects by means of conventional truth
and claims that for this reason they consider the unknown ultimate truth that has
the Jiianakaya (“Gnosis-body”) as nonexistent, like the son of a barren woman. Ex-
plaining the basis for the Kalacakratantra’s critique of Sautrantikas, the Vimalaprabha
cites the following verse from Aryadeva’s Jianasarasamuccaya:
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Sautrantikas know this: mental factors (samskaras) are not inanimate (jada), there
is nothing that proceeds through the three times, and an unimpeded (apratigha) form
does not exist. 46

The Vimalaprabha argues on the part of the Kalacakratantra that if the unimpeded
form, that is, the Dharmakaya, does not exist, then the omniscient one would not
exist either. It asserts that nirvana is not the same as the extinction of a lamp, that is
to say, it is not the same as the cessation of all awareness. In the absence of the four
bodies, there would not be Buddhahood with a localized body. Without the unim-
peded body, there would be no displays of the extraordinary powers of all the forms
of the Buddha.

The Kalacakratantra refutes the Yogacara’s assertion of the inherent reality of
consciousness and its classification of consciousness. In light of this rejection, the Vi-
malaprabha asks the following: If there is no form of an external object other than
consciousness, then why does the external form of visual consciousness as the ap-
prehender manifest itself as being of the nature of the apprehended? It cannot be due
to the power of the habitual propensities of spiritual ignorance, as the Yogacarins say,
because spiritual ignorance has the characteristic of the three realms, and the three
realms are mere consciousness. Thus, mere consciousness is of the nature of spiritual
ignorance, therefore, spiritual ignorance is not the disappearance of consciousness;
but if the three realms are not mere consciousness, then the Yogacarins’ position has
failed. The Vimalaprabha also refutes the Yogacara’s assertion that self-knowing
awareness arises and ceases in an instant, resorting to the standard Madhyamika ar-
gument that the origination, cessation, and duration of phenomena do not occur si-
multaneously, for if they were to exist in a single moment, then due to the fact that
time is a moment, birth, old age, and death would be identical. Moreover, if con-
sciousness were to arise from a consciousness that has ceased, then it would be like
the origination of a flame from a flame that has ceased, and this makes no sense. But
if another consciousness were to arise from a consciousness that has not ceased, then
it would be like the origination of a flame from a flame that has not ceased, which
means that from origination to origination there would be a series of consciousness,
like a series of flames. In this case, one cannot say that after the cessation of an ear-
lier consciousness there is an origination of another consciousness, nor can one say
that there is an origination of another consciousness from the earlier unceased con-
sciousness, not from the combination of the aforementioned two manners of origi-
nation, because of their mutual contradiction.*?

However, the Kalacakratantra indicates that the Madhyamika’s negation of the
inherent existence of consciousness, which inspired some to say that the Buddha’s
wisdom is not located anywhere, is a danger for those who, devoid of the self-aware
gnosis of imperishable bliss, will grasp onto that emptiness and will thus fall into the
trap of a doctrinal view and attain nothing.*®

After refuting the preceding tenets of the Indian systems of thought in the
above-demonstrated ways, in order to assure one of the pure motivation behind its
criticisms, the Kalacakratantra states that its assertion of the absence of inherent ex-
istence is free from mundane concerns and intended to be of service to others.*® Like-
wise, in order to establish one’s confidence in the supremacy of the source of its teach-
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ing and to bring one to final conversion, the Kalacakratantra ends its critique of other
philosophical systems with these words of the Buddha to the king Sucandra:

I am Indra, the spiritual mentor of thirty-three men in heaven, the universal
monarch (cakravartin) on the earth, the king of ndgas in the underworld, revered by
serpents. I am the highest, gnosis, the Buddha, the lord of sages, the imperishable,
supreme sovereign, the yogl’s vajra-yoga, the Veda, self-awareness, and the purifier
(pavitra). O king, take refuge in me with all your being.5°

With regard to the criticism of one’s own or other Buddhist tantric systems, the
Kalacakra tradition views this as the major cause of committing the sixth of the four-
teen root downfalls (milapatti), which is specified in the Kalacakratantra (Ch. 3, v.
102) and the Vimalaprabha as reviling the siddhantas of the system of perfections
within the mantra-system. The Vimalaprabha indicates that criticism of one’s own or
other Buddhist tantric systems is often an expression of one’s own ignorance with re-

gard to the relation between the subject and predicate in Buddhist wntras, and as
such, it leads the faultfinder to hell.3!

The Concept of the Adibuddha in the Kalacakra Tantric System

One of the most important concepts in the Kalacakra system is that of the Adibud-
dha. Even though the concept of the Adibuddha is not unique to the Kalacakratantra,
it is most emphasized and discussed in the Kalacakra literature. To the best of our knowl-
edge, the earliest reference to the Adibuddha is found in the Mahayanasatralamkara
(Ch. g, v. 77), which refutes the notion of the Primordial Buddha on the grounds
that there is no Buddhahood without the accumulations of merit (punya) and knowl-
edge (jfiana). Later references to the Adibuddha are found in the Mafijusrinamasamgiti
(v. 100), in the commentarial literature of the Guhyasamaja corpus, and in the
yogini-tantras. The Kalacakra tradition’s interpretation of the Adibuddha is primar-
ily based on the Namasamgiti’s exposition of Vajrasattva, who is Vajradhara.
According to the Kilacakra tradition, the Adibuddha is called the Primordial
Buddha because he was the first to obtain Buddhahood by means of the imperishable
bliss characterized by perfect awakening in a single moment.>? In connection with
this interpretation, the Vimalaprabha asserts that according to the words of the Bud-
dha in the Namasamgiti (v. 85), which praises Vajradhara as one who is free of men-
tal obscurations, a person who is devoid of merit and knowledge does not in any way
become a Buddha.’® Such an interpretation does not seem to contradict the
Mahayanabhisamayalamkara’s assertion that there is no Buddha who has been en-
lightened since beginningless time. On the other hand, the Vimalaprabha interprets
the word adi (“primordial”) as meaning “without beginning or end,” meaning, with-
out the origination and cessation.>* This interpretation of the word adi with regard
to the Buddha is reiterated by Nadapada in his Sekoddesattka, which further inter-
prets the Adibuddha’s freedom from origination and cessation as omniscience.> The
Kalacakra tradition’s interpretation of the word is based on the Namasamgiti, v. 100,
which begins with: “Without beginning or end, he is the Buddha, Adibuddha. . . .”56
This interpretation of the word adi appears to contradict the aforementioned inter-
pretation of the Primordial Buddha. However, analysis of the Kalacakra literature re-
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veals that when the Kalacakra tradition speaks of the Adibuddha in the sense of a
beginningless and endless Buddha, it is referring to the innate gnosis that pervades
the minds of all sentient beings and stands as the basis of both samsara and nirvana.
Whereas, when it speaks of the Adibuddha as the one who first attained perfect en-
lightenment by means of imperishable bliss, and when it asserts the necessity of ac-
quiring merit and knowledge in order to attain perfect Buddhahood, it is referring to
the actual realization of one’s own innate gnosis. Thus, one could say that in the Kala-
cakra tradition, Adibuddha refers to the ultimate nature of one’s own mind and to
the one who has realized the innate nature of one’s own mind by means of purifica-
tory practices.

The Kalacakratantra and the Mafijusrinamasamgiti

The Kalacakra tradition views its essential topic, which is the Jfianakaya, or Vajra-
sattva, as indivisible from that of the Namasamgiti, which, according to the Vimala-
prabha, makes the Jianakaya of Vajradhara evident. The Vimalaprabha remarks that
in every king of tantras, the Buddha described the vajra-word as the imperishable bliss
of yogis; and in them he designated that vajra-word as the Jiianakaya, which is de-
scribed by the Namasamgiti.5” Accordingly, the Kalacakratantra teaches that one
should meditate every day on Kalacakra, the progenitor of all the Buddhas, only af-
ter one “has taken apart,” or investigated, this vajra-word.>8

The Vimalaprabha comments that the path of purification that brings forth the
mahamudra-siddhi was written explicitly in the Paramadibuddhatantra only after the
Buddha made the Namasamgiti an authoritative scripture. Knowing that in the fu-
ture sentient beings will be free of doubts, the Buddha taught Vajrapani the defini-
tive meaning of all the tantric systems, in accordance with the Namasamgiti. In light
of this, it affirms that in order to know the Namasamgiti, one must know the Adibud-
dhatantra. If one does not know the Namasamgiti, one will be ignorant of the
Jfianakaya of Vajradhara, and not knowing the Jfianakaya of Vajradhara, one will not
know the Mantrayana. Being ignorant of the Mantrayana, one will be devoid of the
path of Vajradhara and remain in transmigratory existence.>”

In verses 12—13, the Namasamgiti asserts its durability, claiming that the Bud-
dhas of the past, present, and future have taught and recited the Namasamgiti and
that innumerable Buddhas have praised it. On the basis of these verses, the Vimala-
prabhd affirms that it is due to Vajrapani requesting the Buddha to teach the Namasamgiti
that all the Tathagatas taught the Mantra Vehicle.®© This statement may clarify just
why it is that most Buddhist tantric traditions mention Vajrapani as one who both
requests the teachings and compiles the tantras such as the Guhyasamdja and the
Adibuddha tantras.

Similarly, according to the Vimalaprabha, the yoga that is the imperishable bliss,
the sublime goal (mahartha) of the Kalacakratantra, has already been declared in the
Namasamgiti by fourteen verses (28—36) in praise of the mandala of the vajra-dhatu.
The Vimalaprabha remarks that the fully awakened one, who is described by those
fourteen verses, is taught in all the tantras, in accordance with the superior, middling,
and inferior dispositions of sentient beings.®!

In light of its view of the inseparability of the Kalacakratantra and the Namasamgiti,
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throughout its five chapters, the Vimalaprabha altogether cites sixty-five verses from
the Namasamgiti in order to explain or substantiate the Kalacakratantra’s views of
Buddhahood and the path of actualizing it. Thus, the Kalacakra tradition’s view of
the omniscient Buddha, who stands at the extreme limit of transmigratory existence
and is superior to the Hindu gods such as Hari and Hara, who are born in the realm
of gods within cyclic existence, is based on the Namasamgiti’s statement in verse 54,
which reads:

Standing at the far limit of transmigratory existence, having his task accomplished,
he rests on the shore. Having rejected isolatory knowledge, he is a cleaving sword
of wisdom.%?

Likewise, the Kalacakratantra’s interpretation of the Jfianakaya as the fully awak-
ened one who is imbued with nirvana without remainder (nirupadhi) and transcends
the reality of consciousness (vijidgna-dharmata) is in full accord with that of the
Namasamgiti (vs. 87, 99), according to which, the fully awakened one, being free of
all remainders, dwells in the path of space, and transcending the reality of con-
sciousness, is a spontaneous nondual gnosis that is free of conceptualization.

Furthermore, the Kalacakratantra’s interpretation of enlightened awareness as
the mind that, though free of the habitual propensities of karma (karma-vasana), sup-
ports transmigratory happiness and suffering and terminates them, is based on the
Namasamgiti’s (v. 96) description of the discriminating gnosis (pratyaveksana-jfiana)
of the Buddha as the mind that ends happiness and suffering. Likewise, the Vimala-
prabha suggests that the Kalacakratantra’s interpretation of the self-awareness that
knows the nature of all things has its basis in the NamasamgTti’s (v. 98) characteriza-
tion of the Buddha’s gnosis as omniscient, fully awake, and wide awake to itself.63

The Kalacakra tradition also substantiates its exposition of Jfianakaya as devoid of
form (ripa) on the basis of the Namasamgiti’s (v. 73) description of Vajrasattva as one
whose hundred eyes and hair are blazing like a vajra; and it asserts that it is not the
Ripakaya of the Buddha that is the subject of investigation in the Namasamgiti but
the Vajradharakaya of Vajrapani.®* Likewise, it bases its argument that the Buddha’s
body is not a localized (pradesika) body on verses 61-63 of the Namasamgiti, which
speak of the Buddha as a torch of gnosis that arises instantly in space, and so on.%>

At times, the Kalacakra tradition offers an interpretation of certain passages
from the Namasamgiti that radically differs from those found in the commentarial lit-
erature on the Namasamgiti. For example, it interprets the Namasamgiti's (v. 45) de-
piction of the Buddha as having ten aspects (dasakara) in terms of the Vajrakaya that
is the existence of ten kinds of phenomena—namely, the body, gnosis, space, wind,
fire, water, earth, the inanimate, the animate, and the invisible deities of the form-
less realm.®6 Whereas, Marijuérimitra’s Namasamgitivrtti (176. 1. 7) specifies the ten
aspects as ten truths—provisional truth, conventional truth, and so on—whose words
and meanings the Buddha intends to teach;®7 and Vilasavajra’s Namasamgrtitika (196.
5. 5) interprets the ten aspects as the ten types of grasping onto the Self,%® on the
grounds that the Buddha himself should be understood as undesirable mental factors
and as their antidotes. This cryptic interpretation makes sense when examined in the
light of the Kalacakra tradition’s view of enlightened awareness as the support of both
samsdra and nirvana.
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Similarly, the Kalacakra tradition gives its own interpretation of the Namasamgiti’s
(v. 133) description of the Buddha as the referent of the truth that has twelve as-
pects, and as one who knows the sixteen aspects of reality and is fully awakened with
twenty aspects. According to the Vimalaprabha, he is the referent of the truth with
twelve aspects, because he has attained the twelve bodhisattva-bhitmis due to the ces-
sation of the twelve zodiacs;®® and according to the Namasamgitivrtti (182. 5. 1), he
is the referent of the truth with twelve aspects, because he has the twelve sense-bases
(@yatana), which are his aspects in terms of conventional truth. Although the Kala-
cakra tradition and the Namasamgitivritti agree that the sixteen aspects of reality re-
fer to the sixteen types of emptiness—to be discussed in chapter 7 on the “Gnostic
Body”—the Kalacakra tradition offers its own reason for the manifestation of the six-
teen aspects: the cessation of the sixteen digits of the moon. With regard to the full
awakening with twenty aspects, the Kalacakra tradition also departs from the inter-
pretation given in the Namasamgitivrtti {182. 5. 2). According to the Vimalaprabha,
the Buddha has spiritual awakening with twenty aspects because he fully knows the
five purified psycho-physical aggregates, the five sense-faculties, the five sense-ob-
jects, and the five types of consciousness, since they were purified in the central nads
by means of the six-phased yoga. According to the Namasamgitivrtti (182. 5. 3), on
the other hand, the twenty aspects are the earlier mentioned sixteen aspects and the
four types of the Buddha’s gnosis.

The Kalacakra tradition also considers its exposition of Kalacakra as consisting
of the four families—specifically, the four bodies of the Buddha—to accord com-
pletely with the Namasamgiti’s (v. 108) description of the Buddha as the sublime mind
(maha-citta) of all the Buddhas, as the desire of the mind (mano-gati), as the sublime
body (maha-kaya) of all the Buddhas, and as the speech (sarasvat?) of the Buddhas.”®
Thus, it interprets the sublime mind of all the Buddhas as the Visuddhakaya, the de-
sire of the mind as the Dharmakaya, the sublime body of all the Buddhas as the
Nirmanakaya, and the speech of all the Buddhas as the Dharmakaya. Likewise, the
Vimalaprabha suggests that the Namasamgiti’s (v. 93) characterization of the Buddha
as one who has five faces and five hair-knots is most relevant to the Kalacakra tradi-
tion’s presentation of the Buddha as one who, due to the classification of the five psy-
cho-physical aggregates and elements, consists of the five families.”! Finally, it asserts
that the Namasamgiti's (v. 35) description of the Buddha Vajradhara as one who bears
the sublime illusions is taught there in terms of the Kilacakra tradition’s classifica-
tions of the six families and the hundred families.”2

The Namasamgit’s presentation of Vajrasattva has also influenced certain forms
of Kalacakratantra practice, whose goal is the actualization of Vajrasattva as he is de-
scribed in the Namasamgiti. For example, verse 111 from the Namasamgiti, which
states that the sublime Vajradhara of the Buddha bears all illusions, is considered to
be a theoretical basis for the Kalacakratantra practice of the stage of generation, more
specifically, for the practice of meditation on the universal form (visva-riipa) of the
empty and blissful Buddha that has many arms, legs, colors, and shapes.”® Similarly,
the Namasamgit’'s (vs. 61—62) description of the self-arisen Vajrasattva as the sub-
lime fire of wisdom and gnosis that has arisen from space and its (v. 56) characteri-
zation of the Buddha as one who has abandoned all thoughts and is free of ideation
are pointed out as reasons why the Kalacakratantra practice of the stage of comple-
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tion is to be practiced in the form of meditation that is free of ideation.”* Moreover,
the Vimalaprabha indicates that the Namasamgiti’s (v. 53) assertion that the Buddha
is free of the sense of “I” and “mine” is the reason why at the stage of completion
practice one should not practice self-identification with Vajrasattva but should re-
sort to ultimate truth.”®

The recitation of certain verses from the Namasamgiti also forms an integral part
of Kalacakratantra practice. Thus, at the end of the stage of generation practice, af-
ter the tantric adept has meditated on the kalacakra-mandala and on the enlightened
activities of the deities in the mandala, and after he has practiced sadhanas on the yoga
of drops (bindu-yoga) and the subtle yoga (siksma-yoga), he recites verse 158 from the
Namasamgiti, with which he expresses his reverence for the enlightenment of the
Buddha, whose essence is emptiness. By reciting this verse, he establishes the appro-
priate attitude with which he is able to purify his four drops within the four cakras by
emanating the principal deities within those cakras. ‘

With regard to the Kalacakratantra initiation, the Kalacakra tradition’s inter-
pretation of the Kalacakratantra’s four higher initiations as a symbolical passage from
being a lay Buddhist practitioner to being a wandering ascetic, a monk, and a Bud-
dha is justified in the light of the Namasamgiti (vs. 81, 51-52, 94—95), which de-
scribes the Buddha as being a youth, an elder (sthavira), and an old man, as a leader
of the Pratyekabuddhas, an Arhat, a monk, and the progenitor (prajapati), and as one
who has the great vow, great austerity, and so on. Likewise, the receiving of diadem
(patta) and crown (mauli) during the four higher initiations is explained in terms of
the Namasamgiti’s (v. 93} description of the Buddha as an ascetic with a crest of hair
and diadem.?®

A Brief Analysis of the Inner Kalacakratantra

The entire Kalacakratantra is divided into five main chapters—the chapters on the
world system (loka-dhatu), the individual (adhyatma), initiation (abhiseka), sadhana,
and gnosis (jiana). The subjects of these five chapters delineate the Kalacakra tradi-
tion’s vision of the gradual transformation from the macrocosmic and microcosmic
aspects of provisional reality to ultimate reality, culminating in gnosis. They also rep-
resent a unitary reality that manifests as the universe, the individual, the path of pu-
rification, and its result.

The first chapter of the Kalacakratantra begins with the words of King Sucandra
requesting the teaching on the yoga of the Kalacakratantra from the Buddha Sakya-
muni for the sake of the liberation of human beings who live in the kali-yuga; and the
last chapter concludes with Sucandra’s homage to Kalacakra, who is the tantra, the
presiding deity Vajrasattva, the union of wisdom and method (prajfiopaya-yoga), and
the reality (tattva) with sixteen aspects. Each of the other four chapters also begins
with Sucandra’s request for teachings on the main topic of the chapter, and the re-
maining verses of each chapter contain the Buddha’s response to Sucandra’s request.

The inner Kalacakratantra, or the “Chapter on the Individual,” begins with Su-
candra’s question to the Buddha: “How can the entire three worlds be within the
body?” It continues with the Buddha’s summary of how all phenomena in the world
are the three modes of the Buddha’s existence that are present in the human body,
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all of which should be known by.means of the classifications of emptiness. This is
followed by a further exposition on the origination of the individual's body, speech,
and mind by means of the agglomeration of atoms and the power of time. The de-
tailed description of the conception and development of the fetus in the womb in-
dicates the author’s familiarity with embryology, as taught in the earlier Buddhist
writings such as the Abhidammatasamgaha, Aharasutta, and the Ayusmannandagar-
bhavakrantinirdesasiitra, in tantric works such as the Vajragarbhatika and the Amytahy-
dayastangaguhyopadesatantra, and in the Buddhist medical treatises. For example, the
Kalacakratantra’s description of the conditions necessary for conception, the char-
acteristics of the fetus, and its growth correspond to that in the Ayusmannanda-
garbhavakrantinirdesasiitra.”’” The view of the six tastes as arising from the six ele-
ments is common to the Kalacakratantra and the Vajragarbhattka.”® Likewise, the
Kalacakratantra’s statement that the marrow, bones, and ligaments of the fetus arise
from the father’s semen, and the skin, blood, and flesh arise from the mother’s uter-
ine blood corresponds to a great degree with the Amrtahrdayastangaguhyopadesa-
tantra’s assertion that the bones, brain, and spinal cord of the fetus arise from the fa-
ther’s sperm, and the muscles, blood, and viscera arise from the mother’s uterine
blood.”” Similarly, the Kalacakratantra’s classification of the human life into ten
stages corresponds to that given in earlier works such as the Ayusparyantasiitrat® and
the Nandagarbhavastha.8!

Explaining the functions of each of the elements in the formation of the human
being and of the conditions in the mother’s womb, the author tries to demonstrate
the manner in which the principles of dependent origination {pratitya-samutpada)
apply to the origination of the human psycho-physiology.

This first section of the inner Kalacakratantra continues with an exposition of
the preciousness of human birth and continues with an explanation of the ways in
which the four bodies of the Buddha are present in the body of the individual. It rep-
resents the individual in the specific stages of life within and outside the womb, as
the provisional manifestations of each of the four bodies of the Buddha. It identifies
the individual with the four bodies of the Buddha in accordance with the degree of
development of the individual’s bodily, verbal, mental, and sexual capacities. [t shows
further the manner in which the elements, the psycho-physical aggregates, the
pranas, and the mind support each other in the body of the individual; and it explains
the relation among the sense-faculties and their corresponding sense-objects in terms
of one type of element apprehending a different type of element. For example, the
olfactory sense-faculty, which arises from the water-element, apprehends taste as its
sense-object, which arises from the fire-element. Explaining their relation in this
way, the author tries to demonstrate that all the constituents of the individual and
all his experiences arise due to the union of opposites, often referred to in this tantric
system as the “different families.” He specifies the elements from which each of the
psycho-physical aggregates, the pranas, and the cakras arise in order to demonstrate
the material nature of the transmigratory body.

The second section of the inner Kalacakratantra (vs. 27—47) specifies the loca-
tions of the four bodies of the Buddha and of the six families within the individual’s
four cakras. It describes the manner in which mental states enter the body and the
body enters mental states, and thus they become of the same taste. Likewise, it dis-

The Broader Theoretical Framework of the Kalacakratantra 23

cusses the elements of the bodily constituents in terms of wisdom and method, and
it suggests that everything pertaining to the body and the mind of the individual
comes into existence due to the union of these two. In this way, it provides the reader
with a description of the kalacakra-mandala in terms of the human being. It furcher
depicts the ways in which the presence of time and the universe is to be recognized
in one’s own body and shows the correspondences between the passage of time in the
world and the passage of pranas within the body. In this regard, this section also dis-
cusses the different functions and locations of the diverse types of the pranas in the
body.

The third section of the inner Kalacakratantra (vs. 48—60) begins with a de-
scription of the current battle between the universal monarch (cakravartin) and the
lord of the Barbarians (mleccha) within the body of the individual, which will take
place in the land of Mecca and be between the external manifestations of good and
evil. It also discusses the ways in which the yoga and yogint tantras, such as the
Mayajala and the Guhyasamaja, and the tantric families of their deities are present
within the individual and included in the kalacakra-mandala. In this regard, it further
describes the location of the male and female deities of the kalacakra-mandala within
the body of the individual and identifies them with the nadis and the passage of time
in the body.

The fourth section of the “Chapter on the Individual” (vs. 61-81) gives a de-
tailed description of the characteristics of the unfavorable signs of death, beginning
with descriptions of the ways in which one can determine the number of the re-
maining days of life by examining the flow of the pranas in the nadis. For example, if
the prana uninterruptedly flows in the left nadr for a day and a night, then one has
one more year to live, and so on. It associates the unfavorable signs of untimely death
with the gradual ceasing of the pranas’ flow in the individual nddss of the navel-cakra.
It also describes the characteristics of timely death, which begins with the disinte-
gration of the nadrs in the navel-cakra and progresses throughout the body through
the severance of the nadrs within all the other cakras and bodily joints. It compares
the process of death to the moon and the sun leaving their lunar and solar mansions.
The gradual severance of the nadss is said to manifest for six days in the acidity of
urine and in the pranas’ departure from the sense-faculties. During the other six days,
it is said to manifest in the following symptoms: one perceives the tip of one’s own
nose as dangling down, one perceives the sun as being black and the full moon as be-
ing yellow, and the planets as the sparks of fire, and a black line appears below one’s
tongue, and so on.

The fifth section of the inner Kalacakratantra (vs. 82—106) discusses the kala-
cakri, or the moment of seminal emission, in terms of conventional reality, as an
agent of the creation and annihilation of the individual. It also points to the indi-
vidual’s conceptualizations and karma that is contained in the gunas of prakrti as
causes of transmigratory suffering and happiness. It classifies the karma of human be-
ings into three kinds: gross, subtle, and subtlest, in accordance with the classification
of the body, speech, and mind. It also distinguishes a karma with regard to the indi-
vidual’s grasping onto the agent of action. When one thinks, “I am the agent,” this
is a distinct karma; when one thinks, “The supreme I$vara is the agent,” this is a
karma; but when one thinks, “Neither I nor someone else devoid of prakrti is the
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agent,” this is not a karma. It further asserts that it is the mind of the deluded person
that creates his own suffering and happiness and not the Bhagavan Kalacakra, who
is devoid of the gunas and conceptualizations. In light of this, it affirms that the men-
tal state that characterizes the individual’s mind at the time of death determines the
state of his next rebirth.

The sixth section of the “Chapter on the Individual” (vs. 107-160) is dedicated
to the discussion of the ways of guarding the body from illness and untimely death.
It first depicts various tantric yogic practices and practices of pranayama as methods
of eliminating malignant illnesses and preventing untimely death. In addition to
these practices, it also prescribes herbal medication, elixirs, and dietary regulations.
It also gives guidance on storing medicinal herbs and spices and preparing their com-
binations, and on preparing and storing rolls of incenses, unguents, and fragrances.
Additionally, it discusses ritual tantric methods of protecting pregnant women and
infants from diseases caused by malevolent spirits, and it describes the symptoms of
such diseases.

The last section of the inner Kalacakratantra (vs. 161—180) discusses the Kala-
cakratantra’s philosophical views and those of other Indian Buddhist and non-Bud-
dhist systems of thought. After briefly expounding the fundamentals of its own philo-
sophical tenets, the author presents the tenets of other systems, without offering any
comment on them. Upon giving an overview of the other systems, he engages in a
critique of those tenets that he finds contrary to the Kalacakratantra’s philosophical
orientation.

A History of the sad-
anga-yoga of the
Kalacakratantra and Its
Relation to Other
Religious Traditions

of India

close look at the Kalacakratantra’s six-phased yoga reveals its correlation and his-
Atorical connection to earlier forms of the six-phased yoga, found in both Hin-
duism and Buddhism. Moreover, it also reveals the unique character of the practical
applications and implications of the Kalacakratantra’s six-phased yoga. To the best of
my knowledge, the earliest reference to a six-phased yoga is found in the Maitrayaniya,
or Maitr? Upanisad, which belongs to the branch of the black Yajur Veda and is con-
sidered to be the last of the classical Upanisads. The sad-anga-yoga of the Maitrayaniya
Upanisad, Ch. 6, v. 18, contains the following six phases: breath-control (pranayama),
retraction (pratyahdra), meditative stabilization (dhydna), concentration (dharana),
contemplative inquiry (tarka), and samadhi.! It is taught in this Upanisad as a method
for achieving union with the supreme Self (paramatman). If we accept that the
Maitrayaniya Upanisad predates Pataiijali, we can assume that this six-phased yoga
also predates the eight-phased yoga (astanga-yoga) of the classical Yoga system. The
fact that Patafijali never makes any reference to a six-phased yoga and that his Yo-
gasiitra never mentions contemplative inquiry (tarka) is not sufficient evidence to re-
gard the six-phased yoga as a later revision of the eight-phased yoga, as Giinter Gron-
bold suggests.? Even if the sixth chapter of the Maitrayangya Upanisad, which
incorporates a six-phased yoga, is a later interpolation, as Mircea Eliade speculates,’
the antecedence of the sixth-phased yoga to the yoga of Patafijali is still quite plau-
sible. The phrase “for it is said elsewhere,” which often occurs at the beginning of the
verses of the sixth chapter, indicates that the Maitrayaniya Upanisad draws its yogic
elements from the earlier yogic sources. Even though we are unable to determine the
exact sources of the yogic elements in the Maitrayanrya Upanisad, it is obvious that
different forms of its six-phased yoga have very early origins in India. The six-phased
yoga was later modified into diverse forms of yoga with varying numbers of phases.
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For example, in one of the earliest Puranas, the Vayu Purana, Ch. 10, v. 76,% one en-
counters a five-phased yoga, whose fifth phase is recollection (smarana), correspond-
ing in name to the fifth phase of the Kalacakratantra’s six-phased yoga. In this Purana
as in the Kalacakratantra, contemplative inquiry (tarka) is replaced by recollection.
Considering that the Purinas underwent many revisions after the majority of their
material was composed during the Gupta reign (c. 320—c. 500 CE), it is extremely dif-
ficult to establish whether the recollection phase of yoga was established first in the
Puranic tradition or in the Buddhist tradition, specifically, in the Guhyasamgjatantra,
which some scholars date as early as the fourth century ck and some as late as the
eighth century ck.

Within later Hindu sources, a six-phased yoga is also mentioned in a number of
texts belonging to the Upanisads of the Yoga class—specifically, in the Amrtabindu
Upanisad—and in the Saiva Agamas, Saiva tantras, and some Dharma Siitras, where
there is a slightly different order of phases than that found in the six-phased yoga in
the Maitrayaniya Upanisad. For example, in the Amrtabindu Upanisad, v. 6, the six
phases of yoga are retraction (pratyahara), meditative stabilization (dhyana), breath-
control (pranaydma), concentration (dharana), contemplative inquiry (tarka), and
samadhi. This particular sequence of the phases of yoga is almost identical to that of
the Kalacakratantra. The difference between the two lies in the designation of the
fifth phase of yoga as contemplative inquiry (tarka) instead of recollection (anusmrti).>
Even though contemplative inquiry is not explicitly mentioned among the six phases
of the Kalacakratantra’s six-phased yoga as a separate member, it is not absent from
there. Rather, it is included within the phase of meditative stabilization (dhydna),
along with wisdom (prajfia), analysis (vicara), joy (rati), and immutable bliss (acala-
sukha).6 Contemplative inquiry as a constituent of the phase of meditative stabiliza-
tion is explained in the Vimalaprabha as the apprehension of the phenomenon of
empty form that is being observed or meditated upon during this phase.” As such, it
is an indispensable element in the practice of the Kalacakratantra’s six-phased yoga.
Nevertheless, it is not given superiority over all other phases of the six-phased yoga
and their elements as it is in Kasmir Saivism—specifically, in the Saivagamas and in
the works of Abhinavagupta and Jayaratha. Abhinavagupta (g75—1025) in his
Paratrisikavivarana asserts that “among all the lights of the component parts of yoga,”
contemplative inquiry (tarka) has already been determined in the earlier Malintvijaya
“to be the brilliant sun by which one gets liberated and liberates others.”® When com-
menting on Abhinavagupta’s Tantraloka, Jayaratha (thirteenth century) in his
Tantralokaviveka mentions the six-phased yoga that has breath control (pranayama)
as its first member and contemplative inquiry (tarka) as its fifth member and exalts it
as the highest (uttama) phase.® Moreover, just as contemplative inquiry is included
in the six-phased yoga of the Kalacakratantra, even though it is not regarded as a sep-
arate phase, so too are meditative posture (asana) and restraint (niyama) implicitly
included in this yoga. The vajra-posture (vajrasana) is often referred to as the posture
in which an adept of the Kalacakratantra does his meditative practice, whereas niyama
is included in the observance of the Kalacakratantra’s ethical discipline, in the form
of restraint from indulging in the five objects of desire and keeping the twenty-five
tantric precepts (vrata), which are deemed prerequisites for the successful outcome
of the practice of the six-phased yoga.!° The Vimalaprabha defines niyama as a Bud-
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dha’s command (buddhanujfia) with regard to the twenty-five precepts.!! Since these
two prerequisites to the Kalacakratantra’s six-phased yoga are present in each phase
of the yoga as qualifying conditions, they are not considered to be separate phases.
Within later Hindu sources there are also those who speak of a six-phased yoga
that does not include the phase of contemplative inquiry but includes meditative
posture (dsana) as the first phase. For example, some Yoga Upanisads—specifically,
the Dhyanabindu Upanisad, v. 41 and the Yogaciidamani Upanisad, v. 2—several texts
of the Goraksa corpus (c. twelfth century), and the Netratantra, cited in Ksemarija’s
Vimarsint (eleventh century) commentary on the Siva Siitra 6, contain the following
list of the six phases: posture (asana), breath-control (prandyama), retraction (pratyahara),
meditative stabilization (dhyana), concentration (dharana), and samadhi. This form
of the six-phased yoga seems to be later than that found in the Guhyasamdjatantra
and later incorporated into the Kalacakratantra. Thus, it is most likely that the Bud-
dhist six-phased yoga chronologically succeeds the six-phased yogas containing con-
templative inquiry (tarka) as the fifth phase, which continued to be in practice in
later times as well. However, it is more difficult to determine with certainty whether
the Buddhist six-phased yoga precedes the six-phased yoga of Kasmir Saivism that
contains meditative posture (asana) as its first phase or whether it was contempora-
neous with it. If one were to rely only on the extant Saiva texts that refer to the sixth-
phased yoga having meditative posture as its first member, it would seem that the Bud-
dhist sixth-phased yoga preceded that particular yoga of Kasmir Saivism. Considering
the incompleteness of textual and historical information, it is impossible to recon-
struct an accurate and precise history of the six-phased yoga in India. Therefore, I of-
fer here only a limited comparative table of the different types of six-phased yogas
that were cited in specific Saiva, Vaisnava, and Buddhist texts. As table 2.1. indi-
cates, not only teachers of different religious traditions but also various teachers of
different schools within the same tradition taught diverse forms of the six-phased
yoga, according to their intended goals. Even though these diverse types of the six-
phased yoga were couched within the different theoretical and practical frameworks
of disparate traditions, they all share some commonalities. The most salient point of
commonality is that each form of the six-phased yoga is viewed within its own tradi-
tion as inducive to the accomplishment of both limited, or mundane, and supreme
siddhis. There are also certain commonalities in the more general interpretations of
some phases of the diverse types of six-phased yoga, despite the clear divergence in
the manner in which particular phases are structured and practiced within the dif-
ferent traditions. For example, in both Ka$mir Saivism and Buddhism, the phase of
breath-control (pranayama) involves bringing the pranas into the central nadr; the
phase of retraction (pratyahdra) involves the withdrawal of the senses from external
objects; and meditative stabilization (dhyana) implies meditation on a divine form,
and so on. Their interpretations also coincide to a certain degree with Patafjali’s def-
initions in the Yoga Siitras. For the variant listings of the six members of the sad-anga-
yoga within the different schools of the Hindu and Buddhist traditions see table 2.1.
Within the Indian Buddhist tradition, teachings on the six-phased yoga are
found within two Buddhist tantric systems—the Guhyasamajatantra and the Kala-
cakratantra. The Hevajratantra (Ch. 8, vs. 21—-22) also mentions a six-phased yoga,
but it does not list its members nor does it elaborate on it. Even though the six-phased
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TABLE 2.1 The Variants of the Sadanga-yoga

The Tarka class of the Sadanga-yoga

Maitrayantya Yoga Upanisads Visnu Samhita, Tanwralokaviveka, 3
Upanisad, 16:18 Amrtanada, 6, etc. 30:57—58
pmna_ya_ma pratyahara pranayama prandyama
p'rat-yaha'ra dhyana pratyahara dhyana
dhydna pranayama dharana praryahara
dharana dharana tarka dharana
tarka . tarka samadhi tarka
samadhi samadhi dhyana samadhi
The Anusmrti class of the Sadanga-yoga
Guhyasamajatantra, 18:140 Kalacakratantra, 4:116
pratyahara pratyahara
dhyana dhyana
prandyama pranayama
dharana dharana
anusmyti anusn;rti
samadhi samadhi
The Asana class of the Sadanga-yoga
Netratantra (Mrtyujit) Goraksa Texts, Goraksasataka, 7, etc.
dsana asana
p'rc'md_y&_ma pranayama
pratyahara pratyahara
dhyana dharana
dharana dhyana
samadhi samadhi

yogas of the Kalacakra and Guhyasamaja systems accord in the names and in the se-
quences of their phases, they differ in their content and practical implications.
Among the Indian sources of these two traditions, the majority of treatises and com-
mentaries on the six-phased yoga belong to the Kalacakra corpus. According to the
Blue Anndls, the six-phased yoga of the Kalacakratantra was initially taught by Vaj-
radhara in the form of Avadhiitipa to Anupamaraksita (c. eleventh-twelfth cen-
turies), who passed it on to his friend Sridhara.!2 Two works on the six-phased yoga
are traditionally attributed to Anupamaraksita: the Sadangayoga and the Sadangayo-

introductions to his Gunabharani, a commentary on the Sadangayoga and to his
Sadangayogatika, a commentary on the Sadangayoganama—gives a brief account of
Anupamaraksita’s revelatory experience.!> According to the accounts recorded in
the Gunabharani and the Sadangayogatika, Anupamaraksita studied Buddhism and
other Indian systems of thought. Under the guidance of Srikhasarpana, he practiced
for twelve years a meditation on reality without an object and free of conceptualiza-
tions, but was unable to gain a special insight. Depressed, he fell asleep, during which
Vajrayogini appeared to him, instructing him to go to Vikramapura, where he would
attain that special insight. After arriving at midnight in Vikramapura—accompa-
nied by his disciple, the great pandita Sridhara— Anupamaraksita received instruc-
tion on the six-phased yoga directly from the Buddha in the form of Avadhiita. By
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merely receiving the instruction that confirmed, “This is reality,” he entered samadhi;
and upon emerging from his samadhi in the early morning, Anupamaraksita taught
this knowledge to Sridhara.

With some variations, this story is repeated several times in later Tibetan chron-
icles of Buddhism and the lineage of the Kalacakratantra’s six-phased yoga.1* Apart
from Padma dkar po, who mistook Vikramapura for Vikramasila monastery in Bihar,
none of the sources specify the location of Vikramapura nor the place from which
Anupamaraksita went to Vikramapura. It is likely that the Vikramapura to which
Raviéjfiana refers is Vajrayogini village in contemporary Dacca, located in east-cen-
tral Bengal, which is also thought to be the birthplace of Atisa.'® This is perhaps the
same Vikramapura mentioned in the inscriptions found in north India. In the in-
scriptions related to the rulers of the Varman and Vikramaditya dynasties of north-
ern India, Vikramapura is mentioned as their capital during the eleventh and twelfth
centuries. The Varman dynasty ruled eastern Bengal in the second quarter of the
eleventh century, and their Vikramapura was eventually overtaken by Vijayasena,
the greatest king of the Sena dynasty, in the middle of the twelfth century. Thus,
Ravirijfiana, who, according to Taranitha’s History of Buddhism in India, lived dur-
ing the reign of the Sena dynasty, could have been referring to that Vikramapura.'©
Some inscriptions mention Vikramapura as a capital founded by Vikramaditya VI (c.
1076—1126). His father, Somesvara [, reigned in Magadha and eastern Bengal, and
he himself conquered central Bengal shortly before 1068 cE, after defeating Vigra-
hapala III. According to Taranatha’s History of Buddhism in India, Anupamaraksita
lived during the period of the Bhayapala and Nayapala kings of the Pala dynasty."?
Nayapala, the father of the mentioned Vigrahapala 11, ascended the throne in the
early eleventh century and ruled the kingdom that extended on the west up to Bihar
and to the east to central Bengal. Taranatha’s information coincides with ‘Gos lo tsa
ba gzhon nu dpal's assertion in the Blue Annals that Anupamaraksita could not have
been later than Naro (956— 1040 CE), since Naro cites Anupamaraksita’s teaching in
his Sekkodesatika.'8 Thus, whether Raviérijfiana was referring to the Vikramapura of
the Palas, Varmans, or Vikaramadityas, according to Buddhist tradition the Kala-
cakratantra’s six-phased yoga was first disseminated in Bengal.

Anupamaraksita’s name could have been easily related to the well-known Anu-
pama monastery (vihdra) in Kasmir, which produced Buddhagijiiana, Sarvajfia-
giraksita, and Sakyasribhadra, the great early eleventh-century Kasmir scholars of
the Kalacakratantra. His name also could have been related to Anupamapura, the seat
of the two greatest Buddhist centers of learning in Kasmir during the eleventh and
twelfth centuries—the monasteries of Ratnagupta and Ratnarasmi. In either case,
Anupamaraksita could have come to Bengal from Kasmir.

It is clear from the extant Indian and Tibetan sources that there were several lin-
eages of the Kalacakratantra’s six-phased yoga in India. As these sources indicate, the
most important among those lineages was that of Anupamaraksita. In the Gunabha-
rani, Raviéijiana gives the following lineage: Anupamaraks_italg—Serhara—
Bhaskara— Raviérijfiana. The same lineage, but in an extended form, is also given
in the Blue Anndls, the fifteenth-century Tibetan chronicle of Buddhism in Tibet,
which also mentions the famous lineages of Indian Buddhist masters. According to
the Blue Annals, the most famous lineage of the Kalacakratanera’s six-phased yoga in



30 The Inner Kalacakratantra

India begins with Anupamaraksita and ends with the Bengali maha-pandita, Vanaratna
(1384-1468). Vanaratna received the transmission of the six-phased yoga from the
mahda-siddha Savaripa, one of the eighty-four legendary maha-siddhas of India, and he
taught it extensively in Tibet during the first half of the fifteenth century.2° The ex-
tended lineage is given as follows: Anupamaraksita—Sridharanandana (Sadhupu-
tra)?!—Bhaskaradeva—Ravigfjiiina (Strya§i)—Dharmakarasanti—Ratnaraksita—
Narendrabodhi—Muktipaksa—éékyaraks,ita—Sujata—Buddhaghos:a—Vaf
naratna. The exact same lineage of Indian masters is also mentioned in Padma dkar
po’s (sixteenth century) Dpe med ‘tsho’i lugs kyi mal ‘byor yan lag drug pa’i khrid rdo
rje’i tshig ‘byed.??

Earlier Tibetan historians of Buddhism in India and Tibet recorded a shorter
branch of Anupamaraksita’s lineage in India. In his Dpe med ‘tsho’i sbyor drug gibr
gyud pa, included in the Gsang sngags rgyud sde bzhi’i gzungs’bum,?3 Bu ston offers the
following list for the Indian masters following the lineage of Anupamaraksita: Anu-
pamaraksita—S’rfdhara——Bhéskaradeva—Dharmikaraéﬁnti—Raviérfjﬁéna—
Ratnaraksita—Vibhiticandra. This line of Indian Buddhist masters ends with
Vibhiticandra (twelfth—thirteenth centuries). According to Padma gar dbang,?*
Vibhiticandra received his Kalacakratantra initiation and teachings from three In-
dian scholars: Sakyasribhadra, the maha-pandita of Kasmir,25 who was his principal
spiritual mentor, Vikhyatadeva, and Dharmadasa. In Nepal, he mastered the Kala-
cakratantra under the guidance of Ratnaraksita, the Newari maha-pandita, from whom
he received the teachings of the six-phased yoga of the Kalacakratantra in the tradi-
tion of Anupamaraksita. During his stay in Nepal, Vibhiticandra became an expert
in the Kalacakratantra and in the practice of the six-phased yoga. According to Padma
gar dbang,’® he wrote annotations to the Kalacakratantra and the Vimalaprabha,
which influenced later Tibetan translators and commentators on the Kalacakratantra.
As one of the Indian maha-panditas, Vibhiticandra visited Tibet three times and be-
came fluent in the Tibetan language. He himself translated his Sadangayoganama
(Rnal ‘byor yan lag drug pa)*” into Tibetan. According to the Tibetan six-phased yoga
tradition, the Sadangayoganama is the direct transmission of the six-phased yoga prac-
tice that Vibhiticandra received from Savaripa during his stay at Stham Bihar
monastery in Kathmandu, upon which he attained dharang, the fourth phase of this
yoga. In subsequent centuries, this text became one of the most important and au-
thoritative texts for the direct transmission of the Kalacakratantra’s six-phased yoga
in Tibet, especially in the Jonangpa tradition. According to Taranatha,28 the teach-
ings on the six-phased yoga that Savaripa revealed to Vibhiticandra were based on
the dohas of Saraha, and Saraha’s yogic practice itself was based on the six-phased
yoga.

In the Sbyor ba yan lag drug gi rdzogs rim gyi gnad bsdus pa, Tshong kha pa?® (four-
teenth—fifteenth centuries), following his teacher Bu ston, cites the Indian lineage
of Anupamaraksita in this way: Anupamaraksita—Sridhara—Bhaskaradeva—

......

The Nature of

Syncretism in the
Kalacakratantra

eading the Kalacakratantra, one immediately notices its prominent, syncretistic
Rcharacter, but close examination of this tantra and its commentarial literature re-
veals that the Kalacakra tradition has preserved a distinctively Buddhist orientation,
and that its affiliation with non-Buddhist Indian systems is in form rather than con-
tent. The syncretism of this tantric system is a self-conscious absorption, or appro-
priation, of the modes of expression that are characteristic of the rival religious sys-
tems of India. This self-conscious syncretism variously permeates several areas of the
Kalacakratantra, such as its theoretical system, language, medicine, and cosmology;
and it is often inextricably related to Buddhist tantric conversionary efforts. For this
reason, the term syncretism does not quite fit this tradition, whose rhetorical strate-
gies and linguistic divergences, though cleverly disguised, are firmly rooted in Bud-
dhist doctrine. The Kalacakra tradition expressly justifies its adaptive character as a
skillful means for leading individuals of diverse mental dispositions to spiritual mat-
uration. The Paramadibuddhatantra asserts that “one should teach the Dharma in
whatever manner matures sentient beings.”!

The conversionary mission of the Kalacakratantra is not the sole basis of its syn-
cretistic character. The growing pluralism within the inner life of Indian Mahayana
communities could have been another contributing factor in the proliferation of syn-
cretism, for the flourishing of religious pluralism often makes syncretism a necessity
rather than just a possibility. The pluralism that is characteristic of Indian tantric
Buddhism can be described as a self-conscious recognition that although the Bud-
dhist tradition is shared by all the members of a specific Buddhist community, the
way it is interpreted, analyzed, and experienced differs within that community. It
seems that the Kalacakra tradition tried to find grounds for dialogue with other Bud-
dhist and non-Buddhist systems without ignoring their differences; while at the same
time, it was apprehensive about losing its own distinct identity. [ts ambivalence with
regard to its own syncretism is evident throughout the Kalacakratantra and the Vi-
malaprabhd. For example, while refuting the particular views of the Indian non-Bud-
dhist and the so-called Buddhist heterodox schools, the Kalacakratantra states:
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through intermarriages. Likewise, the mutual pervasiveness of the mind and body of
the Buddha and the interdependence of the thirty-seven factors of awakening rep-
resent the ultimate unity of the society, which is characterized by the interdepen-
dence and pervasiveness of its thirty-six social classes. Similarly, the mutual relations
and influences of the individual, the cosmos, and time parallel those in the society.
Thus, the organization and functions of the different members of the social body are
nondual from the structure and functions of the different members of the bodies of
the individual, the cosmos, and enlightened awareness. By identifying Indian soci-
ety with the individual, the cosmos, time, and ultimate reality in the above-illus-
trated ways, the Kalacakra tradition demonstrates its vision of the ideal society and
its potential, and it provides its rationale for that vision. Just as the transformation
and unification of the various components of one’s own mind and body on this tantric
path transform one’s experience of one’s natural environment, so it transforms one’s
experience of one’s social environment. Likewise, in this tantric tradition, the unifi-
cation of all the phenomenal and ultimate aspects of the vajra-family, which abol-
ishes all dualities, is nothing other than the state of self-knowing: the state of know-
ing oneself as the cosmos, society, individual, and enlightened awareness; and that
self-knowledge is what is meant by omniscience (sarva-jfiata) in the tradition of the
Kalacakratantra.

The Gnostic Body

The Kalacakratantra as a Buddhist Gnostic System

he twentieth-century discoveries of the Nag Hammadi Codices (Upper Egypt,
T1945), and the Manichean texts of Inner Asia (Taklamakan desert, 1902—1914)
have given rise to the contemporary view of gnosticism as a world religion rather than
a mere heretical formulation of Christianity. This new awareness of the temporal and
geographical, as well as the theoretical and practical diversity of gnosticism, has
aroused great interest in that tradition among contemporary scholars of religions. At
present, there is a wide range of translations of gnostic texts and secondary literature
on gnosticism.

Fairly recent endeavors of Buddhist scholars in preparing new editions and de-
finitive translations of Indo-Tibetan Buddhist tantras are bringing to light diverse and
intriguing aspects of tantric Buddhism. Some Buddhist tantras, especially the tantras
of the anuttara-yoga class, show a strong affinity with the gnostic views of the indi-
vidual and the universe and striking similarities with practices of various non-Indian
gnostic groups. Likewise, due to their strong emphasis on the soteriological signifi-
cance of realizing gnosis (jiidna), the unmediated knowledge of absolute reality, the
anuttara-yoga-tantras can justifiably be considered as religious treatises of a Buddhist
gnostic tradition in India. The interpretation of gnosis as intuitive knowledge,
knowledge or a vision of oneself as a spiritual reality, and the view of the universe as
the macrocosm of that reality are found equally in Jewish and Christian forms of
gnosticism, in eastern Manicheism, and in the anuttara-yoga-tantras. Similarly, the
view of gnosis as distinct from reflective knowledge, namely, wisdom that is acquired
through study and investigation, is common to the aforementioned gnostic tradi-
tions. | will attempt to demonstrate here that the Kalacakra tradition in India is an
authentic gnostic tradition of Indian Buddhism and that gnosticism manifested itself
in a greater variety of forms and localities than many scholars have originally
thought. '

While using the term “gnosticism” as a typological category, I am fully aware that
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this term is a modern construct that does not accurately define all of the traditions
and sources regularly classified as “gnostic.” The term “gnosticism” has often been
used as an umbrella term for various systems of belief and multilayered traditions of
thought that were held together by gnosis. One of the most renowned scholars of
gnosticism, Hans Jonas, asserts that we can speak of gnostic schools, sects, and cults,
of gnostic writings and teachings, of gnostic myths and speculations in the sense that
they share the following common features: (1) the emphasis on gnosis as the means
for attaining liberation or as the form of liberation itself, and (2) the claim to the
possession of gnosis.! This broad typological definition of gnosticism can most cer-
tainly be applied to the branch of tantric Buddhism that is represented in the Kala-
cakratantra and other anuttara-yoga-tantras.

In the Kalacakratantra, gnosis (jiana), which is considered the ultimate reality,
is the most crucial concept. As in other gnostic traditions, the main focus of the Kala-
cakratantra is on gnosis as the source of the individual’s aspiration for enlightenment,
as the means leading to the fulfillment of that aspiration, and as the fulfillment of that
aspiration. When this source of aspiration for spiritual awakening is brought forth,
or made fully conscious, it liberates one from cyclic existence. But when it is not
brought forth, or remains unconscious, it destroys the individual and keeps him in
cyclic existence. Therefore, it is said that gnosis is the source of both cyclic existence
and nirvana. In this regard, the Kalacakratantra fully accords with the writings of other
gnostic systems, which also see gnosis as the source of sublime power, the ground of
all being, and the potential for liberation or destruction, existing in a latent state
within the psyche of all people. The Gospel of Thomas expresses it in this way:

If you bring forth what is within you, what you bring forth will save you. If you do
not bring forth what is within you, what you do not bring forth will destroy you.?

Likewise, the Kalacakratantra’s interpretation of gnosis as the ultimate support
of the conceptual mind in which it expresses itself by means of thought resonates
with the following passage from the Nag Hammadi text Trimorphic Protennoia:

[ am perception and knowledge, uttering a Voice by means of Thought. [I] am the
real Voice. [ cry out in everyone, and they know that the seed dwells within.?

Or in the poem that is included in the longer version of the Apochryphon of John,
the Revealer says the following:

And I entered in the midst of their prison, that is, the prison of their body. And I
said, “You who hear, wake up from the heavy sleep!” And he wept and poured forth
heavy tears, and then wiped them away and said, “Who is it that is calling my name?
And from where does this hope come, since I am in the chains of the prison?”*

The Kalacakra tradition’s interpretation of the presence of pure and transcen-
dent gnosis within every sentient being and within all things as their nature, even
when not being yet realized as such, also accords with interpretations of gnosis in
other gnostic texts. For example, in the Gospel of Thomas, Jesus says to his disciples
who mistake salvation, or “Kingdom,” for a future event, that the Kingdom is inside
them and also outside of them. He says further: “What you look forward to has al-
ready come, but you do not recognize it.”®
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Furthermore, in the same way that some Christian gnostic texts identify Jesus
the teacher simply with “knowledge of the truth,”® so the Kalacakra tradition iden-
tifies the Buddha Kalacakra with both knowledge (jfiana) and truth (tattva). For the
Kalacakra tradition as well as all other gnostic traditions, knowledge of the truth can
be actualized only by looking within, for one’s own gnosis is ultimately one’s own
teacher. The Kalacakratantra expresses this in the following manner:

What mother or father, what precious sons or daughters of yours, what brother or
sister, what wife, what master or group of friends, having abandoned the path of
truth, can remove [your] fear of death?. . .7

The Christian gnostic text the Testimony of Truth asserts that the gnostic is a dis-
ciple of his own mind, “the father of the truth.”® Therefore, gnosis is nothing other
than self-knowledge, insight into the depths of one’s own being. As for all other gnos-
tic traditions, so too for the Kalacakra tradition, the individual who lacks this knowl-
edge is driven by impulses that he does not comprehend. One suffers due to igno-
rance regarding one’s own divine nature. Therefore, ignorance of oneself is a form of
self-destruction. To know oneself, one must first understand the elements of one’s
own natural environment and of one’s own body. For this very reason, the first two
chapters of the Kalacakratantra focus on the exposition of the elemental nature of the
cosmos and the individual and on the manner of their origination and destruction.
In this respect, the Kalacakratantra also shows a great affinity with other gnostic writ-
ings. The following passage from the Christian gnostic text the Dialogue of the Savior
perfectly accords with the Kalacakra tradition’s way of understanding oneself and the
world in which one lives in terms of conventional reality.

... If one does not [understand] how the fire came to be, he will burn in it, because
he does not know his root. If one does not first understand the water, he does not
know anything. . . . If one does not understand how the wind that blows came to be,
he will run with it. If one does not understand how the body that he wears came to
be, he will perish with it. . . . Whoever does not understand how he came will not
understand how he will go. . . .2

Just as in the context of Christian gnosticism, whoever achieves gnosis is no
longer a Christian, but a Christ, so for the Kalacakra tradition, whoever actualizes
gnosis is no longer a mere tantric Buddhist, but the Buddha Kalacakra. In other
words, in these gnostic traditions, one becomes the transcendent reality that one per-
ceives at the time of spiritual transformation. Having perceived oneself in this way,
one perceives and knows all things in the same way. Likewise, just as in the Kala-
cakratantra, so too in some Christian gnostic systems, the realization of gnosis entails
the transcendence of all differentiations, or dualities, for it is the final integration of
the knower and the known. One reads in the Gospel of Thomas:

When you make the two one, and when you make the inside like the outside and
the outside like the inside, and the above like the below, and when you make the
male and the female one and the same . . . then you will enter [the Kingdom].1©

The Kalacakratantra speaks of this nondual perception of the world in terms of
seeing all things as being of the “same taste” (sama-rasa), the taste of gnosis.
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There are many other “gnostic” features characterizing the Kalacakra tradition
and other Buddhist tantric systems in India that are also characteristic of other an-
cient gnostic systems. Some of their common, gnostic characteristics are the follow-
ing: (1) an affinity for the nonliteral significance of language and for the usage of sym-
bolic language, (2) the assertion that the ultimate is essentially indescribable but can
be imagined as androgynous, a dyad consisting of masculine and feminine elements,
the Father and Mother, (3) the claim to the possession of esoteric teachings that are
not intended for the general public but only for those who have proven themselves
to be spiritually mature and qualified for receiving initiation, and (4) a subversive at-
titude with regard to the social hierarchy and the deconstruction of established, cul-
tural norms, which can be escaped through ritual enactments.!! A certain ambiva-
lence with regard to the physical body is equally found in various Nag Hammadi
texts, in the Kalacakratantra, and in other anuttara-yoga-tantras. On the one hand,
these texts speak of the physical body as a “prison” and a source of suffering due to
its weakness and impermanence; and on the other hand, they present the human
body as a domain in which the convergence of the two realms—the utterly pure,
transcendent realm and the impure, material realm—takes place. Just as the Kala-
cakratantra sees the human body as a microcosmic image of the external world and
spiritual reality and the universe as the body of the Buddha Kalacakra, so some Jew-
ish and Christian gnostic groups saw the human anatomy as a kind of a map of real-
ity and the universe as a divine body. For example, according to Hippolytus, Nassenes
interpreted the biblical description of the Garden of Eden and its four rivers as the
brain and the four senses, whereas Simonians interpreted the Garden as the womb,
Eden as the placenta, and the river that flows out of Eden as the navel, which is di-
vided into four channels—two arteries and two veins. Similar allegorical interpre-
tation of the human body and anatomical interpretation of the environment are
characteristic of many Buddhist and non-Buddhist tantras. Likewise, for many gnos-
tic systems, as for the Kalacakratantra tradition, a goal is not only to transform the
mind but also to transform the body itself.

There are also some commonalities regarding the methods of achieving gnosis.
Even though most of the gnostic texts discovered at Nag Hammadi do not explain
methods for realizing gnosis, the few texts that describe the practice of meditation
and tonal recitations as the means of accessing inner gnosis show correspondences
with the Kalacakra tradition and all other tantric systems.

The “Final Document” of the conference on gnosticism that was held in Messina,
Italy, in 1966 proposes a working definition of gnosticism, according to which,

not every gnosis is Gnosticism, but only that which involves in this perspective the
idea of the divine consubstantiality of the spark that is in need of being awakened
and re-integrated. This gnosis of Gnosticism involves the divine identity of the
knower (the Gnostic), the known (the divine substance of one’s transcendent self),
and the means by which one knows that gnosis as an implicit divine faculty is to be
awakened and actualized. This gnosis is a revelation tradition of a different type from
the Biblical and Islamic revelation tradition.'?

As the aforementioned parallels suggest, and as the rest of this chapter will
demonstrate, the above-given definition of the gnosis of gnosticism can easily be ap-
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plied to the Kalacakratantra, even though the Kalacakra tradition does not call itself
“anostic.” Nowhere in the Kalacakra literature can one find explicit references to the
tradition as a Buddhist gnosticism and to its adherents as gnostics, but this does not
mean that this tantric tradition did not recognize its gnostic orientation. As the early
Buddhist Pali sources indicate, the earliest disciples of the Buddha never referred to
themselves as Buddhists (bauddha) but as disciples (savaka), monks (bhikhu), novices
(samanera), mendicants (paribajiaka), and so on. The absence of their self-designa-
tion as Buddhists by no means excludes their Buddhist self-identification. Moreover,
one encounters in the Vimalaprabha at least one implicit reference to the Kala-
cakratantra as a gnostic system. Defining the Kalacakra tradition as the Vajrayana tra-
dition that consists of the systems of mantras (mantra-naya) and of perfections
(paramita-naya), the Vimalaprabha interprets mantra as gnosis in the following man-
ner: “Mantra is gnosis because it protects the mind.”!? In this way, the Vimalaprabha
implicitly defines the Kalacakratantra as a gnostic system (jiagna-naya).

The absence of the explicit self-designation “gnostic” is characteristic of most
gnostic writings. Scholars of gnosticism point out that in all original gnostic writings
of different gnostic traditions, the self-designation gnostikos nowhere appears. It is
only in the works of the early Christian heresiologists, specifically, Irenaeus, Hip-
polytus, and Epiphanius, that we read reports of the self-designation gnostikos. The
contemporary American scholar of gnosticism Michael A. Williams asserts: “to the
extent that ‘gnostic’ was employed as a self-designation, it ordinarily, or perhaps al-
ways, denoted a quality rather than a sectarian or socio-traditional identity.”*# This
also seems to be the manner in which the Kalacakra tradition in India understood
its gnostic character.

Sorme scholars of gnosticism, seeing the obvious similarities between Buddhist
and Judeo-Christian gnosticism, have considered the possibility of Buddhist influ-
ence on gnostic communities in Alexandria, where Buddhist missionaries had been
proselytizing for generations at the time when trade routes between the Greco-Ro-
man world and Asia were opening up and gnosticism flourished (8—200 cg).!> Ed-
ward Conze also points to the possible influences of Buddhism on the Christian gnos-
tic communities in South India, whose authoritative scripture was the Gospel of
Thomas.16 However, for the time being, the lack of conclusive evidence leaves us un-
certain as to whether their commonalities are due to mutual influences or whether
they are expressions of the same issues taking different forms at different times and
in various regions.

Likewise, the Kalacakratantra’s evident gnostic orientation and affinity with non-
Buddhist gnostic traditions led some German scholars to suggest that Manicheism in-
fluenced the Kalacakra tradition in India and even tantric Buddhism as a whole.?
Their suggestions are not sufficiently substantiated, however, and need furcher, thor-
ough investigation of all the relevant sources and a judicious and balanced treatment
of the difficult issues pertaining to the question of the origins and historical devel-
opment of the Kalacakra tradition and Manicheism.

The Manichean texts do inform us that after engaging in missionary activities in
the Persian kingdom of the Sassanians, in 240 or 241, Mani visited India and the ad-
jacent regions, known today as Beluchistan, where he converted a Buddhist king, the
Taran Shah. In the Kephalaia, 184. 12, Mani claims that during his visit to the Indus
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valley, he “moved the whole land of India.”!® However, there is no evidence that
Manichean communities lasted in India for a long period of time or that Manicheism
exerted a noticeable influence on Buddhism. On the contrary, Manichean texts, such
as the Cologne Mani Codex, indicate that already in its earliest phase in the Parthian
East [ran, where Buddhism was well established, Mani’s disciples made an attempt to
adopt Mahayana Buddhist ideas. Hans Klimkeit points out that as one looks first at
the Parthian and then at the Sogdian and Turkish literature of Manicheism, one can
observe the increasing adaptation of Eastern Manicheism to Buddhism. In different
areas of the world, Manicheism freely adopted different symbols, myths, and lan-
guages of the coexisting traditions in those areas. For example, the Chinese
Manichean source the Hymnscroll frequently speaks of the divine spark in man, or
gnosis, as the “Buddha nature.” As Mani claimed that the knowledge that he received
from God embraces all wisdom contained in earlier religious traditions, the
Manichean church was allowed to embrace all earlier religious communities. Mani
and his missionaries thought that it was necessary to appropriate symbols and ideas
from other religious traditions in order to ensure the proliferation of Manicheism in
the world. Consequently, the Manichean syncretism systematically integrated itself
into new cultural domains. Like the Kalacakra tradition, it was self-consciously ab-
sorbent and did not resort to just disorganized and scattered cultural borrowings and
reinterpretations. There is a striking similarity between Manicheism and the Kala-
cakra tradition with regard to their use of syncretism as a form of proselytism. In this
regard, both traditions claimed their own universality and supremacy over other re-
ligious systems, on the grounds that other systems are parochially tied to particular
places and cultures. Likewise, these two gnostic systems equally see the present state
of the individual as characterized by a mixture of good and evil, of gnosis and mat-
ter, which are in constant opposition to each other, with the individual as their bat-
tlefield. The second chapter of the Kalacakratantra depicts the individual as a battle-
field, in which the war that will be waged between the Cak:i and the Barbarians in
the land of Mecca is already taking place within the body of the individual. In that
internal battlefield, Kalki, who is the individual’s correct knowledge (samyag-jiiana),
with his army’s four divisions'>—the four Immeasurables—wages battle with the vi-
cious king of the Barbarians, Krnamati, who is the evil within one’s own body, the
path of nonvirtue (akusala-patha). Krnamati’s fourfold army, which consists of the
four classes of Maras in the body, is led by the general Asvatthama, who is one’s own
spiritual ignorance (avidya). Kalkt’s victory in this battle is the attainment of the path
of liberation (moksa-marga), and within the body the destruction of Aévatthama is
the eradication of the fear of cyclic existence. The established lineages of Kalki’s sons
Brahma and Suresa are the pure Buddhas, who have become the nature of one’s psy-
cho-physical aggregates, elements, and sense-bases.?° Similarly, the Kephalaia warns
that there are many powers in the body, who are its magnates that creep and walk in
the body, wounding and destroying each other; however, the Mind of Light in the
body acts like a soldier, releasing the body from sins and generating a new body and
anew sense of self.?! Just like the gnosis of the Kalacakratantra, the Manichean Mind
of Light functions as the protector of the body and mind. The Kephalaia expresses it
in this way:
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Look, then, at how much the strength and diligence of the Mind of Light is upon
all the watchtowers of the body. He stands before his camp. He shuts all the rea-
sonings of the body from the attractions of sin. He limits them, scatters them, re-
moves them by his will.??

Thus, in the Kalacakra tradition and in Manicheism, the soteriological struggles
in the external world are constantly being enacted in exact mimesis within one’s own
body. The powers in the world and within the individual are interrelated and anal-
ogous. The analogy between the microcosm and macrocosm plays an important role
in both traditions. Similarly, the liberation of the mind involves its freedom from
their matter, which fetters the mind to sin. Therefore, the holders of both traditions
were equally concerned with their bodies as with their minds.

These and other similarities between the Kalacakratantra and eastern Maniche-
ism do not constitute sufficient evidence for determining that the two traditions di-
rectly influenced each other. Rather, they suggest that their commonalities could
have resulted from their independent reinterpretations of eatlier Mahayana Buddhist
concepts, which Manicheism liberally appropriated.

To determine the specific, gnostic orientation of the Kalacakra tradition, we
must first understand the ways in which this tantric system interprets gnosis and its
functions and delineates the practices for actualizing it.

The Individual, Gnosis, and the Individual as Gnosis

As in the case of other anuttara-yoga-tantras, the Kalacakra tradition’s interpretation
of gnosis has an earlier precedent in the Mahayana’s interpretation of the perfection
of wisdom—specifically, in the literature of the Prajiiaparamita corpus. The internal
evidence, however, indicates that its closest precedent is the Mafijusrinamasamgit’s
presentation of the omniscient and innately pure gnosis { jiiana). The Mafjusrina-
masamgiti and the Kalacakratantra are intimately related in terms of their expositions
of the Jiianakaya. The Mafijusrinamasamgiti was traditionally included in the literary
corpus of the Kalacakra tradition. Its close connection to the Kélacakra tradition is
indicated by the Vimalaprabha itself, which states that the Kalacakratantra “is em-
braced by the Namasamgiti, which clarifies the Jiianakaya, Vajradhara.”?? It asserts
that the Tathagata, having extracted the essence of the Bhagavan Vajradhara from
all three Vehicles, illuminates the sublime, imperishable gnosis in the Namasamgiti.
In this way, the Vimalaprabha suggests that the essence of the Vajrayana teachings
lies at the heart of all Buddhist teachings. It also states that the JAidgnakaya, which “is
described by one hundred and sixty-two verses in the Namasamgiti,” is “called the va-
jra-word in every king of tantras (tantra-raja)’**—specifically, in the Mayajala and in
the Samaja, which it oddly classifies as the kriya and yoga-tantras.?®> The Mafijusrina-
masamgiti itself also hints at its affiliation with the Mayajalatantra.?®

The Vimalaprabha frequently cites such verses from the Mafijusrinamasamgiti in
order to support and elucidate the Kalacakratantra’s theory of gnosis and the
Jianakaya. As the following analysis of the Kalacakra tradition’s discussion of gno-
sis will demonstrate, the Kalacakra tradition’s explanations of gnosis in terms of ul-
timate reality coincide at almost every point with the Majfiusrinamasamgiti’s presen-
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tation of gnosis as the gnostic being (jiiana-sattva), Vajrasattva, who is endowed with
sublime bliss (mahd-sukha); as Vajradhara, who is self-arisen from space and there-
fore similar to space, eternal and nondual, who is thusness (tathata), the completely
auspicious (samantabhadra), great mind of the Buddhas, reality (tattva); and as the
Adibuddha, who is without beginning or end, the sublime breath (maha-svasa), es-
tablished within the minds of all sentient beings, and so on. Likewise, both the
Maiijusrinamasamgiti and the Adibuddhatantra make almost identical references to the
Jiankaya as “the beginningless and endless Buddha, Adibuddha,” as “the five-sylla-
ble great emptiness (mahd-sinya) and the six-syllable drop-emptiness (bindu-
siinya),”*? and the like.

Gnosis as the All-Pervading Mind and as the
Four Bodies of the Buddha

There are many ways in which gnosis is referred to and explained in the Indian
sources of the Kalacakratantra tradition. It is primarily interpreted as the mind (citta)
that brings forth immutable bliss as the desired result, and as the mind that is the re-
sult itself, namely, the mind of immutable bliss.?® Thus, gnosis is seen as the unity
(ekatva) of two aspects of the mind, which are the cause and result of spiritual awak-
ening. From that vantage point, gnosis is also referred to as the supreme and inde-
structible vajra-yoga consisting of wisdom (prajiia) and method (upaya), or emptiness
($inyata) and compassion (karund). Emptiness, which is its reflection, or form
(bimba), is the cause; and compassion, which is indestructible bliss, is the result. Gno-
sis is the nondual yoga of these two. As such, it is identified as the unified mind that
is free of momentariness and any causal relation (niranvaya), and lacks an inherent
existence (svabhdva).?” It is free of momentariness in the sense that for gnosis there
is no origination, duration, or cessation of any phenomenon, although by its efficacy
all worlds and everything in them arise and cease.? It is free of causal relations in
the sense that it transcends all conceptual classifications. The Adibuddhatantra de-
scribes it in the following way:

It has passed beyond [the designations:] “It exists” and “It does not exist.” It is the
cessation of existence and non-existence. It is nondual. It is the vajra-yoga that is
non-differentiated from emptiness and compassion. It is the supreme bliss.

It has transcended the reality of atoms. It is devoid of empty dharmas. It is free of
eternity and annihilation. It is the vajra-yoga that is without causal relations.3!

In the Kalacakra literature, gnosis of the indivisible, supreme, and imperishable
(aksara) bliss is given different names in accordance with its qualities and functions.
Thus, it is called the “vajra,” and one who has it is refered to as a vaj7 (“one who has
avajra’). Vajra is characterized as indestructible (aksara) since it is imperishable and
does not go anywhere. Therefore, in the literary corpus of the Kalacakratantra, the
word “imperishable” always designates supreme, imperishable bliss and gnosis of that
bliss.

Gnosis is also called a mantra due to its function of protecting the mind. Like-
wise, it is called “spiritual knowledge” (vidya) of the individual and the “perfection

The Gnostic Body 151

of wisdom” (prajfia-paramita). It is termed the “the great seal” (maha-mudra), for it is
believed that there is nothing beyond it. Similarly, it is referred to as the dharma-
dhatu, the Sahajakaya (“The Innate Body”), the Jiianakaya (“Gnosis-body”), or the
Visuddhakaya (“Pure Body”). It is identified as the couple, Vajrasattva and Mta,
which evades the dependently arisen sense-faculties because it has transcended the
reality of atoms (paramanu-dharmata) and because it is like a dream or an image in a
prognostic mirror. It is of the nature of the aggregates (skandha) and sense-bases
(@yatana), which are free of obscurations (avarana) and have become of the same taste
(sama-rasa). On that ground, they are called “supreme and indestructible” (paramak-
sara). The supreme, indestructible is designated as the letter a, the Samyaksambud-
dha, Vajrasattva, the androgynous state, the Bhagavan Kalacakra.3?

Gnosis is the mind, radiant by nature and devoid of the impurities of habitual
propensities (vasana) of transmigratory existence. This pure mind is not character-
ized by any form, for it is devoid of atomic particles, nor is it characterized by form-
lessness, for its “form” is emptiness.®* Thus, being devoid of both form and formless-
ness, it is like a reflection in a prognostic mirror.

Gnosis transcends the duality of subject and object, for it is simultaneously both
knowledge (jfiana) and the object of knowledge (jfieya). As the subject and the ob-
ject of knowledge, it is free of conceptualizations (vikalpa) and atomic matter
(paramanu-dravya). Although gnosis is free of conceptualizations, it is not devoid of
mentation (cintand) because unlike the state of deep sleep, it is self-aware (sva-
samvedya).>* But its self-awareness does not preclude the fact that gnosis is the
knowledge of the absence of the inherent existence of all phenomena. Moreover, it
is precisely the self-awareness and natural luminosity of the Tathagata’s gnosis that
enable the Tathagata to teach Dharma in accordance with the mental dispositions
of sentient beings. This self-awareness of the Tathagata is not affected by the sense-
faculties, so it is partless, all-pervasive, free of obscurations, and aware of the nature
of all dharmas, which are themselves unconscious due to lacking self-awareness. The
independence of self-awareness from the sense-faculties implies that one does not re-
qure a physical body in order to remove mental obscurations and experience the self-
awareness of the gnosis of sublime, imperishable bliss due to the unification of one’s
own mind with the appearances (pratibhasa) of that mind. According to this tantric
system, gnosis can become self-aware through the mind alone, due to the efficacy of
the adventitious (agantuka), habitual propensities of the mind (citta-vasana). The ad-
ventitious, habitual propensities of the mind are the so-called psycho-physical ag-
gregates, elements, and sense-bases. Under their influence, feelings of happiness and
suffering enter the mind. Experiences in the dreaming state attest to the fact that the
mind can become self-aware in the absence of a physical body in the dream. In the
dreaming state, a dream body, which consists of the habitual propensities of the mind
and is devoid of agglomerations of atoms, suffers injury or experiences great pleasure,
and consequently, feelings of suffering or pleasure enter the mind of the dreamer, and
self-awareness as knowledge of one’s own suffering or happiness takes place. But this
all occurs without the dreamer’s actual body experiencing injury or pleasure. The Vi-
malaprabha refers to this ability of the mind as a “great miracle,” which even the
learned cannot fathom. It comments that if this limited knowledge is difficult to grasp
for the learned, then how much more difficult it is for foolish people to understand
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“the completely auspicious (samantabhadra) gnosis of sublime, imperishable bliss, the
yogl's self-awareness, which arises from the habitual propensities that are free of ob-
scurations and which transcends the habitual propensities of transmigratory exis-
tence.” To those who may assert that the mind’s ability for self-awareness entails the
presence of a physical body, claiming that dreaming, waking, and deep sleep arise in
dependence upon the inhalations and exhalations in the body, the Vimalaprabha
poses the following questions and arguments:

If the dreaming state does not arise in the mind without inhalations and exhalations,
then how is it possible that without inhalations and exhalations, the appearance of
the mind occurs up to one watch of the day in the unconscious state of death? How
is it possible that the body, which is being led to the city of Yama by the messengers
of Yama, in accordance with the injunction of king Yama, comes into existence?
How is it that king Yama also appears in the city of Yama; and how is it that Yama
examines the sins and virtues of the body that has been brought? Upon examining
[the sins and virtues], he says: “Because the life of this one has not yet been ex-
hausted, swiftly take this person to the world of mortals so that his body may not
perish! This is the task of Yama’s messengers. In accordance with their task, the mes-
sengers of Yama throw that body into the world of mortals. Once it is thrown there,
then due to the power of the habitual propensities of the mind, the inhalations and
exhalations of that body reoccur. Afterwards, due to the efficacy of a different ha-
bitual propensity, the waking state occurs. After the mind’s awakening into the wak-
ing state, that [person] informs his relatives about king Yama. Therefore, without
the body and without the inhalations and exhalations, the adventitious, habitual
propensities of the mind arise due to the power of rebirths, and they are not inher-
ent to sentient beings. . . . Thus, due to the power of the habitual propensities of the

becomes self-awareness.>>

As the last line of this passage indicates, in this tantric tradition, the Buddha’s
self-awareness is also understood as the gnosis (jiidna), or awareness, of his own wis-
dom (prajfia) that perceives the empty nature of all phenomena.

The Vimalaprabha also criticizes those who argue that because during the expe-
rience of sexual bliss in a dream, it is the dreamer’s physical body that emits semen
and not the dream body, the self-awareness of the mind arises due to the capacity of
the physical body and not due to the capacity of the mind. It rebuts their argument
by asserting that even formless beings, whose bodies are composed of the space-ele-
ment alone, also emit semen (which consists of the space-element) under the influ-
ence of the habitual propensities of their minds. It argues that if the emission of se-
men could not occur without a physical body, then formless beings would not emit
semen, and thus would not be subject to the cycle of transmigration. Since formless
beings are subject to the cycle of transmigration, they must experience the gnosis of
bliss and seminal emission, and thus, seminal emission must arise due to the capac-
ity of the mind and not the physical body.*®

For this tantric system, gnosis is Buddhahood, the ultimate reality {paramartha)
of the Buddhas, thusness (tathata), which is directly perceived3? and whose nature is
supreme, immutable bliss. That reality is a life-principle, or a sublime prana (maha-
prana), which pervades the entire universe, manifesting itself in different forms. As
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such, it is said to be present within the heart of every sentient being.® As a sublime
prana, it is recognized as the source of all utterances, even though it is unutterable it-
self.

As the pervader of everything, gnosis is recognized as the sixth element, the el-
ement of gnosis (jiiana-dhatu), or dharma-dhatu, which exists in the other five ele-
ments—earth, water, fire, wind, and space—and is also their beginning (adi). The
Kalacakra tradition views the gnosis-element as the birthplace (yoni) of all phe-
nomena on the ground that it is primordially unoriginated. This view has its prece-
dent in the Mahiyana view of the dharma-dhatu, as presented in the Mahayanabhid-
harmasiitra, which reads:

The beginningless dhatu is the common basis of all phenomena. Because it exists,
there is every state of existence and the attainment of nirvana as well.3°

The aforementioned explanation of the gnosis-element in the Kalacakra tradi-
tion indicates that the word dhatu in the compounds jiagna-dhatu and dharma-dha
is understood in three ways—as the ingredient, as the cause, and as the locus;
whereas, in the Mahayanabhidharmasiitra, the word dhdtu seems to be understood in
just two ways—as the locus and as the cause. The gnosis-element as the component
of phenomenal existence has two aspects: atemporal and temporal. Although the
gnosis-element as the beginningless source of phenomenal existence is atemporal, it
appears as temporal when it arises in the impermanent body of the individual. In its
temporal appearance, the gnosis-element, like the other five elements, originates in
the body from one of the six flavors—specifically from the sour flavor, provided by
the embryo’s nourishment through the mother’s food and drink.#® From that tempo-
ral gnosis-element within the body arise sexual bliss, which is a phenomenal aspect
of gnosis, the individual’s mental faculty (mano-indriya), and sound (sabda). These
three are identified with the gnosis-element from which they originate. As the men-
tal faculty, the gnosis-element apprehends the dharma-dhatu, which arises from the
space-element (akasa-dhatu); and as sound, it is apprehended by the auditory sense-
faculty, which also arises from the space-element.*! In light of this, one may infer
that within the body of the individual, the gnosis-element, being the apprehending
subject (grahaka) of the space-element and the apprehended object (grahya) of the
space-element, bears the characteristics of the space-element. Thus, being like the
space-element, gnosis is indestructible and eternal. However, one does not experi-
ence one’s own gnosis-element as such until one’s own “gnosis merges with the form
of emptiness (Sanyatd-bimba),” meaning, until the mind as the apprehending subject
(grahaka) merges into the appearance of the mind as the apprehended object (grahya)
and “becomes of the same taste (sama-rasa)—imperishable and eternal.”*? The
merging of gnosis into space, which is an empty dharma from which all phenomena
arise just as a sprout arises from a seed,*? is understood here as emptiness. This aware-
ness of the ultimate absence of the origination and cessation of all phenomena is the
appearance of one’s own mind. It is gnosis, the indestructible bliss. Thus, when one’s
own gnosis merges into its own appearance, which is nothing other than the absence
of the origination and cessation of all phenomena, it becomes of the same taste, due
not to a causal, or generative, relation with regard to its own reflection, but due to
being unified in the appearance of one’s own mind.**
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The Vimalaprabha interprets the Kalacakratantra’s characterization of gnosis as
eternal ($asvata) in terms of its freedom from obscurations (niravarana).*® In this way,
it points to the lack of contradiction of this characterization of gnosis with the ear-
lier quoted statement from the Adibuddhatantra, which defines gnosis as “free of eter-
nity ($avata) and annihilation (uccheda)” in terms of eluding any categorization.

Gnosis also transcends all classifications with regard to its grounding, for it does
not abide in nirvana or samsara. A closer look at the Kalacakratantra’s interpretation
of gnosis reveals that for this tantric tradition, gnosis is not grounded in either one
of these two because in its empty aspect, it is devoid of nirvana and in its blissful as-
pect, it transcends samsara. This interpetation of the manner in which gnosis abides
neither in nirvana nor in samsdra is also expressed by the following verse from the
Sekoddesa, which states:

Its form (bimba) is devoid of nirvana, and indestructible [bliss] transcends samsara.
The union of these two, which is devoid of eternalism ($asvata) and nihilism
(uccheda), is nondual and without parallel.46

The same text explains further that this interpretation does not imply that the
form of emptiness (Sinyata-bimba) enters samsara and indestructible bliss enters
nirvana. Instead, these two aspects of gnosis are “mutually embraced and peaceful, the
supreme state of androgyny.”47

Although gnosis itself is not grounded in samsara or nirvana, it is called samsara
when it manifests as the universe with its atoms, stars, planets, mountains, rivers, sen-
tient beings, and so forth; and it is called nirvana when it appears as complete knowl-
edge (parijfiana) of cyclic existence. The complete knowledge of cyclic existence is
the perception of the three realms—the desire, form, and formless realms—as they
are within the three times: past, present, and future.8

This view of gnosis as the omnipresent mind of the Buddha, which simultane-
ously transcends the cycle of transmigration and is immanent within it, is similar to
panentheism, the view that the finite universe lies within God, who is unbounded
and infinite. However, the Kalacakra tradition goes beyond panentheism by inter-
preting gnosis not only as being immanent within the inanimate universe and within
every sentient being, but also as manifested in the form of the phenomenal existence.
[t asserts that the three realms of cyclic existence are the form (riipa) of Vajrasattva
because gnosis dwells with great bliss within the nature of all things.*® Likewise, the
Vimalaprabha asserts that “conventional reality has the form of emptiness and empti-
ness has the form of conventional reality,”° since gnosis is free of atoms and yet it is
found in emptiness. This conviction that the entire cosmos is a manifestation of gno-
sis underlies the Kalacakratantra’s theory of the cosmos as the macrocosmic aspect of
the individual and its presence within the body of the individual.

One may ask here: If gnosis is the source and ontological reality of everything,
what are the implications for Buddhist claims about identitylessness (nairatmya) and
emptiness (Sinyaia)? The Kalacakratantra indirectly addresses this question in a num-
ber of ways, which will be indicated later. Primarily, though, it addresses this ques-
tion by identifying gnosis with the blissful aspect of the mind, which is nondual from
the emptiness of inherent existence of that mind, and it thereby evades reification.
It asserts that there is neither a Buddha nor enlightenment, since “the entire uni-
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verse is empty, devoid of reality and of the nature of the appearances of things.”! In
this way, the Kalacakratantra’s theory of gnosis as the reality that transcends all con-
ceptual constructs, including those of existence and nonexistence, in no way con-
tradicts the Madhyamaka themes of identitylessness and emptiness. The Vimala-
prabha explicitly states that gnosis lacks inherent existence since gnosis is endowed
with all aspects (sarvakara), just as it lacks shape and yet it gives rise to all manners
of shapes.52 Likewise, as in the Mafijusrinamasamgiti, so in this tantric system, gnosis
is interpreted as the awareness that transcends the reality of consciousness (vijfiana-
dharmatd), which is ascertained by the Yogacara school.”?

According to this tantric system, gnosis is not only the ontological reality of
everything there is, but it is also “the supreme goal” (mahartha) to be realized by the
tantric adept. It is the Buddha Kalacakra,>* who is seen as both “the self (atman) of
one’s own body, speech, mind, and passion”> and as “the supreme, immutable bliss
characterized by perfect awakening in a single moment” (eka-ksanabhisambodhi).>®
Perfect awakening in a single moment is interpreted here as the mind that is free of
momentary phenomena (ksana-dharma) and is designated as “the lack of inherent ex-
istence” (nihsvabhava).”” It is gnosis called “reality” (tattva) that is devoid of one or
many moments.”S

As supreme, immutable bliss, gnosis is also the means by which the tantric adept
realizes that goal. The tantric adept attains perfect awakening in a single moment by
bringing forth 21,600 moments of supreme, immutable bliss. For this reason, the
Kalacakra literature also defines gnosis as “the path of the Jina”” and as “the path of
liberation, which, embraced by wisdom, or emptiness, is one’s own mind that has en-
tered innate bliss.”5¢

Furthermore, the Kalacakra tradition presents gnosis not only as the goal to be
attained and as the path to that goal, but also as the discourse of the Kalacakratantra
and as its original teacher. Such an interpretation of gnosis reminds one of
Dignaga’s explanation of the perfection of wisdom (prajia-paramitd), given in the
Prajfiaparamitapindartha. According to Dignaga, the perfection of wisdom is nondual
knowledge, the Tathagata, the text of the Prajfiaparamita siitras, and the path toward
that nondual knowledge.6! The Kalacakra tradition’s identification of gnosis with the
perfection of wisdom indicates that its presentation of gnosis as the enlightened
teacher and teaching is most intimately related to the aforementioned Mahayana’s
interpretation of the perfection of wisdom.

In this tantric system, gnosis is described not only in terms of the mind but also
in terms of the body. The Vimalaprabha asserts that apart from the body, there is no
other Buddha who is the pervader (vyapaka) and the bestower of liberation. The el-
ements of the body that are free of obscurations (nirdvarana) are the bestowers of Bud-
dhahood and liberation.®?

For this and other related tantric systems, due to the mental dispositions of sen-
tient beings, gnosis, the bliss of ultimate reality, manifests in sentient beings born
from a womb as the four types of bliss—namely, bliss (@nanda), supreme bliss
(paramananda), extraordinary bliss (viramananda), and innate bliss (sahgjananda).
Each of these four types of bliss has four aspects: a bodily, verbal, mental, and gnos-
tic aspect. For this reason, gnosis manifests with sixteen aspects of bliss altogether.
These sixteen aspects of gnosis are none other than the body, speech, mind, and
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gnosis of the four bodies of the Buddha: namely, the Sahajakaya, Dharmakaya,
Sambhogakaya, and Nirmanakaya. The sixteen aspects of bliss are said to appear in
these four bodies according to the superior aspirations (adhimukti) of sentient beings.
Thus, the aspect in which this unified and indivisible reality, named gnosis, will ap-
pear to the individual is determined by the individual’s own dispositions and degree
of spiritual maturation. Although the four bodies of the Buddha manifest and func-
tion in different ways, they are of the same nature and are mutually pervasive.

The Kalacakra tradition’s theory of the manifestation of the sixteen aspects of
gnosis in terms of both conventional (samurti-satya) and ultimate realities (paramartha-
satya) is schematically presented in table 7.1.

The sixteen facets of the four bodies of the Buddha (listed in the second column
of the following table) arise when the sixteen types of bliss that characterize the body
of the individual cease. Thus, the sixteen types of bliss of the individual are the im-
pure, or perishable, aspects of the sixteen facets of the sublime, imperishable bliss
(mahaksara-sukha) of the Sahajakaya. They become purified due to the cessation of
bodily semen having sixteen parts, which are the internal sixteen digits of the moon.
Due to the purification of semen, one becomes the Buddha Kilacakra, whom the Vi-
malaprabha characterizes in this respect as “the stainless light of the vajra-moon,” us-
ing the words of the Mafijusrinamasamgiti’s eulogy of the gnostic being, Maiijusri.6
The Vimalaprabha indicates that this classification of the gnostic vajra of the Buddha,
which has sixteen types of bliss, has its precedent in the Namasamgiti's characteriza-
tion of MaijuétT as one who “knows the reality with sixteen aspects.”® However, as
indicated in the introductory chapter, the Namasamgisivrtti (182. 5. 2) interprets
these sixteen aspects of reality not in terms of bliss but in terms of emptiness.

With regard to the spiritually awakened ones, the sixteen facets of the four bod-
ies of the Buddha are seen as the four types of unions (yoga), due to the classification
of the four bodies of the Buddha. In terms of ordinary human beings, the aforemen-
tioned sixteen types of bliss are also characterized as the four yogas—the yogas of the
body, speech, mind, and gnosis—in accordance with the classification of the wak-
ing, dreaming, sleeping, and the fourth state of the mind.6

In order to understand the Kalacakra tradition’s concept of gnosis in terms of ul-
timate reality, one needs to look first at its most unmediated aspects and functions as
expressed in the four bodies of the Buddha. Emphasizing the indestructibility of the
four bodies of the Buddha, the Kalacakra tradition often depicts them as the four
vajras—specifically, as the gnosis-vajra, the mind-vajra, speech-vajra, and the body-
vajra. The Kalacakratantra demarcates the four vajras in the following way:

The body-vajra of the Jina, which has all aspects, is inconceivable in terms of sense-
objects and sense-faculties. The speech-vajra accomplishes Dharma by means of ut-
terances in the hearts of all sentient beings. The mind-vajra of the Vaijri, which is
the nature of the minds of sentient beings, is present throughout the entire earth.
That which, like a pure gem, apprehends phenomena is the gnosis-vajra.57

On the premise that gnosis is constantly present in every sentient being born
from the womb, the Kalacakratantra asserts that those four vajras are perpetually pres-
ent in all such sentient beings, but not in a fully manifested form. Their presence in
every individual is attested by one’s capacities of the body, speech, mind, and gnosis,
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The sixteen aspects of gnosis in
terms of conventional reality

The sixteen aspects of gnosis in
terms of the ultimate reality

The Four Types of Bliss (ananda)
the bliss of the mind (cittananda)
the bliss of the body (kaydnanda)
the bliss of speech (vag-ananda)
the bliss of gnosis (jiagnananda)

The Four Types of Supreme Bliss
(paramananda)
the supreme bliss of the body
(kaya-paramananda)
the supreme bliss of the mind
(citta-paramananda)
the supreme bliss of speech
(vac-paramananda)
the supreme bliss of gnosis
(jAana-paramananda)

The Four Types of Extraordinary
Bliss (viramananda)

the extraordinary bliss of the body

(kaya-viramananda)

the extraordinary bliss of the mind

(citta-viramananda)

the extraordinary bliss of speech
(vag-viramananda)

the extraordinary bliss of gnosis
(jiiana-viramananda)

The Four Types of Innate Bliss
(sahajananda)
the innate bliss of the body
(kaya-sahajananda)
the innate bliss of the mind
(citta-sahajananda)
the innate bliss of speech
(vac-sahajananda)
the innate bliss of gnosis (jiana-

sahajananda)

The Four Aspects of the Sahajakaya
the Sahaja-Body (sahaja-kaya)
the Sahaja-Mind (sahaja-cita)
the Sahaja-Speech (sahaja-vac)
the Sahaja-Gnosis (sahaja-jiiana)

The Four Aspects of the Dharmakaya
the Dharma-body (dharma-kdya)
the Dharma-mind (dharma-citta)
the Dharma-speech (dharma-vac)

the Dharma-gnosis (dharma-jfiana)

The Four Aspects of the Sambhogakaya
the Sambhoga-body (sambhoga-kaya)
the Sambhoga-mind (sambhoga-citta)
the Sambhoga-speech (sambhoga-vac)

the Sambhoga-gnosis (sambhoga-jiidna)

The Four Aspects of the Nirmanakaya
the Nirmana-body (nirmana-kaya)
the Nirmana-mind (nirmana-citta)
the Nirmina-speech (nirmana-vac)

the Nirmana-gnosis {(nirmana-jfiana)

in the four states of the mind—waking, dreaming, deep sleep, and the fourth state,
the state of sexual bliss—and in the classification of the four limbs of the individual.
Within the ordinary human being, the four vajras are located witbin the four re-
spective cakras in the navel, heart, throat, and forehead. The four vajras are tbe seéts
of the twelve links of dependent origination (pratityasamutpada). Thus, spiritual ig-
norance (avidya), karmic formations (samskara), and consciousness (vijfiana) are in
the gnosis-vajra. The mind-and-body (nama-riipa), six sense-bases (§a€_1~dyatanc_l), and
sensory contacts (sparsa) are in the body-vajra. Feeling (vedana), craving (trsna), ?nd
grasping onto existence (upadana) are in the speech-vajra. Becoming (bhava), birth



158 The Inner Kalacakratantra

(jati), aging (jara), and death (marana) are in the mind-vajra. In this way, the twelve
links of dependent origination are the twelve impure aspects of the four vajras. When
the twelve links of dependent origination, the bodily pranas, and uterine blood cease,
that is to say, when they become the twelve facets of perfect awakening, the four
vajras of the individual manifest as the four purified vajras, or the four bodies, of
the Buddha Kalacakra. In this regard, the Vimalaprabha resorts again to the
Mafijusrinamasamgit’s description of Majfiust, by characterizing the Buddha Kala-
cakra as “the vajra-sun, the supreme light.”® These twelve aspects of the individual’s
and the Buddha’s four vajras are considered to be the twelve conventional aspects of
the supreme, indestructible bliss of sentient beings and Buddhas.®®

On the basis of the belief that the gnostic vajra generates sexual bliss, it is con-
sidered as the “progenitor” of the twelve links of dependent origination. This view
of the gnosis-vajra as the fundamental cause of the twelve links of dependent origi-
nation indicates that all other vajras of the individual’s body are simply different man-
ifestations of a single gnosis-vajra, which has the twelve links of dependent origina-
tion as its twelve phenomenal aspects.”® This fourfold classification of the gnosis-vajra
corresponds to the Kalacakra tradition’s identification of the Jiianakaya with the
other three bodies of the Buddha.

Furthermore, it is also believed that the efficacy of the four drops (bindu) gener-
ates the twelve links of dependent origination. The four drops are physical compos-
ites of the size of a small seed, which consist of red and white drops of the semen and
uterine blood. They are pervaded by very subtle pranas and located within the four
earlier-mentioned cakras. Each of the four bindus has its own specific capacities that
may manifest differently, depending on whether or not they are affected by the ha-
bitual propensities of spiritual ignorance (avidyd-vasana). For example, the drop in
the lalata has the capacity to bring forth appearances to the mind. When this drop is
affected by the habitual propensities of spiritual ignorance, it brings forth impure ap-
pearances of phenomena to the mind, and it produces the waking state when most
of the pranas converge in the lalata. When this drop becomes purified, it manifests as
nonconceptual gnosis. The drop at the throat-cakra has the capacity to bring forth
verbal expression. When this drop is affected by the habitual propensities of spiritual
ignorance, it brings forth improper speech, and it produces the dreaming state when
most of the pranas converge in the throat-cakra. When this drop becomes purified, it
brings forth the Buddha’s all-faceted speech. Similarly, the drop at the heart-cakra
has a dual capacity. In its impure form, this drop induces confusion, and it produces
the state of deep sleep when most of the pranas converge in the heart-cakra. When
purified, it manifests as the nonconceptual mind. Finally, the drop at the navel-cakra
has the capacity to bring forth innate bliss. In its impure aspect, this drop brings forth
the experience of sexual bliss when most of the pranas converge in the navel-cakra.
When this drop is purified, it induces the supreme, immutable bliss of nirvana.

The four bodies of the Buddha, which are latently present within the individ-
ual, are located within the six cakras of the individual’s body due to the gunas of those
cakras. Thus, the Sahajakaya, which is free of ideation and is similar to a prognostic
mirror, is in the secret cakra, in the usnisa, and in the navel-cakra, which arise from
the elements of gnosis, space, and earth, respectively. The Dharmakaya is located in
the heart-cakra, which arises from the wind-element. The Sambhogakiya is in the
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+aBLE 7.2 The Four Kayas of the Buddha in the Body of the Individual

Sahajakaya Dharmakaya Sambhogakaya Nirmanakaya

the secret-cakra the heart-cakra the throat-cakra the forehead-cakra
the navel-cakra

the forehead-cakra

the gnosis-element the wind-element the fire-element the water-element

the space-element
the earth-element

the gnosis-vajra the mind-vajra the speech-vajra the body-vajra
spiritual ignorance becoming (bhava) feeling (vedana) mind and body
(avidya) (nama-ritpa)
karmic formations birth (jati) craving (trsnd) six sense-bases
(samskara) (@yatana)
consciousness aging (jara) and grasping (upadana) contact (sparsa)
(vijiana) death (marana)

throat-cakra, which arises from the fire-element. The Nirmanakaya is in the lalata,
which arises from the water-element.”! Table 7.2. illustrates the manner in which
the Kalacakra tradition delineates the four bodies of the Buddha with regard to the
body of the individual.

The four vajras that are present within the bodily cakras manifest as the four bod-
ies of the Buddha only at the attainment of full and perfect awakening (samyak-
sambodhi). When the individual reaches full and perfect enlightenment, the ?ndi—
vidual's gnosis-vajra that has been purified by the liberation through emptiness
($anyata-vimoksa) becomes the Sahajakaya. The individual’s mind-vajra that has
been purified by the liberation through signlessness (animitta-vimoksa) mamfgsts as
the Dharmakaya. The individual’s speech-vajra that has been purified by the libera-
tion through desirelessness (apranihita-vimoksa) appears as the Sambhogakaya. The
individual’s body-vajra that has been purified by liberation through non-composite-
ness (anabhisamskara-vimoksa) manifests as the Nirmanakaya.”?

It is interesting to note the Kilacakra tradition’s interpretation of the phrase
“liberation through non-compositeness.” A textual study of the literature of the Kala-
cakra tradition in India reveals that in the context of this tantric system, the term
“non-compositeness” refers to both freedom from the accumulation of kam apd to
freedom from atomic matter. In all other anuttara-yoga-tantras, however, it is ex-
plained chiefly in terms of the Buddha’s freedom from the accumulation of karm.
For the Kalacakra tradition, the eradication of the fine atomic particles that consti-
tute the transmigratory mind and body—which are the material repositories of ?f~
flictive and cognitive obscurations and the internal objects of one’s actions—in-
cludes the eradication of all karma.

The Kalacakra tradition’s interpretation of the four bodies of the Buddha as the
four purified vajras has a direct bearing on its classification of the four gates of liber-
ation (vimoksa-mukha) as opposed to the more common classification of the three
gates of liberation, which is characteristic of Mahayana literature in general. In terms
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of the four gates of liberation, the Kalacakratantra views the four bodies of the Bud-
dha as the four immediate manifestations of the Buddha’s fourfold perfect awaken-
ing: namely (1) perfect awakening in a single moment (ekaksanabhisambodhi), (2) per-
fect awakening with five aspects (paficakarabhisambodhi), (3) perfect awakening with
twenty aspects (vimSatyakarabhisambodhi), and (4) perfect awakening with the net of
illusions (mayajalabhisambodhi).

1. Perfect awakening in a single moment refers here to enlightenment attained
in a single moment of supreme, immutable bliss. It is the spiritual awakening that
arises from bliss and that, in turn, generates immutable bliss. Thus, it is “of the na-
ture of bliss and not of some other karma.””® The moment of supreme, immutable
bliss is the moment after which there is no origination, duration, or cessation of any
phenomena. The moment of perfect awakening in a single moment of bliss (sukha-
ksana) signifies an absence of all moments, and that moment of bliss is the means by
which the ten powers (dasa-bala) of enlightened awareness descend to earth from
space. The purified aggregates that are produced by that moment of bliss, in turn,
generate that bliss. Thus, from the Sahajakaya, which is the gnosis of innate bliss,
arises the Dharmakaya; from the Dharmakaya arises the Sambhogakaya; from the
Sambhogakaya arises the Nirmanakaya; and from the Nirmanakaya arises the Saha-
jakaya.”* This innate bliss, or gnosis, is like a seed from which first arise the roots,
then the branches and flowers, and lastly the fruits, which, in turn, produce the seed.
This interpretation of the arising of the four bodies of the Buddha in dependence
upon each other implies that even the four bodies of the Buddha, like everything else
in the world, do not arise of their own nature. Their mutually dependent arising fur-
ther implies their absence of inherent existence.

The Sekoddesatika’s interpretation of perfect awakening in a single moment sug-
gests that the perfect awakening in a single moment is analogous to the experience
of the single moment of bliss characterizing the consciousness that desires a birth and
that has become of the same taste (sama-rasa) as the mother’s and father’s drops that
are in the mother’s secret cakra. It also indicates that in terms of the body belonging
to the consciousness that is in the mother’s womb, the perfect awakening in a single
moment is analogous to the body that, like a red fish, has only one aspect, meaning,
one body without limbs. In terms of enlightened awareness, the Sekoddesattka de-
scribes the perfect awakening in a single moment as a nonemitted (acyuta) drop that
is of the nature of the pure gnosis and consciousness (suddha-jiiana-vijfiana), a vajra-
yoga of the gnosis of the Svabhavikakaya, and as Vajrasattva, who perceives all things
due to being enlightened in a single moment due to the cessation of the ordinary
sense-faculties and arising of the divine sense-faculties, which result from the eradi-
cation of the circulation of breaths and from establishing the mind in sublime prana
(maha-prana).”™

2. Perfect awakening with five aspects refers to enlightenment that is charac-
terized by the five types of gnosis of the Buddha: namely, the mirror-like gnosis
(adarsa-jfiana), the gnosis of equality (samata-jiana), the discriminating gnosis
(pratyaveksand-jfiana), the accomplishing gnosis (krtyanusthana-jiana), and the gno-
sis of the sphere of reality (dharmadhatu-jfiana). These five types of gnosis are under-
stood here as one’s purified psycho-physical aggregates, sense objects and sense-fac-
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ulties, Maras, and five types of spiritual ignorance. They are the mutually indivisible
vajras that have all the aspects.

According to the Sekoddesatika, the perfect awakening with the five aspects is
analogous to the five types of knowledge that are of the nature of the habitual propen-
sities (vasana) of the form and other aggregates (skandha), which the fetus acquires,
having the indication of the five limbs, like a tortoise. With regard to the enlight-
ened awareness, it interprets the perfect awakening with five aspects as the Dhar-
makaya, the vajra-yoga of the mind, a sublime being (mahd-sattva) that has the
supreme, imperishable bliss due to being enlightened with five aspects. The charac-
teristics of the five types of gnosis are of the nature of the wisdom and method of the
elements and psycho-physical aggregates due to the cessation of the five mandalas.”®

The Kalacakra tradition defines these five types of gnosis in a number of ways.
In its eulogy to gnosis with five aspects, the Adibuddhatantra describes each aspect in
terms of supramundane truth with the following five verses. With regard to the mir-
ror-like gnosis, or the purified form-aggregate, it says:

This collection of phenomena in space, which is devoid of the form of ideation

(kalpana), is seen like a prognostic image (pratisend) in the mirror of a young maiden.

With regard to the gnosis of equality, or the purified aggregate of feeling, it states:

Having become identical to all phenomena, it abides as a single, indestructible phe-
nomenon. Arisen from the imperishable gnosis, it is neither nihilism nor eternal-

ism.
With regard to the discriminating gnosis, or the purified aggregate of discern-
ment, it says:

Letters, having all designations, have their origin in the family of the letter a. Hav-
ing reached the sublime, imperishable state, they are neither the designation nor the

designated.
As for the accomplishing gnosis, or the purified aggregate of mental formations,
it states:

Among non-originated dharmas, which are devoid of mental formations (samskara),
there is neither spiritual awakening nor Buddhahood, neither a sentient being nor

life.

Lastly, with regard to the gnosis of the dharma-dhatu, or the purified aggregate of
consciousness, it says:
The dharmas that have transcended the reality of consciousness, that are purified in

gnosis, transparent and luminous by nature, are present on the path of the dharma-
dhatu.?
In terms of the relation of the five types of gnosis to cyclic existence, the Kala-

cakratantra characterizes them in the following manner:

Thart in which the form of birth reaches its culmination is called the sublime form.
That in which the suffering of transmigratory existence reaches its culmination is
called the sublime feeling. That in which a discernment of transmigratory existence
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reaches its culmination is the sublime, vgjra discernment. That in which the ex-
pansion of transmigratory existence reaches its culmination is called the vajra men-
tal formation.

That in which waking and other states reach their culmination is called conscious-
ness. That in which the existence of spiritual ignorance reaches its culmination is
the Sage’s gnosis. . . .78

According to this tantric tradition, these five aspects of gnosis, entering the
earth and other elements, become the Nirmanakayas, by means of which the single
Buddha Kalacakra displays his supernatural power (rddhi) among the humans, asuras,
and gods that live within the desire realm. Even though the Buddha is free of ob-
scurations (avarana) and mental afflictions (klesa), he enters the human realm by de-
scending into a woman’s womb and taking on the five psycho-physical aggregates and
birth for the sake of bringing ordinary people (prakrta-jana) to spiritual maturation.
He leads those who have acquired nonvirtue and are devoid of precepts to the real-
ization of the impermanence of all composite phenomena. By taking birth, he
demonstrates that even the Nirmanakayas of the Buddhas, which are essentially the
Vajrakaya, are of an impermanent nature. In this way, he seeks to liberate ordinary
people from constant concern for their own bodies, which are, in comparison to the
Vajrakaya, like the pith of a plantain tree. The Kalacakratantra asserts that the illu-
sion (maya) of the Buddha’s emanations, which has immeasurable qualities, is in-
conceivable even to the Buddhas themselves. That illusion, seeing itself within the
three worlds, divided in accordance with the diverse mental states of sentient beings,
enters the individual minds of the Buddhas, gods, and men. It takes on their origi-
nated nature. However, it does not truly arise in the mass of atoms due to the absence
of a previous body, and therefore it is not truly subject to origination and cessation.
Its origination gives a false impression, like the reflection of the sky in water.? The
Buddha is an appearance of the minds of virtuous beings, since in reality, he neither
originates nor ceases. His body and speech that appear to sentient beings are like the
body and speech that appear in a dream. The Vimalaprabha likens the appearance of
the Buddha to the dream experience of a student who, asking his teacher about some
dubious subject, receives clarification from the teacher, while in reality there is no
actual teacher in the dream, but merely an appearance of the habitual propensities
of the student’s mind.8° Thus, when the Nirmanakaya appears to the individual, in
reality, it has neither arisen from somewhere other than one’s own mind nor will it
cease in some place other than one’s own mind.

The Vimalaprabha contests the view of those who assert that the Nirmanakaya
of the Buddha is his Rupakaya, in the sense of a material body, and argue that if the
Buddha does not become embodied (ripin), then none of his activities on earth
would come into existence nor would his bodily constituents arise, which are wor-
shipped as relics by the inhabitants of the three worlds. It refutes this view of the
Buddha as becoming truly embodied with the following arguments:

Furthermore, if the Bhagavan became embodied here, then due to being a Ripakaya,
while dwelling in one place, he would be unable to perform activities that benefit
sentient beings as numerous as the dust of the immeasurable mountain ranges within
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the [limitless] world systems and as the [grains of] sand of the river Ganges. The
words of the simple-minded people are: “Upon going to a single world system by
means of his Rapakaya and performing actions that benefit sentient beings dwelling
there, he goes to another world system, and after that, he goes elsewhere.” This does
not stand logically. Why? Because world systems do not have a measure with regard
to the division of directions. Repeatedly going by means of the Rupakaya [in the
form of ] limitless sentient beings to world systems that are located in the ten direc-
tions, he would not be able to benefit sentient beings even in the course of limitless

eons.?!

Likewise, the Vimalaprabha rejects the belief that the Buddha attracts sentient
beings who dwell in the world systems of innumerable Buddha-fields by the power of
his meditation and mantra, places them in front of himself and teaches them Dharma,
establishes them on the Buddhist path, and sends them back to their world systems.
It rebuts this notion on the basis that the Buddha cannot simultaneously abide with
a body of atoms in the presence of limitless sentient beings who dwell in the numer-
ous world systems that are present throughout space. It asserts:

According to the words of simple-minded people, by means of his Ripakaya, he en-
gages in activities that benefit sentient beings dwelling in the triple chiliocosm
within a single Buddha-field. When this statement is investigated logically and in
terms of ultimate truth, it is [found to be] meaningless, just like the words of Tgvara,
which are established by means of authority (gjiia) and are devoid of verifying cog-
nition (pramana) and logic. According to the received Agamas, lévara is a partless
creator of all. Not taking into consideration the effect, he creates and destroys the
world for the sake of play, as it pleases him. In the same way, because of this hetero-
doxy, the Bhagavan Ripakaya, who brings about the benefit of all sentient beings,
is established by means of authority. Thus, due to the absence of wisdom among Bud-
dhist heterodox groups (trthika), there is nothing special even about their panditas.
Therefore, these words that are uncritical (pariksa) are not the words of the Bha-
gavan. . . . According to the Bhagavan’s words, the Buddha who is investigated in
the Namasamgiti is not the Rapakaya. Why? Since he has arisen in space, he is self-
arisen (svayambhiz), has all aspects (sarvakara) and is without aspects (nirakdra),
holds the four bindus, transcends the state of having parts and is partless, holds the
tens of millions [moments] of the fourth bliss, is detachment and supreme attach-
ment, is free of possessiveness (mamatva) and self-grasping (aham-karatva), generates
the meanings of all mantras, is the supreme bindu, indestructible, the sublime empti-
ness (mahd-§anyata) of the five indestructibles,8? is the indestructibility of the space
bindu, and is similar to space. Thus, the Bhagavan Buddha explained the Vajra-
dharakaya of Vajrapdni in terms of both truths by means of one hundred and sixty-
two verses of the Namasamgiti, beginning with: “Now, the glorious Vajradhara” and
ending with: “Homage to you, the Jfianakaya.” ... Thus, according to the Bha-
gavan’s words, the Bhagavan is not the Riipakaya, because he is the assembly
(samdja) of all the Buddhas. If the Ripakayas were the Buddhas, then the
[Rapakayas] would not come together in the form of atoms. Even after hearing the
Bhagavan’s words in this manner and investigating the deep and profound Dharma
that was taught by the Bhagavan, sentient beings do not understand it. Not testing
a spiritual mentor for the sake of Buddhahood, they do not honor him. Great fools,
overcome by greed, think: “In this life, our putrid bodies are the bodies of the Bud-
dha.”83
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Thus, for the sake of eradicating the self-grasping (aham-kara) of the Sravakas
in heaven, and for the sake of helping them understand that the state of a god is one
of great suffering, the physically nonembodied Tathagata displays his supernatural
power among them by means of his Sambhogakayas. By means of his Dharmakayas,
he reveals his supernatural power among the Bodhisattvas, Subhiiti, Maitreya, and
others who abide in the realization of emptiness, for the sake of establishing them in
;Tle }gighest, perfect awakening by teaching them about the four bodies of the Bud-

a.

3. Perfect awakening with twenty aspects is not explicitly described in the Kala-
cakratantra or the Vimalaprabha. Nevertheless, Mafijusrimitra’s Namasamgitivreti,35
commenting on v. 133 of the Mafjusrinamasamgiti, that is cited in the Vimala-
prabha, enumerates the twenty aspects of the Buddha’s mind.8¢ According to the
Namasamgrtivrtti, the twenty aspects of perfect awakening include the sixteenfold
knowledge of the sixteen types of emptiness and the first four of the aforementioned
five types of the Buddha's gnosis. According to the Sekoddesatika, the perfect awak-
ening with twenty aspects should be known as being due to the cessation of the five
sense-faculties, the five sense-objects, the five faculties of action (karmendriya), and
the activities of the five faculties of action that are with obscurations. The same text
also indicates that the perfect awakening with twenty aspects is analogous to the clas-
sification of the habitual propensities of the four elements, earth and the like, and to
the body of the fetus that has twenty fingers. In terms of enlightened awareness, it
explains the perfect awakening with twenty aspects as the vajra-yoga of speech of the
Sambhogakaya and as a Bodhisattva who assists other Bodhisattvas and teaches
Dharma by means of the utterances of all sentient beings due to being enlightened
with twenty aspects.57

4. According to the Vimalaprabha, perfect awakening with the net of illusions
refers to the Buddha’s Nirmanakaya, which manifests in innumerable forms, like an
endless net of illusions, and knows the reality that has sixteen aspects.88 The Sekod-
desatika describes it in a similar fashion but adds that the perfect awakening with the
net of illusions is the bodily vajra-yoga, a pledge being (samaya-sattva) who is the fore-
most assistant to sentient beings due to his knowledge of the reality with sixteen as-
pects. For Nadapada, this type of awakening is due to the cessation of the drops of
the sixteen types of bodily bliss (kayananda). He also sees it as analogous to the
knowledge of the limitless phenomena that are like a net of illusions, which is ac-
quired by being born from the womb.8°

Just as the Buddha’s mind is characterized by the four types of spiritual awaken-
ing, so are the four bodies of the Buddha characterized by the four different types of
knowledge and their functions. The Sahajakaya is characterized by omniscience (sar-
vajfiatd) on the ground that it sees everything. The Dharmakaya is characterized by
knowledge of the aspects of the path (margakara-jiata), because it is saturated by
supreme, immutable bliss. The Sambhogakaya is characterized by knowledge of the
path (marga-jfiata), for it simultaneously teaches the mundane (laukika) and supra-
mundane (lokottara) Dharmas, using the different modes of expression of countless
sentient beings. Finally, the Nirmanakaya is characterized by knowledge of all aspects
(sarvakara-jfiatd), since it simultaneously spreads its powers and manifestations by
means of limitless Nirmanakayas.®°
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Each of these four bodies of the Buddha represents a particular type of union

(yoga). For example, the Sahajakaya represents the union of purity and gnosis; there-
fore, it is also called the pure yoga (suddha-yoga). The Dharmakaya is the union of
the Dharma and the mind; hence, it is also referred to as the dharma-yoga. The
Sambhogakaya is the union of speech and enjoyment, for that reason, it is also iden-
tified as the mantra-yoga; and the Nirmanakaya is the union of the body and its em-
anation, therefore, it is also designated as the form-yoga (samsthana-yoga).”! This per-
spective on the four bodies of the Buddha as the four types of yogas explicates the
Kalacakra tradition’s definition of gnosis as the vajra-yoga. As alluded earlier, these
four types of yogas, which purify Kalacakra, are the four gates of liberation (moksa):
a liberation through emptiness (§iinyata-vimoksa), a liberation through signlessness
(animitta-vimoksa), a liberation through wishlessness (aprarhita-vimoksa), and a lib-
eration through non-compositeness (anabhisamskara-vimoksa). According to the
Sekoddesatika, a liberation through emptiness is the gnosis that is characterized by its
condition of being empty and by apprehending that the past and future are empty.
Due to that gnosis, the purified, imperishable, sublime bliss (maha-sukha) arises form
the eradication of the fourth state of the mind (turya). This liberation through empti-
ness is nothing else than the vajra-yoga consisting of compassion, the Shajakaya, or
the purified yoga. A liberation through signlessness is the gnosis that is without a sign
(nimitta), or a cause (hetu), which is a mind with conceptualizations such as the “Bud-
dha,” “enlightenment,” and so on. Due to this absence of a cause, the mind of the
deep sleep vanishes and the mind-vajra that consists of loving kindness (maitr7),
which is the Dharmakaya, arises. Since its nature is Dharma, it is also called the
dharma-yoga. A liberation through wishlessness is a freedom from reasoning (tarka)
that manifests in thinking: “I am the fully awakened one,” and so on. The absence
of such reasoning results from the absence of the earlier mentioned sign, or cause. In
liberation through wishlessness, the sleeping state is destroyed, and on account of
that, arises the indestructible voice that is characterized by mantras and sympathetic
joy (mudita). That voice is the speech-vajra, the Sambhogakaya. It is a mantra be-
cause it protects (trana) and gladdens (modana) the minds with the expressions of all
sentient beings. Therefore, it also called the mantra-yoga. A liberation through non-
compositeness, which results from the absence of wish (pranidhana) is the form-yoga.
It is the body-vajra that consists of equanimity (upeksa) and that manifests with all
forms: ferocius, passionate, peaceful, and so on, leading others to the path of opposi-
tion to mental afflictions by means of limitless Nirmanakayas. This liberation is said
to be pure due to the destruction of the waking state.”

Just as there is one gnosis that manifests as various types of cognition, so too
there is one Sahajakaya, which becomes of four kinds. According to the Kalacakra
tradition’s interpretation of the four bodies of the Buddha as the four facets of en-
lightened awareness, which are the purified aspects of the four states of the individ-
ual’s mind, the Sahajakaya is also of four kinds. First of all, the Sahajakaya is the facet
of the Buddha’s mind that is devoid of the fourth state of the mind (turya), and
thereby it is not affected by the sense-faculties nor is it polluted by attachment. For
that reason, it is seen as the attainment of one’s own well-being. The Sahajakaya is
said to be neither wisdom nor compassion, nor of the nature of both. Due to the erad-
ication of the state of deep sleep, it becomes the Dharmakaya for the sake of others’



166 The Inner Kalacakratantra

well-being. Due to freedom from the state of deep sleep, the Dharmakaya is never
saturated by darkness. It is of the nature of both wisdom and compassion due to the
distinction between gnosis (jiiana) and consciousness ( vijiana). Gnosis is understood
in this context as the apprehending mind (grahaka-citta), the mind that is the sub-
ject; and consciousness is taken to mean the apprehended (grahya) knowledge of oth-
ers’ minds, minds that are objects of knowledge (jieya). Gnosis, or the apprehending
mind, is wisdom (prajfia) because it is devoid of ideation (kalpand); and the appre-
hended mind—namely, enlightened awareness as it manifests as the world——is
method (upaya), which is conceptually fabricated (parikalpita) and has the charac-
teristic of compassion. Likewise, the Sambhogakaya is the mind that is free of the
dreaming state, which is invariably produced by pranas. It is also of the nature of wis-
dom and compassion. By means of the divine eye (divya-caksu), its divine con-
sciousness (divya-vijiidna) perceives past and future forms like transparent reflections
in a mirror; and by means of the divine ear, it apprehends sounds that arise in those
transparent forms as echoes. It knows past and future times, as well as certain events
that have happened or will happen. The Sambhogakaya becomes the Nirmanakaya
for spiritually mature sentient beings. The Nirmanakaya is the mind that is free of
the waking state, and therefore it is not characterized by false notions arising from
conceptualization. It also consists of wisdom and compassion. Even though it is one,
it becomes many, because sentient beings see its various emanations. Ultimately, the
unity of one and many Nirmanakayas is the unity of wisdom and compassion, even
though conventionally there is an obvious contradiction in the concept of one and
many Nirmanakayas. The illusion of the Buddha’s emanations, which have immea-
surable qualities, is said to be inconceivable even to the Buddhas themselves.?3

Table 7.3. illustrates the Kalacakra tradition’s characterization of the four bod-
ies of the Buddha as the four types of spiritual awakening and the four facets of the
Buddha’s mind.

As was indicated earlier, these four bodies of the Buddha collectively and indi-
vidually are understood to be nothing other than the four different manifestations of
the Jfianakaya (“Gnosis-body”). The Kalacakra tradition’s characterization of the
Jiianakaya is based on the Mafijusiinamasamgiti’s characterization of Maiijuéri, who
is identified there with the Jfianakaya. Likewise, as the main topic of the Kala-
cakratantra’s discourse, the Jfianakaya is referred to as the “vajra-word” that is also
taught in other “kings of tantras”—specifically, in the method-tantras such as the
Guhyasamdja, and in the wisdom-tantras such as the Cakrasamvara.%* Thus, in this
tantric system, the Jfianakaya is the unity of the speaker, who is the Adibuddha, and
his teaching, the vajra-word.

In the Kalacakratantra, the Jfianakaya is discussed in terms of both conventional
and ultimate realities. In terms of ultimate reality, it is taught in the above way as the
four bodies of the Buddha, or as the clear light of the mind (citta-pratibhasa), ap-
pearing in space and being directly perceived through the yogic practices of unifying
the left and right nadss in the madhyama. In terms of conventional reality, it is pre-
sented as the body that is mentally fabricated by the yogi’s own mind as being en-
dowed with form, various colors, and other attributes.

With regard to the impure manifestations of the four bodies of the Buddha
within the individual, the Kalacakra tradition correlates the four bodies of the Bud-
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TABLE 7.3 The Four Kayas of the Buddha as the Four Aspects of Enlightenment
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 Sahajakaya

Dharmakaya

Sambhogakaya

Nirmanakaya

the gnosis-vajra

purified in
liberation
through
emptiness
($anyata-vimoksa)

perfect awakening
in a single moment
(eka-ksanabhi-
sambodhi)

omniscience
(sarvakara-jfiata)
the purified yoga

the absence of the
fourth state

in the navel-cakra

the mind-vajra

purified in
liberation
through
signlessness
(animitta-vimoksa)

perfect awakening
with five aspects
(paficakarabhisam-
bodhi)

knowledge of the
aspects of the path
(margakara-jfiata)
the dharma-yoga

the absence of the
deep sleep state

in the heart-cakra

the speech-vajra

purified in
liberation

through
desirelessness
(apranihita-vimoksa)

perfect awakening
with twenty aspects
(vimsatyakarabhi-
sambodhi)
knowledge of the
path

(marga-jfiata)

the mantra-yoga

the absence of the
dreaming state

in the throat-cakra

the body-vajra

purified in
liberation

through
noncompositeness

(anabhisamskara-vimoksa)

perfect awakening

with the net of illusions

(mayda-jalabhisam-

bodhi)

knowledge of all
aspects
(sarvakara-jiiaca)
the form-yoga

the absence of the
waking state

in the ldaa

dha with the four stages of development of a fetus in the womb and with the four
phases of one’s life outside the womb. Thus, at the moment of conception,

sciousness, gnosis, semen, and uterine blood constitute the i
nomenal aspect of the Sahajakaya. The fetus consistin
gregates and elements corresponds to the Dharmak
developing the sense-bases (ayatana)
tus that at the time of birth is complet
bodily parts corresponds to the Nirm

con-
mpure, ot obscured, phe-
g of the psycho-physical ag-
aya. The fetus at the stage of
corresponds to the Sambhogakaya; and the fe-
ely endowed with arms, legs, hair, and the other
anakaya.®®

With regard to the individual who is outside the womb, a newborn infant, whose

pranas first begin to flow from the navel-cakra,
newborn child, though, corresponds

breaths during which the infant’s préa
phase of life in which its limbs begi
which its first teeth begin to grow and its indistinct speech arises,
Dharmakaya. From the time that the child’s first teeth fall out un
when its new teeth grow and its speech becomes clear,
Sambhogakaya. Lastly,

corresponds to the Sahajakaya. The
to the Sahajakaya only for the period of sixty
nas flow in the central nadr. The child, in the
n to move due to the circulation of pranas, in
corresponds to the
til the age of eight,
the child corresponds to the
in the phase of life from the growth of new teeth until death,

the individual represents the impure aspect of the Nirmanakaya.%¢ This categoriza-

tion of the four bodies of the Buddha as the individual in the four phases of life is

based on the Kalacakra tradition’s view of the manner in whic

pranas, speech, and mind interact.

Even though the Kalacakra tradition often speaks of gnosis as the ultimate na-
ture of all sentient beings and of the four bodies of the Buddha as present in the body
of every individual, the Vimalaprabha emphasizes that this does not imply that all sen-

h the individual’s
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tient beings are already Nirmanakayas of the Buddha. It criticizes those who mistak-
enly conclude that the bodies of sentient beings are the Buddha’s Nirmanakayas sim-
ply because all the kings of tantras (tantra-rdja) identify the five psycho-physical ag-
gregates with the five Buddhas, the bodily elements with the consorts of the five
Buddhas, and so on. It argues that if sentient beings within the three realms of cyclic
existence are already Nirmanakayas of the Buddha, then this implies that they have
previously become Samyaksambuddhas. However, the fact that sentient beings lack
the powers and qualities of the Buddha and are still subject to the origination, ces-
sation, and all the other sufferings of transmigratory existence indicates that they are
not perfectly awakened but deeply entrenched in samsdra. It also argues that if sen-
tient beings have already attained Buddhahood, then the practices of generosity,
meditation, reflection, listening to Dharma teachings and the like would be useless.
This, it says, “has not been seen, heard, inferred, or predicted by the Tathagata.””
Likewise, it claims that the Kalacakratantra’s identification of the bodily compo-
nents—specifically, the male and female sexual organs, feces, urine, uterine blood,
and semen—with the five Buddhas does not imply that these impure bodily con-
stituents are actually the five Buddhas. Such identification, it says, is to be undet-
stood in terms of the language of tantric pledges (samaya-bhasd) and not in terms of
definitive language, which employs words that explicitly designate their referents. It
also argues that a localized (pradesika) body of the individual cannot be taken as the
all-pervasive body of the Buddha.

The Kalacakratantra’s fourfold categorization of the Buddha’s body has its prece-
dent in the earlier Mahayana classification of the Buddha's body into the Svabha-
vikakaya (“Essential Body”), Dharmakaya, Sambhogakaya, and Nirmanakaya. The
Kalacakratantra itself never mentions the Svabhavikakaya; it mentions only the Sa-
hajakaya, the Visuddhakaya (“Pure Body”), and the Jiianakaya as synonymous.
However, the Vimalaprabhda comments that in the system of perfections, which
has the characteristic of the cause, the mind of gnosis (jiiana-citta) is designated as
the “Svabhavikakaya of the perfection of wisdom (prajidparamita),” or as the “Pra-
jfiaparamitakaya” (“Body of the Perfection of Wisdom”).”® Whereas in the system of
mantras, which has the characteristic of the result, it is called “innate bliss” (sa-
hajananda), or the “Sahajakaya.”? For this reason, the terms “Svabhavikakaya” and
“Sahajakaya” are sometimes used interchangeably in the commentarial literature of
the Kalacakra tradition.!%°

The Vimalaprabha, cites the Abhisamayalamkara (Ch. 1, v. 18), to support this view
of the close relation between the Svabhivikakaya and the Sahajakaya; and it suggests
that its classification of the four bodies of the Buddha has precedents in the interpre-
tations of some Mahayana authors. The cited verse from the Abhisamayalamkara reads:

The Dharmakaya, which is with activity, is said to be of four kinds: the
Svabhavikakaya, together with the Sambhogakaya, and the Nirmanakaya.!°!

The Kalacakra tradition interprets the Sahajakaya similarly to some Indian
Mahayana authors’ interpretation of the Abhisamayalamkara’s reading of the Svabha-
vikakaya.10? Just as in the Abhisamayalamkara, the Svabhavikakaya is just another
way of characterizing the essential nature (svabhdva, prakrsi) of undefiled Buddha
dharmas, so in the Kalacakratantra, the Sahajakaya is the defining essence of Bud-
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dhahood, which is indivisible from the Dharmakaya. Furthermore, just as in the
Abhisamayalamkara, the Svabhavikakaya designates the emptiness of the Buddha'’s
nonconceptual mind, characterized by the freedom from defilements (nirasrava) and
the purity of all aspects (sarvakara visuddhi),'®* so according to the Kalacakra tradi-
tion,

the mind that is devoid of the habitual propensities of transmigratory existence is
called Buddhahood. Likewise, the Bhagavan stated in the Prajfiaparamita, “That
mind, which is the mind, is not the mind.” That very mind that is devoid of the ha-
bitual propensities of transmigratory existence is luminous by nature (prakrti-
prabhasvara). Therefore, Mara is the mind that has impurities (mala), and the Bud-
dha is the mind that is without impurities (amala).14

In another place, the Vimalaprabha asserts:

That which is taught in terms of ultimate reality for the sake of attaining the supra-
mundane mahamudra-siddhi, which is endowed with the best of all forms, is the lu-
minosity (pratibhdsa) of the yogis’ own mind, which can be directly perceived, which
is devoid of the characteristics of the ideation of one’s own mind, which shines in
the sky and is similar to the reflection in a young maiden’s mirror.105

Thus, with respect to the essential purity of the Buddha’s mind, the Ab-
hisamayalamkara’s interpretations of the Svabhavikakaya accord with the Kala-
cakra tradition’s interpretation of the Sahajakaya. There are also other points of
agreement between the Madhyamika interpretation of the Abhisamayalamkara’s
presentation of the Svabhavikakaya and the Kalacakra tradition’s interpretation of
the Sahajakaya. For example, references to the Sviabhavikakaya and the Saha-
jakaya as the mirrorlike gnosis (adarsa-jfiana) are found in both Buddhajfianapada’s
(eighth century) Samcayagathapafijika commentary on the Abhisamayalamkara and
in the Vimalaprabha.1° Likewise, identifications of the Svabhavikakaya and the
Sahajakiya with a Samantabhadra, pure luminosity, the dharma-dhatu, which is ul-
timately the sole body of the Buddha, are encountered in both Dharmamitra’s
Prasputapada (late eighth—early ninth century) and in the Kalacakratantra and the
Vimalaprabha,1°7

Furthermore, the Vimalaprabha defines the Dharmakaya and the Svabhavika-
kaya in the following way:

[The body] that is neither impermanent nor permanent, neither single nor has the
characteristic of many, neither substance (dravya) nor non-substance (adravya), is
the Dharmakaya, which is without basis (nirasraya).

[The body] that is indivisible from emptiness and compassion, free of attachment

and non-attachment, that is neither wisdom nor method, is the additional
Svabhavikakaya.108

This description of the Dharmakaya and the Svabhavikakaya suggests that the
Dharmakaya characterizes here enlightened awareness, which transcends the reality
of atoms and yet exists in terms of emptiness, and which lacks a basis for supetimpo-
sitions such as permanence and impermanence, existence and non-existence. Whereas
the Svabhavikakaya represents the empty nature of the enlightened awareness,
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which ultimately is neither the apprehending mind nor the apprehended mind.
Thus, the Svabhavikakaya does not designate here some independent component of
Buddhahood, but the essential nature of all the aspects of the enlightened mind. In
this respect, the Kalacakra tradition’s interpretation of the fourth body accords with
the Madhyamika interpretation of the Svabhavikakaya.

On the basis of textual evidence, one could infer that in the Kalacakratantra tra-
dition, which claims to consist of both the system of perfections and the system of
mantras, the Prajiaparamitakaya, or the Sahajakaya, represents the unity of the two
aspects of the Buddha’s mind—namely, the empty nature of the Buddha’s mind,
which is the cause, and the blissful aspect of the Buddha’s mind, which is the result.
On the grounds that the empty and blissful natures of the Buddha’s mind are essen-
tially nondual, the Kalacakra tradition attends to them as a single fact, as a form
(bimba) of emptiness and compassion. More than the literature of Mahayana, the
Kalacakra tradition, in addition to emptiness, strongly emphasizes the blissful aspect
of Buddhahood, which is seen as ultimately nondual from emptiness. One reads in
the Adibuddhatantra: “this Vajrasattva is the foundation of the bliss of all Buddhas
due to the union of the body, speech, and mind.”1%? It is in this regard that the Kala-
cakra tradition’s interpetation of the blissful aspect of Buddhahood and the ways of
achieving it diverge from the Mahayana’s interpretation of the Svabhavikakaya and
consequently from Mahayana forms of practice. Thus, in the Kalacakra tradition, the
Sahajakaya designates the two aspects of the essential nature of the Buddha’s mind:
emptiness and bliss. Considering that for this tantric system, those two aspects are
nondual from each other and indivisible from all other bodies of the Buddha, one may
further infer that ultimately there is only one body of the Buddha, the Gnostic Body.

The primary purpose of the Kalacakratantra’s classification of the four bodies of
the Buddha is to provide a model for Kalacakratantra practice that will accord with
its goal. In this tantric system, the fourfold classification of the Buddha’s body out-
lines the essential components of spiritual awakening, which are meticulously cor-
related to the contemplative’s psycho-physical constituents and their functions.
Thus, the Sahajakaya is a representation of both the basis of purification, which is
the individual’s psycho-physical constituents and their functions, and the result of
purification, which is the components of Buddhahood and their activities.

This concept of the Sahajakiya is common to all anuttara-yoga-tantras. The Vi-
malaprabha denies that the realization of the Sahajakaya, or Jfianakaya, is ever found
among Sravakas, Pratyekabuddhas, and Vijfianavadins, for the Sahajakaya is free
from all residues (upadhi) and transcends the reality of consciousness (vijfiana-dhar-
mata).! 10 This claim not only supports the Kalacakratantra’s openly stated affiliation
with the philosophical views of the Madhyamikas,'!! but it also indirectly expresses
the Kalacakra tradition’s interpretation of other anuttara-yoga-tantras as being based
on the Madhyamika philosophy.

Gnosis and Mental Afflictions

The Kalacakra tradition’s theory of the Jfianakaya is most intimately connected with
the Kalacakratantra’s view that “sentient beings are Buddhas and that there is not
some other great Buddha in the universe apart from sentient beings.”!1? It is by means
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of sentient beings’ prayers and their elimination of conceptualizations (vikalpa) that
cyclic existence ceases.!!? As indicated earlier, this view of gnosis as innately present

- in all sentient beings was already expressed in the Mafijusrinamasamgiti, which affirms

it in the following manner:

Present within the minds of all beings, he attained equality with their minds. Glad-
dening the minds of all sentient beings, he is the joy of the minds of all sentient be-
s 114

ings.

This view of sentient beings is not unique to the Kalacakratantra, as it is also
found in the earlier anuttara-yoga-tantras. For example, one reads in the Hevajratantra
that the Buddha cannot be found elsewhere in some other world-system (loka-dhatu),
for the mind itself is the perfect Buddha. [t asserts that all species of sentient beings,
from gods to worms, are innately endowed with a blissful nature.!!> Likewise, in
the root tantra of the Samvara literary corpus, the Laksabhidhana, it is stated that
Vajrasattva, the sublime bliss, is within the self of sentient beings.!1® Similarly, in
the root tantra of the Yamantaka literature, the Yoganuviddhatantra, cited in the
Vimalaprabha, states that a unique, principal deity abides in the self of the three
worlds with the nature of innate bliss.!17

The view that the Buddha’s mind is present in all sentient beings has its earliest
precursor in the early Buddhist notion of the innate luminosity, or purity, of the mind.
The Anguttara Nikaya, 1. 1o, expresses this view in the following manner: “Monks,
the mind is luminous (prabhassara), but it is contaminated by adventitious defile-
ments.” Its later precursors can be traced to the Madhyamika view of the mind and
the tathagata-garbha theory. One reads in the Bodhicaryavatara (Ch. g, v. 103) that
sentient beings are by nature liberated. The Pafijikd commentary interpets this state-
ment in light of the Madhyamaka view of the absence of inherent existence of the
transmigratory mind and of nirvana. It asserts that natural nirvana (prakrta-nirvana),
which is characterized by the absence of inherent existence, is always present in
the streams of consciousness of all sentient beings.!'® According to the Tathagata-
garbhastitra, which identifies all sentient beings with the embryo (garbha) of the
Tathagata, the Buddha sees with his divine eye that all sentient beings are endowed
with the Buddha’s knowledge (buddha-jfiana), Buddha's eyes (buddha-caksu), and
Buddha’s body (buddha-kaya).!'° Likewise, the “Satvimatsahasra-sarvadharma-samuc-
caya” chapter of the Saddharmalankavatarasiitra asserts that the tathagata-garbha,
which is inherently pure clear light and primordial purity itself, is present within the
bodies of all sentient beings, covered over by the psycho-physical aggregates, ele-
ments, and sense-bases.! 20 Statements similar to these can also be found throughout
the Ratnagotravibhaga and other writings of the tathdgata-garbha tradition. This iden-
tification of all sentient beings with the essence of the Buddha is also characteristic
of some other Mahayana texts. For example, the Mahayanasitralamkara states that
all embodied beings are the embryos of Tathagatahood.!?! Likewise, according to the
Mahaparinirvanasiitra, the essence of the Buddha (buddha-dhatu) is found within all
sentient beings.!??

This view of all sentient beings as being endowed with the embryo of the
Tathagata has lent itself to two different interpretations. One is that the tathagata-
garbha refers only to sentient beings’ potential for spiritual awakening; and the other
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is that the presence of the tathagata-garbha in every sentient being implies that all
sentient beings are fundamentally enlightened but need to recognize it. As in the case
of other anuttara-yoga-tantras,**> the Kalacakratantra’s view of sentient beings as Bud-
dhas largely accords with the second interpretation. The Kalacakratantra explains
that enlightened awareness is innately present within an ordinary individual’s body
in the following way:

Just as space does not disappear [from a jar] when water is poured into the jar, in the
same way, the sky-vajri, who is the pervader of the universe and devoid of sense-ob-
jects, is within the body.!24

Even though enlightened awareness is innate to each individual, it is not actu-
alized as long as one does not ascertain one’s innate gnosis as such. However, the as-
certainment of one’s own gnosis as enlightened awareness entails the absence of af-
flictive and cognitive obscurations, which impede one’s self-recognition. Their
absence is conditioned by the path of purification that aims at manifesting this self-
awareness of gnosis. The Kalacakratantra asserts that due to the power of unwhole-
some actions, a sinful person does not see that the wish-fulfilling gem is present in
his own mind; but when purification takes place, that person becomes the Lord of Ji-
nas (jinendra) and has no use for some other Jina.}?>

Thus, even though sentient beings are innately Buddhas, they are not manifestly
Buddhas, and their spiritual awakening needs to manifest as a nondual gnosis that is
directly aware of its own blissful and empty nature. That nondual gnosis is the mind
that is essentially pure and unfettered by the obscurations of mental afflictions
(klesavarana), even if it is veiled by them. Therefore, that nondual gnosis is effective
in the elimination of mental afflictions. The mind of a sentient being that supports
the habitual propensities of karma (karma-vasana) and brings about suffering and
happiness is the omnipresent mind that transcends transmigratory suffering and hap-
piness and that cannot be destroyed by conceptualizations (vikalpa).

Like the texts of the tathagata-garbha tradition, the Kalacakra tradition offers ex-
plicit reasons why one’s innate gnosis, although underlying mental afflictions, re-
mains untainted by them. However, its explanations differ from those of the
tathagata-garbha tradition in several ways. According to the Ratmagotravibhdga, the in-
nately pure mind remains untainted by mental afflictions because mental afflictions
that obscure the mind are adventitious (agantuka) and are not connected with the
mind, whereas the purifying elements present in the mind are innate to the mind and
are indivisible from it.126 Likewise, according to another text of the tathagata-garbha
tradition, the Srimaladest, the momentary mind (ksanika-citta), whether it is whole-
some {kusala) or unwholesome (akusala), remains unaffected by mental afflictions be-
cause those afflictions neither touch the mind nor are touched by the mind.'??

In contrast, a text of the Kalacakra corpus, the Sekoddesa, explains the relation-
ship between the mental afflictions and the mind in the following way:

An adventitious stain is not in the mind nor is it prior to the mind. It does not arise
without the mind nor does it stay immutable in the mind.

If it were only adventitious, then the mind would be formerly stainless. If it is prior
to the mind, then from where has it originated?
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If it is arisen without the mind, then it is like a sky-flower. If it is always present in
the mind, then it could never vanish.

Just as the impurity of copper disappears due to the prepared mixtures, its natural
property, which remains in the stainless state, does not vanish.

So a stain of the mind disappears due to the yoga of emptiness, but its state of gno-
sis, which remains in the stainless state, does not vanish.128

Even though the Sekoddesa agrees that human beings are already endowed with
the immutable bliss that characterizes Buddhahood, it stresses the necessity for men-
tal purification in this way:

Just as one must completely refine iron that is melted by intense fire, even though a
precious substance is already present in one part of the iron, in the same way, one
must completely refine the mind that is heated by the fire of desire, even though im-
mutable bliss is already present in one part [of the mind].1?°

The Vimalaprabha asserts that habitual propensities of the mind arise and cease
due to the same cause, the power of the individual’s rebirths. If the habitual propen-
sities were inherent to the mind, then sentient beings could never reach Buddha-
hood, because Buddhahood comes about due to the eradication of the habitual
propensities of transmigratory existence. If one examines transmigratory existence in
various ways, one finds that samsara is nothing other than the degree of one’s own
habitual propensities of the mind. A habitual propensity of samsara is the moment
(ksana) of bliss that is characterized by the emission of semen, and so it is perishable.
A habitual propensity of nirvana is the moment of bliss that is characterized by non-
emission of semen, and therefore it is imperishable.13¢

The perfection of wisdom is the inconceivable gnosis of the Buddha because it
consists of both attachment (rdga) and aversion (viraga). When sentient beings start
thinking, attachment to desirable things and aversion to disagreeable things begin
to arise. These two, attachment and aversion, are the mental causes of transmigra-
tory existence. However, when gnosis, which is free of thinking, becomes actualized,
there is no longer any attachment to desirable things or aversion to undesirable
things. The absence of both results in freedom from transmigratory existence, and
freedom from transmigratory existence results in full and perfect awakening.13!

The Kalacakratantra itself offers only an implicit explanation. Its repeated asser-
tion that the nature of gnosis is free of the elements of earth, water, fire, wind, and
semen and their modifications implies that gnosis is free of mental afflictions, which
arise from those elements. Moreover, the Kalacakratantra’s fundamental idea that
mental afflictions, lacking inherent existence, are ultimately unreal implies that
mental afflictions exist only from the perspective of the dualistic mind in which they
arise. However, they neither exist nor not exist in relation to innately pure gnosis,
which is beyond every perspective. This seems to be supported by the Vimalaprabha,
which maintains that “the nirvanic mind, which has transcended samsara and is
present in every body, is neither bound nor liberated by anything.”'32 It further as-
serts that “the vajr?, the purified mind, is the [mind] that does not have the two—
eternal existence and non-existence, or annihilation.”!33
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Furthermore, according to the tathdgata-garbha tradition and other Indian
Mahayana schools, mental afflictions arise from the habitual propensities of spiritual
ignorance (avidyd-vasana), which manifests as erroneous views. Thus, these tradi-
tions see spiritual ignorance as the primary cause of mental afflictions, and they see
the erroneous views that arise from that ignorance as the indirect cause of mental af-
flictions.}3* For example, for Vijfianavadins, the direct cause of mental afflictions is
the view of objectification (visaya-drsti), and for Madhyamikas, it is any view that
stands as a dogmatic position (paksa). The Kalacakra tradition, however, does not
explicitly speak of any particular view as the immediate cause of mental afflictions.
Although the Kalacakratantra often implies that applying any view contrary to that
of identitylessness (nairatmya) or emptiness {Siinyatd) is detrimental to one’s libera-
tion, it clearly stresses the nature and function of pranas as the immediate cause of
mental afflictions and their elimination.!3® In the Kalacakratantra system, mental af-
flictions are also referred to as impurities {(kalusa) and are described as the perturba-
tions or deformations (vikara) of the mind, which are most intimately connected with
the psycho-physiological constitution and processes of the individual.!*¢ According
to the Kalacakratantra, the pranas are closely related to the mental states of an indi-
vidual and are thus at the basis of both samsara and nirvana. Pranas give rise to men-
tal afflictions by conveying the six elements through the nadis in the body. However,
it is due to the efficacy of the six elements that constitute the pranas—namely, gno-
sis, air, wind, fire, water, and earth—that avarice (mdtsarya), hatred (dvesa), jealousy
(trsya), attachment (raga), pride (mana), and confusion (moha) respectively arise.!?7
Thus, the same gnosis-element, which is identified as the cause of the Sahajakaya,
which is present in the individual’s secret cakra, also functions as the direct cause of
the three kinds of the apana wind, which give rise to avarice.

According to the Kalacakratantra, as long as a sentient being remains in the
mother’s womb, the pranas stay motionless in the navel-cakra, and mental afflictions
do not arise. With the first breath at the time of birth, the pranas begin to move, car-
rying the five elements and thereby mental afflictions along with them. The first
breath, which begins in the central nadi, is said to be devoid of the three gunas;
whereas the second breath takes place either in the left or or the right nadi that car-
ries the ten mandalas, due to the power of the sattva-guna; the third breath rakes place
due to the power of rajas, the fourth breath due to the power of tamas, and so on. Each
of these breaths that are of the nature of sattva, rajas, and tamas become the five kinds
due to the classification of the gunas of the five sense-objects. Then, due to the three-
fold classification of the body, speech, and mind, they become forty-five. Then, due
to the further classification of the two feet and and two arms, they become one hun-
dred and eighty breaths; and afterward, due to the nature of wisdom and method,
they, multiplied by two, become three hundred and sixty breaths.}?®

In this way, the pranas sustain mental afflictions and consequently perpetuate the
cycle of rebirth. When the pranas are purified, that is, when the six elements consti-
tuting the pranas are transformed into pure gnosis, they obliterate all causes of men-
tal afflictions and secure the bliss of liberation. Likewise, when all the bodily con-
stituents—consisting of the elements and manifesting with the natures of sativa,
rajas, and tamas—become purified from the afflictive and cognitive obscurations,
they manifest as the ten bodhisattva-bhiimis and bring about Buddhahood. Thus, the
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bodily hair and the hair of the head become the first bodhisattva-bhitmi, Pramudita,
the skin and flesh become Vimals, the two types of blood manifest as Prabhakari, sweat

- and urine as Arcismati, the bones and marrow as Sudurjaya, the nadis and pranas as

Abhimukhi, the gnosis-vajra and the element of passion (raga-dhatu) as Dirangama,
the mind-vajra as Acali, the uterine blood as Sadhumati, and semen as Dhar-
mamegha. In light of this view, the Vimalaprabha asserts that apart from the body, there
is no other Buddha who is the pervader (vyapaka) and bestower of liberation.!39

Being the direct causes of mental afflictions and the immediate causes of their
elimination, the bodily pranas are said to be supported by volition (cetana). 40 Voli-
tion is understood here as the mind (citta), which under the influence of sattva, ra-
jas, and tamas, has the waking, dreaming, and sleeping states. That mind is comprised
of the five elements (dhatu), the mental faculty (manas), intellect (buddhi), and self-
grasping (ahamkara). Hence, in this tantric system, volition, being the transmigra-
tory mind, is both a mental and a physical phenomenon. This transmigratory mind
is further supported by innate gnosis, which is free of the five elements and thereby
free of conceptualizations and mental afflictions. Being free of conceptualizations and
mental afflictions, gnosis is beyond happiness and suffering, and yet it is active in
bringing about the eradication of happiness and suffering.'#! This is yet another way
in which the Kalacakra tradition attempts to explain why omnipresent gnosis can-
not be defiled by mental afflictions despite being covered by them. One may infer
here that innately pure gnosis, being the ultimate and indirect support of pranas, also
functions as the ultimate factor in sustaining and eliminating mental afflictions. This
understanding of the relationship between the innately pure gnosis and mental af-
flictions underpins the Kalacakratantra’s view of gnosis as the primary basis of both
samsdra and nirvana.

Furthermore, spiritual ignorance (avidya) is explained in the Kalacakra tradition
simply as a modification (pratyaya) of the elements, which are contained in the
mother’s blood and the father’s semen and are grasped by consciousness at the mo-
ment of conception.!4? The very idea that spiritual ignorance never arises in the ab-
sence of the elements precludes the role of spiritual ignorance as the direct cause of
mental afflictions. But the Vimalaprabha does, on the other hand, define spiritual ig-
norance as a mental affliction, which consists of attachment, hatred, and delusion,
and it presents it as a primary cause of these mental afflictions. It describes it as a ha-
bitual propensity of beginningless attachment, but because attachment is perishable,
it gives rise to aversion (virdga), or hatred (dvesa), which is of the nature of confu-
sion (miirccha), or delusion (moha).

The Vimalaprabha defines these and other mental obscurations as mental stains,
which are nothing other than the mind of Mira.!4? On the ground that both the in-
nately pure gnosis and afflictive and cognitive obscurations are present in the body
of the individual, the Kalacakratantra asserts that both minds—the mind of Maras,
which causes fear and agitation, and the blissful mind of the Buddhas—are present
in the hearts of sentient beings.!#* Whereas gnosis aspires and incites one to venture
for liberation from cyclic existence, the mind of Mara is said to be forever devoid of
such aspiration and venturing.!*® Thus, it is due to the presence of both minds in the
hearts of sentient beings that the three realms of cyclic existence endlessly revolve
by the power of the Buddha within. Likewise, when the Buddha crushes the four
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Maras, it is one’s own innately pure gnosis that crushes the internal Maras, who are
the habitual propensities of one’s own body, speech, mind, and spiritual ignorance
and who are not some external entities.!#® The mind of Mara and the mind of the
Buddha do not exist simultaneously in the body of the individual. The moment in
which the mind of Mara arises is the moment that is devoid of Buddhahood, because
the mind is obscured; and the moment in which Buddhahood arises is the moment
that is devoid of Mara because of the absence of obscurations. It is on this ground
that the Vimalaprabhd asserts that Buddhahood does not precede the Buddha’s de-
struction of Maras nor does the eradication of Maras precede Buddhahood. 147 If Bud-
dhahood were to precede the destruction of Maras as external entities, then the Bud-
dha’s assault on Maras would imply his lack of freedom from obscurations. But if the
destruction of Maras were to precede Buddhahood, then it would be unclear why or-
dinary sentient beings were unable to destroy Maras at any time.

According to this tantric system, the spiritual ignorance of those who delight in
mundane pleasures arises due to the words of the internal Devaputra Mara. When
one refuses to conform to the words of Devaputra Mara by not manifesting spiritual
ignorance, the habitual propensities of one’s own mind become Vajrasattva. There-
fore, like Maras, Vajrasattva, who is the mind, is one’s own self-imposed (sva-krta)
expetience. The form of Vajrasattva is a mantra because it is by means of mantras that
one guards one’s own mind from Maras.

That which begets all of the internal Maras is said to be a moment of perishable
bliss, which is called here “Cupid” (kdma-deva). Eliminating one’s inner Cupid by ac-
tualizing the moment of supreme, imperishable bliss, one destroys Maras, which have
the form of one’s own afflictive and cognitive obscurations.! 48 However, it is said that
out of compassion for others, one intentionally does not destroy all of one’s afflictive
obscurations, but retains just a trace of them “that are of the nature of the activities
(kriya) for the benefit of sentient beings,” in order to show that path of liberation to
others.14°

Gnosis and Karma

Even though the Kalacakra tradition’s philosophical explanation of karma is akin to
the Madhyamika view of karma, as being caused by mental afflictions and thereby be-
ing of the nature of mental afflictions,'*° its explanation of karma in terms of human
physiology takes on another slant. According to the Kalacakra tradition, karma orig-
inates from the same elements from which mental afflictions arise. Thus, one can say
here that karma is of the nature of mental afflictions, because they both originate
from a common source. Since karma originates from the six elements, it is charac-
terized by origination and cessation and therefore by conceptualization. In this way,
karma induces and perpetuates the dualistic mind in relation to which mental afflic-
tions arise. For the elimination of both mental afflictions and karma, purification
takes place by melting away the fine atomic patticles of the bodily pranas, which in-
duce a dualistic vision of reality and carry the habitual propensities of karma. It is due
to the dissolution of the atomic structure of one's body and mind that the tantric
adept realizes the emptiness of all phenomena, which transcends the materiality of
atoms, and thereby becomes free of karma.
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Moreover, in terms of conventional reality, the agent (kartr) of karma is identi-
fied here as consciousness, or innate bliss, which appropriates the elements in the

* mother’s womb. Eventually, when the body is formed, the six sense-faculties and the

faculties of action become its means of action. However, that very consciousness is
also recognized here as the agent of the elimination of karma, which at the time of
death gradually leaves the five elements within the navel, heart, throat, forehead,
and crown-cakra.'>! In terms of ultimate reality, the agent of karma is not an agent
but a “a sky-pervader, a vajrT in the sky, free of sense-objects,” the Sahajakaya with-
out physical constituents.!>? Thus, in terms of conventional reality, gnosis is the
source, originator, and destroyer of karma; and in terms of ultimate reality, it is none
of the above, since the mind of gnosis is neither a derivative of the five elements nor
does it perceive itself or anything else as an agent.!>3

Gnosis and Sexual Bliss

In the Kalacakra tradition supreme imperishable bliss is defined as tranquillity
(Santa), which pervades the elements of every sentient being’s mind and body and of
the entire inanimate world. Thus, the body of every sentient being is the abode of
immutable bliss!>* and contains the four bodies of the Buddha. In beings who are
bound to transmigratory existence, the blissful nature of the Buddha’s mind mani-
fests in the form of sexual bliss, in which the mind, for a brief time, becomes non-
dual and free of conceptualization. However, since the experience of sexual bliss is
mutable, it creates habitual propensities of mutable sexual desire (kdma-vasand) and
induces the further emergence of that desire. In this way, it reinforces mental afflic-
tions by binding the experiencer to sensual pleasures. For that very reason, mutable
bliss is viewed in the Kalacakra tradition as being characterized by transmigratory ex-
istence.

Nevertheless, the Kalacakra tradition stresses the importance of not avoiding
sensual bliss but implementing it on the path as a condition that generates mental
joy, which in turn brings forth the subtle mind that counteracts conceptualizations
and directly perceives the empty nature of phenomena. Thus, by refining the mind,
innate bliss secures freedom from cyclic existence. The Sekoddesa affirms the refining
power of bliss in the following manner:

Just as copper, refined by chemical solutions, does not become copper again, so the
mind, refined by bliss, does not enter suffering again.!5°

Due to the purifying power of bliss, the experience of innate bliss is regarded as
an indispensable condition for attaining Buddhahood. The Kalacakratantra speaks of
its soteriological significance in this way:

For one who abandons that [moment of bliss]|—which is the cause of the Buddhas,
by means of which the Lords of Jinas have originated and come out of the womb by
the efficacy of days, and by means of which Siddhas, not emitting semen, have pul-
sation (spanda) and non-pulsation (nihspanda)—and who meditates on another
empty Buddhahood devoid of immutable bliss, he will not experience innate bliss
for tens of millions of eons.!¢
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Likewise, with regard to the soteriological efficacy of sexual bliss, one reads in

the Vimalaprabha:

Bliss that is produced by two sexual organs is the reality (tattva) that brings forth the
result of Buddhahood. Men are the aspects of Vajradhara, and women are the vajra-

women. 157

Since sexual bliss cannot arise without passion (raga), the inducement and nur-
turing of passion are viewed as central components of the Kalacakratantra path to
spiritual awakening. One reads in the Vimalaprabha:

Sin is due to the elimination of passion, on account of which, hatred toward the
most loved one arises. Due to hatred there is delusion; and on account of this, the
mind always becomes stupified due to the descent of one’s own vajra.1>8

The Sekoddesa also speaks of the absence of passion as sin. It states:

There is no greater sin than dispassion (viraga), and there is no greater virtue than
bliss. Therefore, o king, the mind should always dwell in imperishable bliss.!>°

Passion here means sexual desire (kama). As indicated in chapter 5 on the “Cos-
mic Body,” the Kalacakratantra identifies sexual desire with gnosis and its fire with
the fire of gnosis.%° The fire of sexual desire incinerates the impurities of the mind.
Therefore, in this tantric system, to eliminate passion means to prevent virtue from
arising. The tantric adept retains passion by retaining semen during sexual union,
whereas the emission of semen results in dispassion, or aversion, and subsequent
mental afflictions. It impedes the emergence of imperishable bliss and creates a con-
dition for the further emergence of repeated desire for transitory bliss and all its un-
favorable consequences.

The Sekoddesa cautions against the deadly power of seminal emission in these
words:

It has been known that emission arouses dispassion, and dispassion arouses suffer-
ing. Due to suffering the men’s elements are destroyed, and due to that destruction
there is death.

Due to death there is rebirth, and due to rebirth there are repeated deaths and sem-
inal emissions. Thus, the rebirth of sentient beings is due to the arising of dispassion
and not due to anything else.!6!

Whether seminal emission occurs occasionally or frequently, the consequences
of seminal emission are equally detrimental with regard to one’s liberation from cyclic
existence. The Vimalaprabha expresses it in these words:

A lion, who feeds on deer, occasionally engages in the pleasure of sexual union at
the end of the year. A pigeon, who feeds on gravel, constantly engages in the plea-
sure of sexual union.

But just as neither one [of them] has supreme bliss, due to emitting semen either
once or at all times, so too an ascetic and a lustful man do not have it because of
emission in sleep and in the waking state.
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Just as a sleeping man who is bitten by a snake does not live, so too an ascetic is ru-
ined by the vulva of a base woman, due to not retaining his semen.!62

The Kalacakratantra also asserts the adverse affects of the habitual propensities
of seminal emission on one’s ability to actualize imperishable bliss, for perishable bliss
is as antithetical to imperishable bliss as poison is to ambrosia. It asserts that imper-
ishable bliss does not arise from the mind that is not purified from the perishable bliss
of seminal emission, just as grapes do not come from the nimba tree and lotus flowers
do not blossom from the udumbara tree.193 Whereas the passion that is characterized
by seminal emission brings destruction, or death, the passion that is characterized by
nonemission becomes the supreme and imperishable moment of bliss, by means of
which sentient beings are liberated. In this regard, it is said that the Buddhas guard
the bliss, present in their hearts, which sentient beings release.*®* For this reason,
the tantric yogi must learn to retain his semen for the sake of the sadhana on imper-
ishable bliss, which is taught as a meditation on bliss through sexual union without
seminal emission. It is by means of such a sadhana that one is able to eliminate the
habitual propensities of the perishable bliss of seminal emission. One’s habitual
propensity for seminal emission (cyuti-vasana) is said to be an adventitious stain
(agantuka-mala), which has characterized the minds of sentient beings since begin-
ningless time,'> and it is said to be a cause of transmigratory existence. However,
just as sexual union creates a condition for the arising of the habitual propensity of
seminal emission, so too does it create a condition for the arising of the habitual
propensity of seminal retention.!®6 In light of this, the Kalacakratantra likens the
transformative power of sexual union with regard to semen to the power of fire with
regard to mercury. It states:

Fire is an enemy of mercury. The cohesiveness (bandha) of mercury never occurs
without fire. When it is not cohesive, it does not produce gold. Without gold, it does
not give pleasure to alchemists. Likewise, the cohesiveness of men’s semen (bod-
hicitta) never occurs without union with a woman. If it is not cohesive, it does not
transmute the body; and the non-transmuted body does not give supreme bliss. %7

Thus, just as mercury, which escapes due to its contact with fire, can also be made
cohesive by that fire, so too semen, which escapes due to sexual contact, can be made
cohesive by that contact. Likewise, just as cohesive mercury is exceptionally potent
in purifying ordinary metal and transforming it into gold, so too cohesive semen has
the power to purify one’s psycho-physical aggregates from obscurations. Therefore,
in this tantric tradition, meditation on a deity during sexual union, including the
union with an actual consort (karma-mudra), in which the yogl’s semen becomes mo-
tionless, is considered to be analogous to the processes of calcination (jarana) and
trituration (svedana) of mercury. Just as the process of making mercury cohesive is of
two kinds—one involving the trituration and the other involving calcination—so
too the process of making one’s own semen cohesive and motionless has two as-
pects—dispassion (viraga) for a consort and passion (raga) for a consort. It consists
of passion and dispassion, because the yogr focuses his mind on a deity and on the
personal identitylessness of himself and his consort, which induces dispassion, while
engaged in sexual union with a consort, which induces passion. Likewise, just as the
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twofold process of making mercury cohesive and thermostable induces the different
states of mercury, from vaporous to motionless,¢® due to its different powers of con-
suming metals, so too, the habitual practice of this twofold process of making one’s
own semen cohesive induces different states of semen, from soft, moderate, exces-
sive, to the most excessive, due to meditation on the impermanence of the individ-
ual, different krtsnas, and due to the destruction of the inanimate (jada) aggregates,
elements, and sense-bases.169

Although the Kalacakratantra identifies sexual bliss with the blissful nature of
gnosis, the experience of sexual bliss is seen only as a facsimile of the manifestation
of self-aware gnosis, because, while experiencing that bliss in sexual union, one is un-
able to ascertain it as gnosis. Similarly, although the nonconceptual state of the mind
that is induced by sexual bliss is identical to the direct realization of emptiness, the
experience of that state is only a facsimile of the realization of emptiness, because,
while being in that state of nonconceptuality, one is unable to ascertain it as such.
Nevertheless, the experience of the facsimiles of the manifestation of gnosis and of
the realization of emptiness can facilitate the actual manifestation of gnosis and the
realization of emptiness. When the experience of the facsimiles of immutable bliss
and emptiness is utilized as the essence out of which a tantric adept mentally creates
mandalas and their deities in the stage of generation, it diminishes the habitual
propensities that impel one to grasp onto ordinary experiences as truly existent.
When the experience of mutable bliss is implemented in this way, it induces one’s
mental perception of the world as a mere illusion, and consequently, diminishes one’s
attachment to the world.

Thus, in the Kalacakra tradition, the transformation of mutable bliss into im-
mutable bliss is contingent upon one’s motivation and one’s mode of engaging in sex-
ual practices. Those who engage in sexual practices merely for the pleasure of muta-
ble bliss or while grasping onto such concepts as the Self (atman) and creator are said
to be incapable of actualizing imperishable bliss.

Thus, one may conclude that it is not the nature of gnosis itself that sustains and
eliminates one’s mental obscurations but one’s mode of experiencing it. As long as
one’s experience of gnosis as innate bliss is mutable, the cycle of transmigration is
perpetuated. When one’s experience of innate bliss becomes immutable, Buddha-
hood is realized. The mode of one’s experience of innate bliss directly depends upon
the presence or absence of mental obscurations, and the presence of those obscura-
tions proceeds from the fusion of consciousness and matter. The Kalacakratantra’s
view that one’s gross, physical body is a mere hindrance to Buddhahood is supported
by the earlier-mentioned theory that mental afflictions and karma arise from the el-
ements that form the human body.

From the premise that one’s psycho-physical factors are the source of one’s men-
tal obscurations arises the necessity of transforming the ordinary physical nature of
one’s body and mind. The Kalacakratantra considers that transformation as the most
direct means leading to the state in which one’s own body, speech, and the mind of
immutable bliss become mutually pervasive and unified. The result of that transfor-
mation is none other than the actualization of the four bodies of the Buddha, the four
aspects of gnosis and bliss.

Within the context of Kalacakratantra soteriology, to actualize the four bodies of
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the Buddha means to bring one’s own gnosis into conscious experience. One reason
for this is that the presence of the gnosis of imperishable bliss in sentient beings does

“not imply that it is fully manifest in their experience. When nondual gnosis becomes

fully manifest, an ordinary sentient being becomes the Bhagavan Kalacakra, who, ac-
cording to the Vimalaprabha, “is praised by the Jinas in all the tantras as Vajrasattva,
the word evam.”17° The Kalacakra tradition’s interpretation of Vajrasattva, which is
based on the definition given in the Adibuddhatantra, is almost identical to that of

the Hevajratantra. It states:

Gnosis that is entirely indivisible (abhedya) is called the “vajra.” A being (sattva)
who is the unity of the three worlds is called “Vajrasattva.” 71

Likewise, according to the Vimalaprabhd, the word evam designates Vajrasattva
in this way: the letter e denotes the space-element, which is the vajra throne occu-
pied by syllable vam, which denotes the body, speech, mind, and gnosis.}?? In light
of these interpretations of Buddhahood, one may say in conclusion that in this tantric
system, the actualization of the innate gnosis of imperishable bliss involves the real-
ization of the unitary nature of all forms of existence, which manifests in the four as-
pects that are, like space, all-pervading and empty of inherent existence.
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The Path of Actualizing Gnosis, the Individual,
and the Path as the Individual

he Kalacakratantra’s theory of the nature of gnosis, pranas, spiritual ignorance, and
Tmental afflictions, as well as the relationship among them, provides the rationale
for the Kalacakratantra practices for eliminating mental afflictions and actualizing the
four bodies of the Buddha. Among the Kalacakratantra’s multifaceted approach to the
eradication of mental afflictions, several are especially significant. First, the path of
eliminating mental afflictions is the path of sublimating the afflictive nature of men-
tal afflictions into the peaceful and pure nature of the enlightened beings who are
the pure aspects of the elements from which mental afflictions arise. Second, the path
of sublimating mental afflictions in the Kalacakra tradition is the path of recognizing
the ultimate nature of one’s own mental afflictions, which is gnosis. This path is com-
prised of two methods. One is a conceptual method of familiarizing oneself with the
ultimate nature of one’s own mind by means of autosuggestion, specifically by means
of generating oneself in the form of the deities of the kalacakra-mandala. The other
method is a nonconceptual method of spontaneous and direct recognition of gnosis
as the ultimate nature of one’s own mind. The first method, which is characteristic
of the stage of generation (utpatti-krama), is contrived and based on one’s faith in the
innately pure nature of one’s own mind, and it uses primarily one’s powers of imagi-
nation. Even though it is characterized by freedom from grasping onto one’s own or-
dinary psycho-physical aggregates, or one’s self-identity as an ordinary being, it is still
characterized by holding onto the imagined self-identity. The second method, which
is characteristic of the stage of completion (sampatti-krama), draws upon the experi-
ence of imperishable bliss and the direct perception of the innately pure nature of
one’s own mind, which is devoid of grasping onto any identity. Thus, on the path of
sublimating mental afflictions, the Kalacakratantra adept starts the purificatory prac-
tices using one type of conceptualization in order to eliminate another type of con-
ceptualization, and concludes with the eradication of all conceptualization. In this
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tantric tradition then, mental afflictions are nothing other than conceptualizations
that obstruct the unmediated perception of the empty and blissful nature of one’s own

. mind.

In the anuttara-yoga-tantras other than the Kalacakratantra, the primary goal of
the path of sublimating mental afflictions is the purification of their immediate
causes, beginning with the pranas. In those tantras, the purified pranas eventually be-
come a purified material substance of the mind of clear light, and one’s pure illusory
body arises from this substance. In the Kalacakratanera, on the other hand, the pri-
mary goal of sublimating mental afflictions is the complete eradication of all present
and future pranas. It is upon such complete eradication that the body of empty form,
called “the form of emptiness” ($iinyatd-bimba), and the mind of immutable bliss arise.
Since the cessation of the circulation of the pranas induces the actualization of Bud-
dhahood in the form of Kalacakra, Buddhahood is characterized here as the “wind-
less state” (avata) that one attains by means of wind. Similarly, the nonabiding
nirvana (apratisthita-nirvana) of the Buddha is also explained in terms of the absence
of the wind of the pranas.! The eradication of the pranas is characterized by two con-
ditions of the mind. First, due to the destruction of the pranas, one’s dualistic mind
becomes unified, and it becomes both the apprehending subject and the apprehended
object. In this way, one’s own mind becomes a form of emptiness (Siinyata-bimba), in
which conceptualizations cannot arise. Second, the destruction of the pranas and the
elements that they carry eradicates the five psycho-physical aggregates and, in their
absence, imperishable bliss arises.

Thus, in the context of the Kalacakratantra, by completely extinguishing one’s
own psycho-physiological constitution and processes, one extinguishes the source of
one’s own cycle of rebirch and attains the state of the eternal manifestation of the
gnosis of supreme, immutable bliss. From the premise that one’s ordinary psycho-
physical factors, which are composed of atomic particles, are the source of one’s men-
tal obscurations, arises the necessity of transforming the ordinary, physical nature of
one’s body and mind into their blissful nature. The Kalacakra tradition considers that
process of transformation as the most direct means to the state of the mutual perva-
siveness and unification of one’s own body, speech, and the mind of immutable bliss.

The diverse aspects of this tantric path of actualizing the gnosis of immutable
bliss are closely related to the previously described views of the Kalacakra tradition
on the ways in which the four bodies of the Buddha are present within the individ-
val and on the manners in which their powers manifest in the bodily, verbal, and
mental capacities of the human being. In light of the Kalacakra tradition’s identifi-
cation of the individual with the four bodies of the Buddha, the path of actualizing
the gnosis of immutable bliss can be seen as the path of bringing forth the true na-
ture of one’s own bodily, verbal, and mental capacities. The path of actualizing the
four bodies of the Buddha is the path of the purification of the previously mentioned
four bodily drops from the habitual propensities of spiritual ignorance, which are sus-
tained by pranas. Therefore, in the Kalacakra tradition, the path of actualizing the
fourfold mind of the Buddha is inseparable from the path of the sublimation, or trans-
formation, of the pranas and nadis in the body. In that regard, the phenomenal forms
of the four bodies of the Buddha and the manners in which they manifest within
every individual are most intimately related through their common causal relation-
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ship to the pranas. Their interrelation is even more clearly demonstrated in the Kala-
cakratantra’s multifaceted, practical approach to the actualization of the four bodies
of the Buddha.

With regard to this, one may say that in this tantric system, the transformative
body of the path of actualizing blissful gnosis is the path of the mind’s self-discovery
through the elimination of its inessential ingredients with which the mind falsely
identifies itself. Thus, the transformative body of the Kalacakratantra path is nothing
else than the gnostic body revealing itself in the process of elimination until there is
nothing left to be identified with, until the basis for self-affirmation, or self-identifi-
cation, ceases and nondual self-awareness arises.

As in other related tantric systems, here too, the transformative path of actual-
izing the gnosis of immutable bliss consists of the three main stages of practice: the
initiation (abhiseka), the stage of generation, and the stage of completion. However,
the contents of these three main stages of Kalacakratantra practice differ from those
in the other anuttara-yoga-tantras, since the form of Buddhahood that is sought in
this tantric tradition differs from those in the other related tantras.

In this tantric tradition, the actualization of the four bodies of the Buddha as the
four aspects of the Jfianakaya is instantaneous, but the path of purifying the four
drops, which are the inner supports of the four types of the Jfianakdya, is gradual. The
process of sublimating the four drops is characterized by the Kalacakratantra’s unique
path consisting of three types of accumulations: the accumulations of merit (purya),
ethical discipline (§tla), and knowledge (jiana). For this tantric system, the accumu-
lation of merit results in the attainment of the first seven bodhisattva-bhiimis, and the
accumulation of ethical discipline leads to the attainment of the eighth, ninth, and
tenth bodhisattva-bhitmis. The accumulation of ethical discipline is defined here as
meditation on reality (tattva),? and it is said to result from observing the tantric vows
(vrata) and pledges (niyama), especially those related to the practices with a consort.
Lastly, the accumulation of knowledge results in the attainment of the eleventh and
twelfth bodhisattva-bhizmis, which are characterized by the actualization of the gnosis
of imperishable bliss and by the unification of one’s own mind and body. Consisting
of not two but three types of accumulations, this tantric path is closely related to the
yogic practices that are specific to the anuttara-yoga-tantras and to the relevant
schema of the twelve bodhisattva-bhiimis.

Likewise, this entire tantric path of spiritual transformation is seen as being of
two kinds, mundane and supramundane, due to the differing qualities of tantric dis-
ciples. Thus, the stage of initiation is said to be of two kinds: mundane (laukika) and
unexcelled (anuttara). The mundane initiations are those that involve the genera-
tion of bliss by means of sexual union with an actual consort (karma-mudra). Due to
their involvment with union with an actual consort, these mundane initiations are
considered ineffective in bringing forth nondual gnosis, without which there is no
Buddhahood; and their inefficacy is explained as follows. If in the union of the tantric
couple, the bliss of the male consort that has arisen due to the female consort is the
gnosis of the female consort, then the bliss of the female consort that has arisen due
to the male consort is the gnosis of the male consort. In that case, there are two types
of gnosis between the two consorts, which means that there is an absence of nondu-
ality. Accordingly, the Vimalaprabha asserts that the mundane initiations are taught
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not for the sake of bringing about the experience of nonduality but for converting
people to this tantric path.? The unexcelled initiations, on the other hand, do not
involve the union of two sexual organs but are practiced by means of the mahamu-
dra-consort, or the empty form consort, and these initations do give rise to the non-
dual gnosis of imperishable bliss.

Similarly, the stage of generation, in which one meditates on the sexual union
of oneself and an imagined consort (jfidna-mudra) is regarded as a mundane sadhana,
for it brings about only mundane results, such as the perishable experience of innate
bliss and the mundane siddhis. The stage of completion, on the other hand, in which
one meditates by means of the mahamudra-consort, is seen as the supramundane path
to Buddhahood, for it induces the realization of the supramundane gnosis.

Thus, the transformative body of the path takes on first a mundane form that is
accessible to the tantric practitioner who is new to the Kalacakratantra theory and
practice; and it gradually evolves into the supramundane form by means of which the
mundane person is transformed into a supramundane being.

The Transformative Body of the Path of Initiation

This tantric path of the accumulation of merit, ethical discipline, and knowledge be-
gins with the sevenfold initiation into the kalacakra-mandala, and this is seen as the
first step in enabling the individual’s four vajras to eventually arise as the four bodies
of the Buddha. It ends with two sets of the four higher initiations, intended for the
advanced Buddhist practitioners. The first seven initiations authorize the initiate to
engage in the meditations on mantras, mudrds, and mandalas that will facilitate the
elimination of mental afflictions and the consequent accumulation of merit. Ac-
cording to the Kalacakra tradition, they are given for the sake of converting sentient
beings to this body of the path and for providing the initiate with an understanding
of this tantric path. The four higher initiations authorize the initiate to engage in the
meditation on emptiness that has the best of all aspects, which facilitates the accu-
mulation of knowledge;* and the four highest initiations authorize the initiate to be-
come a tantric master, a vajracarya.

The initial method of manifesting the four bodies of the Buddha is characterized
by the initiate’s entrance into the kalacakra-mandala through the four gateways of the
mandala-palace, which symbolize the four gates of liberation corresponding to the
four bodies of the Buddha, and by the initiate’s visualization of his own psycho-phys-
ical constituents in the form of deities. This visualization during the stages of initia-
tion of one’s entire psycho-physical makeup in the form of deities is unique to Kala-
cakratantra practice.

1. The first two initiations, the Water (udaka) and Crown (mukuta) initiations,
are designed to induce the initial eradication of the obscurations of the drop in the
lalata cakra by sublimating the initiate's elements and psycho-physical aggregates, re-
spectively. Thus, these two initiations, during which the initiate is led into the
mandala through the northern gate, are said to facilitate the transformation of the
initiate's body and the eventual actualization of the five Tathagatas. Thus, this ini-
tial purification of the drop in the lalata is believed to empower the initiate to actu-
alize the Nirmanakaya of the Buddha.’
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The other two initiations, the Crown-pendant (patta) and the Vajra-and-Bell
(vajra-ghantd) initiations, are designed to purify the drop in the throat-cakra by puri-
fying the right and left nadis. In doing so, these two initiations, which are performed
at the southern gate of the kalacakra-mandala, are said to facilitate the purification of
the initiate’s speech-vajra and the actualization of the Sambhogakaya. The Crown-
pendant initiation is said to empower the initiate to attain the ten powers that are
for the sake of attaining the ten perfections; whereas the Vajra-and-Bell initiation is
said to empower the initiate to attain imperishable bliss by purifying the semen and
uterine blood.®

Likewise, the Vajra-Conduct (vajra-vrata) and Name (nama) initiations, which
are performed at the eastern gate of the kalacakra-mandala, are designed to facilitate
the purification of the drop at the heart-cakra, which is the mind-vajra, and the ac-
tualization of the Dharmakaya. The Vajra-Conduct initiation is said to induce the
initial sublimation of the sense-faculties and their objects and to empower the initi-
ate to attain the divine eye (divya-caksu) and other divine faculties. The Name ini-
tiation is believed to purify the faculties of action (karmendriya) and their activities
and to empower the initiate to attain the four Immeasurables (brahma-vihara).’

Lastly, the Permission (anujfia) initiation, which is performed at the western gate
of the kalacakra-mandala, is designed to remove the defilements of the drop at the
navel-cakra and to facilitate the actualization of the Jfianakaya. It is said to empower
the initiate to set the Wheel of Dharma in motion.

In this tantric system, the initiate who has undertaken this initial purification of
the body, speech, mind, and gnosis by means of the seven initiations is considered au-
thorized to practice the sadhanas for the sake of the mundane siddhis (laukika-siddhi).3
While receiving these seven initiations, the initiate takes the twenty-five tantric vows
(vrata) and the pledges to avoid the fourteen root downfalls (miapatti). In this man-
ner, he increases his store of merit.” The power of merit that the initiate accumulates
by means of the first seven initiations is considered effective in facilitating the at-
tainment of the first seven bodhisattva-bhiimis, either in this life or in a future rebirth.
If the initiate visualizes the kalacakra-mandala while he is being initiated into it, then
he accumulates enough merit to empower him to attain mastery over the seven bod-
hisattva-bhizmis in his present life. But, if the initiate who is free of the ten nonvirtues
dies, he attains mastery over the seven bodhisattva-bhiimis in the next life.1°

2. The two higher initiations, the Vase (kumbha) and Secret (guhya) initiations,
are designed to increase the initiate’s ethical discipline that qualifies him to eventu-
ally attain permanent mastery over the other two bodhisattva-bhiimis, Acala and
Sadhumati. In terms of the sexual yoga of Kalacakratantra practice, attaining Acala
(“Immovable”) entails the immovability, or nonemission, of semen; and attaining
Sadhumati (“Good”) entails the attainment of the mind of sublime bliss (maha-
sukha-citta) during sexual intercourse.!! Likewise, the other two higher initiations,
the Wisdom and Gnosis initiations, are believed to facilitate the attainment of the
tenth bodhisattva-bhitmi, Dharmamegha, which is described in this tradition as “the
rain of sublime bliss that brings forth one’s own well-being and the well-being of oth-
ers,” “the state of Mafijuér that removes the fear of cyclic existence.”!? These em-
powerments are said to be effective due to the power of the ethical discipline that
the initiate accumulated during the two earlier higher initiations.
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The four higher initiations are believed to empower the initiate to attain the re-
maining bodhisattva-bhiimis by further purifying the habitual propensities of the pre-
viously accumulated impurities. In the course of these four higher initiations, the ini-
tiate engages in sexual union with an actual consort (karma-mudra), experiences
sexual bliss, and at the same time meditates on emptiness. At the same time, the ini-
tiate identifies himself with the Buddha'’s four vajras—the vajras of the body, speech,
mind, and gnosis, respectively. Thus, in the Vase initiation, the initiate identifies
himself with the body-vajra, and he mentally offers to his spiritual mentor the young
consort, the mandala, and prayers. When the offered consort returns, the initiate gazes
at the imagined consort, whom he visualizes as Viévamata, and imagines caressing
her breasts. By doing so, the initiate brings forth the experience of bliss (ananda), and
while experiencing that bliss, he meditates on emptiness. This unified manner of ex-
periencing bliss and cognizing emptiness during the Vase initiation is believed to fa-
cilitate the purification of the drop at the forehead-cakra and to further empower the
initiate to attain the Nirmanakaya.

During the Secret initiation, the initiate identifies himself with the speech-
vajra and visualizes his spiritual mentor engaging in sexual union with his own con-
sort. Subsequently, he visualizes that rays of light, which are emitted from the spiritual
mentor’s heart, bring all the deities of the kalacakra-mandala into the spiritual men-
tor’s mouth. Those deities descend into the spiritual mentor’s heart, and from there
they arrive at the tip of his sexual organ, at which point, the initiate imagines the
spiritual mentor placing a drop of purified semen into the initiate’s mouth. The ini-
tiate gazes at the sexual organ of the consort and experiences sexual bliss, due to
which the drop of bodhicitta from the throat-cakra descends into the initiate’s heart-
cakra and causes the initiate to experience supreme bliss (paramananda). While ex-
periencing supreme bliss, the initiate meditates on emptiness. Thus, by unifying the
initiate’s experience of great bliss with his cognition of emptiness, the Secret initia-
tion facilitates the purification of the drop in the throat-cakra and further empowers
the initiate to attain the Sambhogakaya.

During the Wisdom initiation, the initiate identifies himself with the mind-
vajra. Here, the initiate enters into sexual union with the imagined consort (prajfia-
mudra) whom he offered to his spiritual mentor during the Vase initiation. During the
imagined sexual union, the initiate visualizes his sexual organ as a five-pointed vajra
and the organ of his consort as light out of which arises a red lotus with three petals,
with the yellow syllable phat in its center. Due to this sexual union, the initiate expe-
riences innate bliss (sahajananda) as the drop of bodhicitta descends from the heart-
cakra into the navel-cakra. While experiencing this innate bliss, the initiate meditates
on emptiness. Unifying the initiate’s experience of bliss with his cognition of empti-
ness in this manner, the Wisdom initiation is said to facilitate the purification of the
drop in the heart-cakra and to empower the initiate to attain the Dharmakaya.

During the Gnosis initiation, the initiate identifies himself with the gnosis-
vajra, and he identifies his consort with Visvamata. He enters into sexual union with
the consort and experiences supreme, immutable bliss (parama-sama-sukha). Due to
the experience of this bliss, a drop of bodhicitta descends from the navel-cakra to the
tip of his sexual organ and remains there without being emitted. While experienc-
ing the moment of supreme, immutable bliss, the initiate meditates on emptiness. In
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this manner, the Gnosis initiation facilitates the purification of the drop in the navel-
cakra and empowers the initiate to attain the Jiiinakaya.

Thus, one may say that in the four higher initiations, it is the initiate’s experi-
ence of the four types of bliss!? and emptiness that induces the further purification
of the four drops. In the Vase initiation, it is the experience of sexual bliss induced
by the imagined caressing of the body and breasts of the consort; in the Secret initi-
ation, it is the experience of sexual bliss induced by the imagined sexual union; in
the Wisdom initiation, it is the experience of sexual bliss induced by the pulsation
(spanda) of the tip of the sexual organ; and in the Gnosis initiation, it is the experi-
ence of sexual bliss induced by nonpulsation (nihspanda) that is caused by passion for
the mahamudra consort. In light of this, the four higher initiations themselves can be
classified into the two types of path. The first two higher initiations can be charac-
terized as the mundane, or conceptual, path, and the other two as the supramundane,
or nonconceptual path. The four types of blissful experiences then are seen as the
means by which these four initiations contribute to the removal of the habitual
propensities of former mental obscurations and counteract their further emergence.

The initiate’s progress through the eleven initiations is seen in the Kalacakra
tradition as a symbolic representation of one’s spiritual progress on the Buddhist path
from a lay person to a monastic novice, to a fully ordained monk, and finally, to a
Buddha. This symbolic progression is considered to be related to the initiate’s em-
powerment to eventually attain the twelve bodhisattva-bhizmis. Thus, one who is ini-
tiated in the first seven initiations is referred to as a “lay Buddhist” (upasaka), for he
is predicted to attain the first seven bodhisattva-bhiimis. One who is initiated in the
higher Vase initiation is referred to as a “novice” ($ramanera), a “Buddha’s son” (bud-
dha-putra), or a “youth,” since he is predicted to attain the eighth bodhisattva-bhiami.
Similarly, one who is initiated in the higher Secret initiation is referred to as a “fully
ordained monk” (bhiksu), “an elder” (sthavira), or “a crown-prince (yuva-raja) of the
Buddha,” for he is predicted to attain the ninth bodhisattva-bhiimi. One who is initi-
ated in the higher Wisdom and Gnosis initiations is referred to as a “Buddha,” or “a
teacher of the Dharma,” since he is predicted to attain the tenth bodhisattva-bhimmi. 14
The four highest initiations empower the initiate to attain the remaining two bod-
histtava-bhigmis.

This analogy of the progression through the eleven initiations to the progression
from a Buddhist lay life to Buddhahood is one of many internal indications of the
Kalacakra tradition’s strong monastic orientation. This analogy is similar to the
Sekoddesa’s analogy of the four higher initiations to the four stages of life—childhood,
adulthood, old age, and Buddhahood. However, the Sekoddesa draws its analogy on
the basis of the experience of the four types of bliss during the four higher initiations,
whereas the Kalacakratantra’s analogy is based on the predicted attainment of the bod-
hisattva-bhitmis. Therefore, in the Sekkodesa, one who is initiated in the higher Vase
initiation is called a “child” (bala), since he attains sexual bliss merely by touching
the consort. One who is initiated in the higher Secret initiation is called an “adult”
(praudha), for he experiences his bliss due to the imagined sexual union. One who is
initiated in the higher Wisdom initiation is called an “old person” (vrddha), for he
experiences bliss caused by bodhicitta touching the tip of his sexual organ. Lastly, one

who is initiated in the higher Gnosis initiation is called “the progenitor of all Pro-
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tectors,” “Vajrasattva,” “a great being” (mahd-sattva), “Bodhisattva,” “the nondual,”
“the indestructible,” “the fourfold vajra-yoga,” “Kalacakra,” and so on, since his ex-
perience of bliss is caused by his passion for the maha-mudra consort.!3

The four highest initiations (uttarottarabhiseka) have the same names as the
four higher initiations. They are said to induce the further purifica.tigr'l of Fhe Ifour
drops from their obscurations. In the four highest initiations, the initiate is given
ten consorts, representing the ten powers ($akti), or ten perfections. As in the ear-
lier Vase initiation, here too the initiate experiences sexual bliss by arousing sex-
ual desire due to mentally gazing and caressing the breasts of a consort who is cho-
sen from among the ten. Due to the aroused desire, a drop of bodhicitta descends
from his usnfsa into the lalata and gives rise to bliss (ananda). During the other three
highest in.it‘iajltions, due to the imagined sexual union with the remaining n.ine of
the ten consorts and due to the retention of semen, he sequentially experiences
supreme bliss (paramananda), extraordinary bliss (vimmdnanda.), and innate bliss
(sahajananda). As in the four higher initiations, which came earlier, here tpo the ex-
perience of the four types of bliss is accompanied by meditation on emptiness. Due
to this, the experience is believed to further facilitate the transformation of thle6 va-
jras of the body, speech, mind, and gnosis into the four bodies of the Bl:lddha. As
with the preceding path of the four higher initiations, due to the experience of the
four types of bliss, this fourfold path of initiation has both aspects: .mundane fmd
supramundane. In this way, the four highest initiations are the preliminary practices
for the stage of completion.

In the four higher and the four highest initiations, the experiencerf the four
types of bliss becomes the means of purifying one’s own mental obscu.ratlons and fa-
cilitating the nondual vision of reality. As indicated earlier, the experience of sexual
bliss is thought to exert its purifying power only when it is .accompamed by both the
retention of semen and meditation on emptiness. The following verses from the
Adibuddhatantra express this in the following manner:

In the union with an actual consort (karma-mudra) and in desiring a gnosis—cgr}sort
(jiana-mudra), those who firmly hold the vows should guard their semen (bodhicitta),

the great bliss.

Upon placing one’s own sexual organ into the vulva, one should not emit bodhicitta.
Rather, one should meditate on the entire three worlds as the body of the Buddha.

Due solely to that guarded [bodhicitta], Buddhahood, which is completely filled with
the accumulation of ethical discipline and is fully endowed with merit and knowl-
edge, comes about in this lifetime.

The Samyaksambuddhas, who have attained the ten petfections, abide in the three
times. By means of this [guarded bodhicittal, all Samyaksambuddhas turn the Wheel

of Dharma.

There is no greater gnosis than this, which is the lord of the three worlds and is not
devoid of emptiness and compassion for the sake of accomplishing its own well-be-
ing and the well-being of others.!?
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Thus, already in the stage of initiation, one’s own gnosis that manifests as both
sexual bliss, or passion, characterized by seminal nonemission, and as the cognition
of emptiness, or dispassion, acts as the means for actualizing the gnosis of imperish-

able bliss.

The Transformative Body of the Path of the Stage of Generation

The second phase of the transformative body of the path of actualizing the four bod-
ies of the Buddha is the stage of generation (utpatti-krama). It consists of four main
phases of practice, which are classified as the four types of sadhanas:

1. the generation of the body, or the supreme king of mandalas (mandala-
r@jagrt), which is specified as the “phase of worship” (sevan(ga),

2. the generation of the speech, or the supreme king of actions (karma-
r@jagrt), which is specified as the “auxiliary sadhana” (upasadhana),

3. the yoga of the drops (bindu-yoga), which is characterized by the gener-
ation of the drops of semen and is specified as a “sadhana,”

4. and the subtle yoga (sitksma-yoga), which is characterized by the arising
of bliss and is specified as the “sublime sadhana” (maha-sadhana).1®

This fourfold classification of the stage of generation corresponds to the fourfold
classification of the Buddha’s bodies, and it delineates the body of the path which is
made up of progressively more subtle forms of tantric practice. The first two types of
sadhana, which involve meditation on the fourfold kalacakra-mandala and all its in-
dwelling deities, are based on intricate mental imagery, which cannot be maintained
without adequate meditative quiescence (Samatha). Moreover, the symbolic impli-
cations of the mental imagery sustained by meditative quiescence facilitate the con-
templative’s insight (vipasyana) into the empty and blissful nature of that imagery
and its referents. Investigating the impermanent nature of the imagined deities of the
kalacakra-mandala, and thereby realizing his own impermanence and the imperma-
nence of all sentient beings abiding within the triple world, the tantric contempla-
tive realizes that nothing in the kalacakra-mandala or in the three worlds is of endur-
ing essence. Therefore, on the stage of generation, the path of the purification of the
four drops is uniquely characterized by the simultaneous development of quiescence
and insight. This path is complemented by the practice of the meditator’s self-iden-
tification with the visualized deities, or the cultivation of divine pride, which is nec-
essarily based on some conceptual understanding of the emptiness of inherent exis-
tence of the deities with whom the contemplative identifies himself.

The visual formation of the kalacakra-mandala is called “the supreme sovereign
mandala” because it corresponds to the generation of the four bodies of the Buddha.!?
When this mentally created, supreme, sovereign mandala is conceived as the visual
representation of the pure aspects of the contemplative’s own gnosis, mind, speech,
and body, it acts as the purifying agent of the meditator’s four drops. The transfor-
mative power of the visualized kalacakra-mandala is believed to lie in its efficacy to
partially eradicate the obscurations of conventional reality (samurty-avarana), by al-
lowing ultimate reality to manifest itself through the generated mandala. However,
as indicated earlier, its purifying efficacy is believed to be contingent upon the con-
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templative’s own understanding of emptiness. The Kalacakratantra asserts that one
should engage in meditation on the kalacakra-mandala only after one has understood
that “the entire world is empty,” that ultimately “there is neither a Buddha nor spir-
itual awakening.”?° The transformative power of this practice is also said to lie in the
contemplative’s understanding that the entire kalacakra-mandala, which is a mere il-
lusion (mdya) and an ideation (kalpana), is nothing other than the manifestation of
one’s own mind. Accordingly, the contemplative must understand that in order to
free his mind from ideation, he must eventually leave behind this form of practice
and, in order to transform his mind into the actual Kalacakra, the unity of bliss and
emptiness, he must engage in nonconceptual meditation. In light of this, the Kala-
cakratantra states:

Because the entire sdadhana of a vajri is an illusion, o king, one should make one’s
own mind free of impurities; one should make it the lord of the mandala.?!

On the grounds that the visualized kalacakra-mandala is a mere mental construct
that arises nondually with the meditator’s own mind, one may say further that in this
stage of practice the transformative agent of the meditator’s four drops is his own
mind.

1. In the first phase of the stage of generation, the method of purifying the four
drops is characterized by the visualization of the kalacakra-mandala and its diverse
classes of deities, who represent the enlightened aspects of the meditator’s body and
of the cosmic body. As in the case of many Buddhist Mahayana meditational prac-
tices, here too, the confession of sins, rejoicing in virtue, taking refuge, and arousing
the spirit of awakening (bodhicitta) precede the practice of meditative visualization.

The path of the actualization of the four bodies of the Buddha on the stage of
generation involves meditative practices during which the tantric adept imagina-
tively dies as an ordinary person and arises as the Buddha Kalacakra. For that reason,
the stage of generation begins with a meditation in which the tantric adept mentally
casts off his transmigratory psycho-physical aggregates in order to obtain the supra-
mundane aggregates (lokottara-skandha). In this phase of practice, prior to visualizing
the kalacakra-mandala as the sublimated aspect of his own body and of the cosmic
body, the tantric adept imaginatively dissolves the atomic structure of his own body
and the body of the universe. In order to relinquish his habituated sense of self-iden-
tity and establish his new identity, the meditator mentally disintegrates his body in
the same manner that the body dissolves by itself during the dying process. By med-
itating on the water-element, he eliminates first the fire-element; then when the
earth-element has lost its solidity due to the absence of fire and it becomes liquid, he
dries it up by meditating on the wind-element, which he disperses afterward into
space. After that, he meditates on the space-element as the reflection of emptiness,
or as empty form, which transcends the reality of atoms.?? This manner of settling
one’s own mind on empty form and establishing it as one’s true identity is a prereq-
uisite for adequate meditative practice of generating oneself in the form of the deities
of the kalacakra-mandala.

Whereas the first phase of the stage of generation is analogous to the stage of dy-
ing and the dissolution of the cosmos, the second phase of the stage of generation is
analogous to conception in the womb and to the formation of the cosmos. It entails
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the mental generation of the four divisions of the kalacakra-mandala as the mother’s
body and as the cosmic body. In this phase of practice, the tantric practitioner visu-
alizes first the mind-mandala, at the center of which is gnosis, which has the form of
a lotus within the tetrahedral source of wisdom (prajiia-dharmodaya). In this way, he
symbolically generates the Dharmakaya and the Jfianakiya of the Buddha, the sub-
limated aspects of the wind and earth mandalas of the universe and of the mother’s
forehead and navel cakras. After mentally generating the mind-mandala, the tantric
contemplative visualizes the speech-mandala encircling the mind-mandala. By visu-
alizing the speech-mandala, he generates the Sambhogakaya of the Buddha, the sub-
limated aspect of the fire-mandala of the universe and of the mother’s throat-cakra.
He further visualizes the body-mandala encircling the speech-mandala, and in this
way, he generates the Nirmanakaya of the Buddha, the sublimated aspect of the wa-
ter-mandala of the cosmic body and of the mother’s heart-cakra. Visualizing these four
mandalas of the gnosis, mind, speech, and body, together with their individual sets of
four gates, portals, and the like, the tantric yogi mentally generates the sublimated
universe and the mother’s body, as well as his transformed environment, in which he
will arise as the Buddha Kalacakra in the next phase of the stage of generation prac-
tice. (See figure 8.1.)

The following verses from the Adibuddhatantra indicate the manner in which a
tantric adept should understand that the mandalas that he generates as the purified
aspects of the mother’s body and the cosmos are the symbolic representations of the

Buddhahood into which he will arise as the Suddhakaya:

The mandalas of the mind, speech, and body correspond to the Buddha, Dharma,
and sublime Sangha. The four vajra-lines correspond to the four divine abidings
(brahma-vihara).

A quandrangular [form within the mandala] entirely corresponds to the four appli-
cations of mindfulness (smrtyupasthana),?? and the twelve gates correspond to the
cessation of the twelve links [of dependent origination].

UNIVERSE

green space - mandala

black space - mandala

red fire - mandala

white water - mandala

yellow earth - mandala

Meru

moon-disc

sun-disc

rahu-disc

OO JHOP (>
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usnisa, domba

lalata, sadra

throat-cakra, ksatriya

heart-cakra, brahmana

navel-cakra, vaisya

secret-cakra, candala

nadi of semen

nadi of feces

nadi of urine

FIGURE 8.1 The body of the seed-syllables

Likewise, the exquisite portals correspond to the twelve bhiimis, and the cremation
grounds in the eight directions correspond to the Noble Eightfold Path.

The sixteen pillars are [sixteenfold] emptiness, and the upper floors correspond to
the elements. The crests correspond to the eight liberations, to the eight corporeals
(riipin),>* and to the eight qualities.?’

The face and the sides [of the gates] accord with the classification of the mind,

speech, and body. The five pure colors correspond to the five: ethical discipline (stla),
and the like.

The three fences in the mandalas of the mind, speech, and body correspond to the
three Vehicles, to the five faculties of faith, and the like, and to the five powers (bala)
of faith, and so on.

The pavilions in the three mandalas correspond to the samadhis and dharanis. The
variegated jeweled strips of fabric correspond to all of the ten perfections.

The pearl-garlands and the half [pearl-garlands] correspond to the eighteen unique
qualities [of the Buddhal] (avenika-dharma). Bakuli flowers correspond to the [ten]
powers.2® The balconies correspond to virtues.

[Balconies] filled with the sounds of bells and the like correspond to liberation
through emptiness, and so on. Their state of being full of victory-banners corre-
sponds to the [four] bases of supernatural powers (rddhi-pada), and their glistening
with mirrors corresponds to the [four] exertions (prahana).

The vibration of their yak-tail whisk corresponds to the [seven] limbs of enlighten-
ment, and their decorative garlands correspond to the nine divisions [of the Bud-
dha’s teaching]. The corners that are adorned with variegated vajras correspond to
the four means of assembly (samgraha).

Their being studded with the four jewels of [the Four Noble] Truths at the junctures
between the gates and crests and always being surrounded by five great circles [sym-
bolizes] the five extrasensory perceptions (abhijfia).
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They are surrounded by the vajra-chain of the constituents of enlightenment (bod-
hyanga) of one who knows all aspects, by a single wall of bliss, and by the light-rays
of the gnosis-vajra.

The ever-risen moon and sun are in accordance with the division of wisdom and
method. The pure mind, speech, and body are the Wheel of Dharma, the great
pitcher, drum, tree of spiritual awakening, its wish-fulfilling jewels, and the like. This

is a mandala of splendid Kilacakra, which is the dharma-dhatu.?7

After purifying one’s own perception and conception of the environment in this
way, the tantric practitioner enters the next phase of the stage of generation, in which
he imagines himself as an enlightened being arising in a pure environment. There-
fore, this phase of the stage of generation is analogous to the individual’s develop-
ment in the mother’s womb and to the origination of cosmic time. At this phase of
practice, the tantric yogi generates the body of the Buddha Kalacakra as the subli-
mated form of the universe and of his own body by visualizing Kalacakra standing on
the discs of the sun, moon, and Rahu and emanating the five rays of light. This phase
of visualization is analogous to the moment of conception in the womb. Thus, the
sun, moon, and Rahu represent the purified aspects of the mother’s uterine blood, the
father’s semen, and the meditator’s consciousness, which are joined in the purified
mother’s body that was generated earlier as the four mandalas. The five rays of light
symbolize the five types of gnosis, the purified aspects of the meditator’s psycho-phys-
ical aggregates.

The next phase of visualization, which is analogous to the third month in the
womb, represents the sublimation of the three links of dependent origination. In that
phase, the meditator visualizes the Buddha Kalacakra standing in the alidha pos-
ture,?® which symbolizes the flow of the pranas in the meditator’s right nadr and their
retraction in his left nadi. With his feet, the Buddha Kalacakra crushes the hearts of
Rudra and Mira, the meditator’s mental defilements. Here the tantric contemplative
visualizes Kilacakra in union with Vi§vamata, the personified representation of the
perfection of wisdom, or gnosis, who is standing in the pratyalidha posture,?® which
symbolizes the flow of the pranas in the contemplative’s left nads and their retraction
in his right nadi. By visualizing Kalacakra and Visvamata, the tantric adept mentally
generates the two aspects of the Buddha’s mind: bliss and emptiness. According to
the Vimalaprabha, Kalacakra represents innate bliss (sahajananda), or supreme, im-
perishable bliss (aksara-sukha); and Visvamata represents the gnosis of the emptiness
that has all aspects (sarvakara-sinyata-jiiana), which perceives the three times and is
“purified by the elimination of the obscurations of conceptualizations (vikalpa) and
the bliss of seminal flow (cyavana-sukha).”*° Their sexual union within the pericarp
of the lotus of the mandala symbolizes the union of these two aspects of the Buddha’s
mind. The presence of these two deities in the heart of the kalacakra-mandala is to re-
mind the meditator that gnosis, characterized by bliss and emptiness, is the ultimate
nature of all other deities in the mandala, that is to say, of all other aspects of Bud-
dhahood and of the meditator’s own psycho-physical constituents. In other words,
all other deities in the mandala are to be understood as the emanations of the two
principal deities. For example, Visvamata, who is the perfection of wisdom, becomes
Vajradhatvisvari for the sake of destroying ordinary hatred (prakrta-dvesa) and bring-
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ing forth sublime hatred (maha-dvesa), which is the absence of hatred. She becomes
Locana for the sake of destroying ordinary delusion. Due to her sublime compassion,
she becomes Mamaki for the sake of destroying ordinary pride, Pandara for the sake
of destroying ordinary attachment, and Tara for the sake of eradicating ordinary envy,
and so on. Likewise, Vajrasattva becomes Vairocana for the sake of illuminating the
minds of deluded people, Amitabha for the sake of those afflicted by attachment, Rat-
nasambhava for the sake of generosity toward suffering beings, Amoghasiddhi for the
sake of removing obstacles, and so on.! In this way, unified bliss and emptiness, sym-
bolized here by the two principal deities in sexual union, free the mind from its ob-
scurations by sublimating the elements that give rise to mental obscurations.

At times, the two principal deities are also identified with the contemplative’s
aggregate of gnosis (jfiana-skandha) and the element of gnosis (jfiana-dhatu), respec-
tively; and at other times, they are both referred to as the element of gnosis that gives
rise to the individual’s mental sense-faculty (mano-indriya). For this reason, they are
also called “the gnostic deities” (jiana-devata).>?

The subsequent phases of the visualization of the deities accompanying Kala-
cakra and Visvamata are viewed as analogous to the further development of the fetus
in the womb and to the sublimation of the remaining links of dependent origination.
Thus, the tantric adept further visualizes the two principal deities surrounded by the
eight goddesses who stand on the eight petals of the lotus and represent eight perfec-
tions. As he visualizes the other deities of the mind-mandala—the four Buddhas and
their consorts, the Vidyas, the deities with a tree and a pitcher (sataru-sakalasa), the
male and female Bodhisattvas, and the five male and female wrathful deities (krodhen-
dra)—the tantric adept generates the sublimated aspects of his elements, sense-bases
(ayatana), and other bodily constituents. The generation of the four Buddhas and their
consorts and the male and female wrathful deities within the mind-mandala is said to
be analogous to the fourth month in the womb and to the sublimation of the fourth
link of dependent origination.>> Whereas the generation of the male Bodhisattvas is
seen as analogous to the fifth month in the womb and to the sublimation of the fifth
link of dependent origination or the six sense-faculties. The generation of their fe-
male consorts is analogous to the sixth month in the womb and to the sublimation
of the sixth link of dependent origination.

In the schema of the fourfold kalacakra-mandala, the gnostic couple, Kalacakra
and Viévamata, who are the meditator’s sublimated gnosis-aggregate and element,
represent the Sahajakaya of the Buddha; all other deities of the mind-mandala repre-
sent the Dharmakaya of the Buddha. The sequential visualization of the deities of
the gnosis and mind-mandalas illustrates the Kalacakra tradition’s view of the Dhar-
makaya arising from the Sahajakaya as analogous to the arising of the sense-faculties
and their objects from the elements. Accordingly, the Kalacakra tradition views the
mental generation of the mind-mandala as the sublimation of the meditator’s con-
ceptual and perceptual types of awareness. Every deity in the kalacakra-mandala cor-
responds to the specific component of the human body or to its functions. Table 8.1
illustrates the manner in which the Kilacakra tradition identifies the six Buddhas
and their consorts with the six elements, and the six male and female Bodhisattvas
with the twelve sense-bases that arise from the six elements, respectively.>*

Upon generating this mind-mandala, the contemplative generates the goddesses



196  The Inner Kalacakratantra

TaBLE 8.1 Buddhas and Bodhisattvas within the Human Body

Six male buddhas and bodhisattvas Six female buddhas and bodhisattvas

Amoghasiddhi = the wind-element Tara = the wind element
Vaigarbha = the nose Spar§avajra = touch
Ratnasambhava = the fire-element Pandard = the fire element
Ksitigarbha = the eye Rasavajra = taste

Vairocana = the earth-element Locana = the earth-element
Sarvanivaranaviskambhi = the body Gandhavajra = smell
Amitibha = the water-element Mamaki = the water-element
Lokesvara = the tongue Rapavajra = form

Kalacakra = the gnosis-element Visvamata = the gnosis-element

Samantabhadra = the mind Sabdavajra = sound
Aksobhya = the space-element Dharmadhatvisvari = the space-element
Vajrapani = the ear Dharmadhatuvajra = a mental object

of the nadis of time (kala-nadr) within the speech-mandala, in addition to the eight
goddesses (devt) and their attending sixty-four yoginTs as standing on the eight petals
of the speech-mandala. The visualization of the eight principal goddesses and their
retinue of yoginis of the speech-mandala is analogous to the seventh month in the
womb and to the sublimation of the seventh link of dependent origination. By vi-
sualizing the goddesses of the speech-mandala, the tantric adept generates the
Sambhogakaya of the Buddha.?®

After visualizing the speech-mandala, the meditator visualizes the diverse classes
of deities of the body-mandala: namely, the nairtyas, saryadevas, nagas, and pracandas.
Visualizing the twelve nairtyas, the tantric practitioner generates the sublimated as-
pects of the twelve main nadis of his body; and visualizing the twelve lotuses on which
they are standing, he generates the twelve purified aspects of the cakras within the
twelve joints of his arms and legs, which are called the action-cakras (karma-cakra)
and the activity-cakras (kriya-cakra). Similarly, mentally creating the siiryadevas, the
contemplative generates the purified aspects of the nadrs of his hands, feet, crown-
cakra, and anus. The generation of these two classes of deities, nairtyas and siiryadevas,
is viewed as analogous to the eighth month in the womb and to the sublimation of
the eighth link of dependent origination. Visualizing the ten nagas and ten pracandas
within the body-mandala, the yogi generates the sublimated nadss of his ten fingers
and ten toes. This visualization is said to be analogous to the ninth month in the
womb and to the sublimation of the ninth link of dependent origination. Visualiz-
ing the deities of the body-mandala in this way, the contemplative generates the
Nirmanakdya of the Buddha.

Just as all of the aforementioned deities of the four mandalas symbolize the puri-
fied aspects of the four bodies of the Buddha thar are latently present in the body of
the fetus, so do they symbolize the purified aspects of the four bodies of the Buddha
that are latent in the body of the individual born from the womb. The deities of the
gnosis and mind mandalas symbolize the four bodies of the Buddha latently present
in the body of a young child; and the deities of the speech and body mandalas sym-
bolize the actualized aspects of the four bodies of the Buddha that are present in the
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TABLE 8.2.a4 The Gnosis and Mind Mandalas within the Individual

Gnosis-mandala
Sahajakiya Sahajakaya
Kalacakra consciousness
Viévamata gnosis
divyas semen
satarusakalasas uterine blood
Mind-mandala
Dharmakaya Sambhogakaya Nirmanakaya
Buddhas aggregates Bodhisattvas sense-bases krodhas arms
vidyas elements legs

hair, etc.

body of the individual.*® Thus, by mentally generating the deities of the four
mandalas, the tantric adept imaginatively transmutes his entire life, from the time of
conception until death, into the state of Buddhahood.

Tables 8.2.a—b show the correspondences among the deities of the fourfold
mandala, the four bodies of the Buddha, and one’s bodily constituents.

The Kalacakra tradition sees this entire phase of the generation of the body of
Kalacakra as the fourfold kalacakra-mandala as a meditation on perfect awakening
with five aspects (paficakara-sambodhi); and it considers the following phase of up-
asddhana to be a meditation on perfect awakening with twenty aspects.>’

2. The upasadhana phase of the stage of generation practice involves a sadhana
on the enlightened activities of the deities of the kalacakra-mandala, that is, the ac-
tivities of the four bodies of the Buddha. In this phase of practice, the tantric con-
templative imaginatively awakens his consciousness, which has fallen into stupor
and is unaware of its true nature, and he stimulates it to engage in enlightened ac-
tivities. For example, he imagines the female consorts of the four Buddhas, who sym-
bolize the four Immeasurables, the pure aspects of the four bodily elements, as stand-

TaBLE 8.2.B The Speech and Body Mandalas within the Individual

Speech-mandala
Sahajakaya Sahajakaya
dewts flow of pranas from the navel-cakra
yoginis
Body-mandala
Dharmakaya Sambhogakaya Nirmanakaya
stiryadevas contraction nagas growth of pracandas falling of the
of the limbs the first first teeth,
and teeth and growth of
indistinct distinct the new
speech speech teeth, and
the period
until death
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ing in his four cakras and sexually inciting the Buddha Kalacakra, that is, his own
mind-vajra, with these songs:

Iam Locana, the mother of the world, present in the yog's seminal emission. O Kila-
cakra, arise with the nature of my mandala and desire me.

[ am Mamaki, a sister, present in the yogis’ spiritual maturation. O Kalacakra, arise
with the nature of my mandala and desire me.

I am Pandar3, a daughter, present in any man among the yogfs. O Kalacakra, arise
with the nature of my mandala and desire me.

I am Tarini, a wife, present in the yogis’ purity. O Kalacakra, arise with the nature of
my mandala and desire me.

Protector of the world, whose intention is the deliverance of the world, upon per-
ceiving the empty mandala, expand the mandalas of the body, speech, and mind.38

Hearing their songs, one’s own mind—the Buddha Kalacakra who is absorbed
in emptiness—awakes, perceives that the entire world is like an illusion, and engages
in activities for the benefit of all sentient beings.>® This arousing of one’s own aware-
ness to engage in enlightened activities is closely related to the mutual union of the
kalacakra-mandala’s female and male deities, which are the wisdom and method as-
pects, or the mind and body aspects, of the Buddha. The sexual union of the male
and female deities, who belong to different families, is pertinent to the Kalacakra tra-
dition’s view of the ways in which the mutual pervasion of the four bodies of the Bud-
dha gives rise to their enlightened activities. For example, the union of the deities
comprising the Sahajakaya and the body-vajra gives rise to Kalacakra’s body, just as
their phenomenal aspects give rise to the body of the fetus. Likewise, the mutual per-
vasion of the deities representing the Dharmakaya and the speech-vajra is for the sake
of teaching the Dharma, just as their phenomenal aspects within the body of the in-
dividual give rise to the prattling of a child. The union of the deities symbolizing the
Sambhogakaya and the mind-vajra acts for the well-being of all sentient beings. The
union of the deities who comprise the Nirmanakaya and the gnosis-vajra is said to
bring about the liberation of sentient beings, just as their phenomenal aspects in the
body of the individual give rise to the capacity for sexual bliss at the age of sixteen.4°

Upon generating the kalacakra-mandala and all its deities in this way, the tantric
adept performs a self-empowerment. He first purifies his bodily and mental con-
stituents by invoking the deities that represent the wajras of the enlightened body,
speech, and mind, and he requests the initiation from the goddess who belongs to
the mandalas of the body, speech, and mind. This imagined initiation is said to fur-
ther pu;ri'fy the contemplative’s cakras and facilitate the actualization of the four bod-
ies of the Buddha. Thus, the eight divyas purify his eight-spoked heart-cakra and fa-
cilitate its transmutation into the Dharmakaya of the Buddha. The four Buddhas and
their consorts, who are collectively multiplied by two due to being classified in terms
of body and mind, purify the sixteen-spoked lalara and facilitate its transmutation
into the Sahajakaya. The six Bodhisattvas, their consorts, and the four krodhas, who
become thirty-two when multiplied by two due to being classified in terms of wisdom
and method, purify the thirty-two spoked throat-cakra and facilitate its transforma-

-
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tion into the Sambhogakaya. Similarly, the sixty-four yoginTs purify the sixty-four
spoked navel-cakra and facilitate its transformation into the Nirmanakaya. All other
cakras in the joints of the contemplative’s arms and legs, all the nadss in the body,
and the psycho-physical aggregates are purified by other deities of the kalacakra-
mandala.*! Upon imagining himself being initiated and purified in this manner, the
tantric adept identifies himself with the body, speech, mind, and gnosis of all the Bud-
dhas in order to further diminish his grasping onto his ordinary psycho-physical ag-
gregates.

The two aforementioned phases of the stage of generation, the sevanga and up-
asadhana, constitute the Kalacakratantra’s deity-yoga (devatd-yoga), which is believed
to give mundane siddhis. Therefore, in this tantric system, a sddhana on the kalacakra-
mandala is referred to as “a mundane sadhang” (laukika-sadhana). In light of the fact
that meditation on the kalacakra-mandala is a conceptual meditation that involves
mental visualization and imagination, the Vimalaprabha speaks of the first two types
of sadhanas of the stage of generation as the sadhanas in which the object of medita-
tion lacks duration, for it is characterized by origination and cessation. The kalacakra-
mandala as the object of a sadhana is understood to lack duration in the sense that in
the moment in which the tantric contemplative concentrates on the principal deity
in the center of the mandala, he is no longer aware of the other deities in the mandala.
Likewise, when the yogr concentrates on the blue face of Kalacakra, he is not cog-
nizant of Kalacakra's red, white, and yellow faces, and so on. Since meditation on the
kalacakra-mandala is characterized by limited and momentary cognition, it is consid-
ered ineffective in directly inducing the state of nonconceptual and imperishable
gnosis. From this vantage point, the Vimalaprabha speaks of the sadhanas of the stage
of generation as inferior sadhanas, which are designed for spiritually less mature prac-
titioners. It comments in this regard:

The Bhagavan, who knows reality, upon resorting to conventional truth in accor-
dance with the power of sentient beings’ inclinations, taught this truth as depen-
dently originated gnosis—which is the domain of the dependently originated sense-
faculties and is limited and capable of limited functions—to simple-minded people
who are lacking in courage, who do not seck ultimate reality, whose minds are in-
timidated by deep and profound gnosis, who are satisfied with sadhanas for pacifica-
tion and other such acts, who are attached to the pleasures of sense-objects and de-
light in the sadhanas for mundane siddhis, alchemy, eye-ointment, pills, and the
magic daggers.*2

On the one hand, the Vimalaprabha acknowledges that there are inconceivable
powers in this limited, conceptual meditation, along with the mantras, gems, pills,
magical daggers, alchemical substances, and similar objects that are of limited func-
tions. On the other hand, it affirms that the mundane knowledge and mundane sid-
dhis that one acquires through the practice of conceptual meditation cannot perform
the limitless functions of supramundane omniscience and the supramundane siddhi.*3
The limited knowledge and mundane siddhis do not bring about the omniscient lan-
guage or supernatural powers (rddhi), because they are not free of mental obscura-
tions. Therefore, the yogf who practices conceptual meditation is thought to be un-
able to bring about the well-being of all limitless sentient beings in the way that the
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Jiianakaya, which is free of coneptualizations, is able to do. Since the imagined kala-
cakra-mandala is a reflection of the contemplative’s own mind, which is shrouded with
obscurations, then the kalacakra-mandala is also a manifestation of the contempla-
tive’s mental obscurations. The Vimalaprabha explains this in the following manner:

When a phenomenon (dharma) that is with obscurations is made manifest, the yogt
does not become omniscient; when a phenomenon that is free of obscurations be-
comes manifest, the yogi becomes omniscient. The omniscient one has the divine
eye and ear, knowledge of others’ minds, recollection of former lives, omnipresent,
supernatural powers, the destruction of defilements (asrava), ten powers, twelve
bhitmis, and the like. He who meditates on the mandala-cakra, on the other hand,
does not become Vajrasattva who has ten powers, but destroying his path to omni-
science and being overcome by false self-grasping, he thinks: “I am Vajrasattva who
has ten powers."#*

This assertion not only reveals the Vimalaprabha's view of the stage of genera-
tion practice as inferior to that of the stage of completion, but it also suggests that
the stage of generation can be detrimental to the realization of the ultimate goal of
Kalacakratantra practice. Further analysis of the text indicates that this is the Kala-
cakra tradition’s reaction to some people’s belief that due to the power of the sadhana
using the mandala, the contemplative’s psycho-physical aggregates will actually be-
come transformed into the aspects of the mandala and will thereby directly cause Bud-
dhahood. Therefore, the Vimalaprabha also asserts that the contemplative cannot be-
come a Buddha by the power of the generation stage practice alone and without the
accumulation of merit and knowledge, just as a pauper who is devoid of merit can-
not become a king by merely imagining that he is the king.*> Although it denies the
efficacy of the sadhana on the kalacakra-mandala for eliminating all of one’s mental
obscurations, it never denies that it has certain purificatory powers, if practiced with
the understanding that the imagined deities are not ultimate truth and that one’s own
impure body is not manifestly the pure body of the deity.

The deity-yoga of the stage of generation is followed by two yogic practices: the
voga of drops (bindu-yoga) and the subtle yoga (siksma-yoga). The yoga of drops and
the subtle yoga are designed to facilitate the purification of the four drops by induc-
ing an experience of the four types of bliss. The yoga of drops directly induces the
emergence of the drops of semen, and the subtle yoga induces the attainment of bliss
caused by the flow of semen. The Adibuddhatantra defines these two types of yogas in
this manner:

That which makes the ambrosia that is of the nature of semen flow in the form of a
drop and that holds the four drops is called the “yoga of drops.”

That which, transcending any partition, is partless and holds the highest point of
the four dhyanas is called the “subtle yoga,” because it transcends [seminal] emis-
sion.*0

The practice of the two yogas involves a sddhana on sexual bliss with a consort
who in this stage of practice is commonly an imagined consort, also called a “gnosis-
consort” (jiana-mudra). According to the Vimalaprabha, an actual consort is pre-
scribed for simple-minded practitioners, an imagined consort for medially mature
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yogis, and the mahamudra consort, who is implemented in the stage of completion, is
prescribed for superior yogis.*

3. In the yoga of drops, during union with a consort, the contemplative visual-
izes himself as Vajradhara and meditates on the three worlds as being a reflection of
the Buddha. Not emitting semen, he generates heat, called “candalr,” in his navel-
cakra. Upon generating candali, the contemplative imagines that in the left nids of
his navel-cakra, it incinerates the five mandalas of the pranas, which are the phe-
nomenal aspects of the five Tathagatas, and that in the right nads of the same cakra,
it incinerates the pranas of the sense-faculties and their objects, which are the phe-
nomenal aspects of the consorts of the five Tathagatas. The incineration of the con-
sorts of the five Tathagatas implies here the cessation of activity of the sense-facul-
ties, because the mind apprehends the dharma-dhatu. When candall incinerates the
consorts of the five Tathagatas, semen begins to flow in the form of a drop. The drop
of semen (bodhicitta) flows to the top of the head, and from there it sequentially flows
into the throat, heart, navel, and secret cakras, bringing forth the experience of the
four types of bliss: bliss (ananda), supreme bliss (paramananda), extraordinary bliss
(viramadnanda), and innate bliss (sahajananda), respectively. When a drop of bodhicitta
descends into the throat and melts there, it becomes the purified drop of speech
(vag-bindu); when it melts in the heart, it becomes the purified drop of the mind
(citta-bindu); when it melts in the navel, it becomes the purified drop of gnosis (jiana-
bindu); and when it melts in the secret-cakra, it becomes the purified drop of the body
(kaya-bindu).

4. In the practice of subtle yoga, the drop of purified bodhicitta that descends into
the secret cakra during the practice of the yoga of drops, now sequentially ascends
into the navel, heart, throat, and usnisa, bringing forth the experience of the afore-
mentioned four types of bliss, which melt the atomic nature of the four drops and fa-
cilitate their transformation into the four bodies of the Buddha.*® Thus, in the prac-
tice of these last two yogas, the path of the sublimation of the four drops is the path
of the generation of sexual bliss, and the agent of sublimation is that very bliss. It is
said that as the tantric adept purifies the drops of the body, speech, and mind in this
manner, he also purifies the desire, form, and formless realms, which he previously
imagined as the reflection of the Buddha. Mentally retracting the purified three
realms with the light rays of his gnosis, or sexual bliss characterized by seminal non-
emission, the tantric contemplative brings forth the gnosis of the three times
(trikalya-jfiana).*°

The Transformative Body of the Path
of the Stage of Completion

The deity-sadhana of the stage of generation is viewed in this tantric system as char-
acterized by ideation or imagination (kalpana). As such, it is considered to induce di-
rectly the attainment of mundane siddhis and only indirectly to induce the attain-
ment of spiritual awakening as the supramundane siddhi (lokottara-siddhi) or the
mahamudra-siddhi. The preceding practices of the yoga of drops and the subtle yoga
mark a transitional process from the stage of generation and its conceptualized
sadhana to the stage of completion and its nonconceptualized sadhanas. The practice
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of the stage of completion is seen as the most pertinent to the attainment of spiritual
awakening, for it is free of ideation and is uncontrived. It is free of ideation because
it entails meditation on the form of emptiness (Sinyatd-bimba), or empty form, in
which one does not imagine the deity’s bodily form. Thus, due to the absence of the
yogl's imagination of the bodily form, there is no appearance of empty form; and since
the tantric yogi meditates on the empty form, it cannot be said that there is an ab-
sence of appearance of empty form. In this regard, the meditation on empty form is
meditation on the nonduality of existence and nonexistence and on cyclic existence
as devoid of inherent existence. In light of this, the Vimalaprabha characterizes med-
itation on empty form as a nonlocal, or nonlimited (apradesika), meditation since it
is devoid of all mundane conventions. It also interprets this form of meditation as a
tantric implementation of the Madhyamika doctrine.’® Therefore, it is considered
here inappropriate for one who wishes to attain the supramundane siddhi to imagine
the empty form—which is the universal form that has all aspects and holds all illu-
sions—in terms of limited shapes, colors, symbols, and the like. In contrast to the
sadhana on the kalacakra-mandala, due to the absence of all conceptualizations, med-
itation on empty form is not characterized by the origination or cessation but by the
absence of everything. Just as it excludes the visualization of Kalacakra and other
deities, so does it exclude one’s self-identification with Kilacakra.®® Due to these
characteristics, meditation on empty form is called the “sadhana of supramundane re-
ality” (lokottara-tattva-sadhana), the “gnosis-sadhana,” or the “sadhana on the form of
emptiness” ($itnyata-bimba-sadhana).>?

Contrary to the sadhana on the kalacakra-mandala, the gnosis-sadhana of the stage
of completion is believed to lead to achieving the mahamudra-siddhi. The mahamu-
drd is understood here as the perfection of wisdom, characterized by the absence of
inherent existence of all phenomena, the source of all phenomena (dharmodaya),
which is the Buddha-field, the place of joy (rati-sthana), and the place of birth (janma-
sthana). It is not a field of the transmigratory beings’ attachment and aversion, nor is
it an outlet of the ordinary bodily constituents, because it is the mind of imperish-
able time (aksara-kala), free of origination and cessation, embraced by the body that
is free of obscurations as its wheel (cakra). It is said that whoever frequently and
steadily meditates on this sublime emptiness, “the mother of innate bliss, who is a
measure of the manifestation of one’s own mind and is devoid of ideation with re-
gard to all phenomena, and whoever embraces her, is called the omniscient Bha-
gavin who has attained the mahamudra-siddhi.”> Thus, by practicing a sadhana on
the mahamudra, one practices a sadhana on the ultimate nature of one’s own mind;
whereas by practicing the sadhana on the kalacakra-mandala, one meditates on the
conventional nature of one’s own mind. These defining characteristics of conceptual
and nonconceptual types of meditative practices are the most crucial factor in de-
termining their soteriological efficacy with regard to their ability to provide one with
the adequate accumulations of merit and knowledge. The Kalacakra tradition
strongly affirms that just as the accumulation of merit does not take place without
service to sentient beings, so the accumulation of knowledge does not take place
without meditation on supreme, imperishable gnosis.

The practice of the stage of completion entails abandoning conceptual medita-
tion, as well as sexual practices with the actual and imagined consorts. The union

The Transformative Body 203

with either one of these two consorts is believed to induce perishable bliss only, the
bliss characterized by pulsation (spanda). In contrast, union with the mahamudra con-
sort, or the “empty form-consort, who is of the nature of a prognostic mirror and is
not imagined,”>* is believed to induce supreme, imperishable bliss that is devoid of
puslation (nihspanda).>>

The gnosis-sadhana is divided into four main phases: worship (seva), the auxil-
iary sadhana (upasadhana), the sadhana, and the supreme sadhana (mahd-sadhana).
This four-phased sadhana describes the six-phased yoga (sad-anga-yoga) of the Kala-
cakratantra, which consists of the following six phases: retraction (pratyahdra), med-
itative stabilization (dhyana), pranaydma, retention (dharana), recollection (anusmrti),
and concentration (samadhi).

The first two phases of the six-phased yoga, retraction and meditative stabiliza-
tion, constitute the worship phase of the gnosis-sadhana. They are also called the
“tenfold yoga,” since by means of these two phases, the contemplative mentally ap-
prehends the ten signs, including smoke, and so on. The subsequent phases of prana-
yama and retention constitute the upasadhana, which is characterized by perception
of the subtle pranic body. The recollection phase constitutes the sadhana stage and is
characterized by the experience of the three imperishable moments of bliss within
the secret, navel, and heart cakras. Finally, the concentration phase of the six-phased
yoga constitutes the mahd-sadhana, which is characterized by the unity of gnosis and
its object and is accompanied by imperishable mental bliss.”® These four categories
of the six-phased yoga are said to correspond to the body, speech, mind, and gnosis
vajras of the Buddha, or to his four faces in the kalacakra-mandala, for they bring forth
the manifestation of the four bodies of the Buddha.

On the stage of completion, the path of the purification of the four drops is char-
acterized by meditation on the four drops. The final purification of the four drops
takes place in the final phase of the six-phased yoga. Since the practice of the six yo-
gas is believed to bring about the purification of the six aggregates—the aggregates
of gnosis, consciousness, feeling, mental formations, discernment, and the body—it
is interpreted in this tantric tradition as the way of actualizing the six Tathagatas:
namely, Vajrasattva, Aksobhya, Amoghasiddhi, Ratnasambhava, Amitabha, and
Vairocana.

The Six-Phased Yoga

The Kalacakratantra’s sad-anga-yoga begins with the manifestation of the mentally
nonconstructed appearances of one’s own mind, that is to say, the nighttime and day-
time signs, and ends with the manifestation of one’s universal form (visva-bimba). In
this way, the whole process of the sad-anga-yoga is a meditative process of bringing
into manifestation the successively more subtle and more encompassing aspects of
one’s own mind.

1. The yoga of retraction (pratyahara) involves the meditative practice of re-
tracting the pranas from the right and left nadrs and bringing them into the central
nadr. In this phase of practice, the contemplative stabilizes his mind by concentrat-
ing on the aperture of the central nadr in the lalata, having the eyes opened with an
upward gaze called the gaze of the ferocious deity, Usnisacakri. As a result of that,
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the pranas cease to flow in the left and right nadrs and begin to flow in the central
nadi. The cessation of the prana’s flow within the left and right nadss severs the con-
nections between the five sense-faculties and their objects. Consequently, the five
sense-faculties and their objects become inactive, meaning, the six types of con-
sciousness cease to engage with their corresponding objects, and bodily craving for
material things diminishes. This disregard for the pleasures of the body, speech, mind,
and sexual bliss is what is meant here by worship. As the ordinary sense-faculties dis-
engage, the extraordinary sense-faculties arise. Due to that, the ten sequential
signs—the signs of smoke, a mirage, fire-flies, a lamp, a flame, the moon, the sun, the
supreme form, and a drop—spontaneously appear; but these images are none other
than appearances of one’s own mind. As the contemplative’s mind becomes more sta-
bilized, the ten signs appear more vividly, and the contemplative’s perception of ex-
ternal appearances diminishes. Wisdom and gnosis become the apprehending mind,
and the ten signs, which are like an image in a prognostic mirror, become the ap-
prehended objects. Thus, gnosis apprehends itself in the same way that the eye sees
its own reflection in a mirror. This entering of the apprehending mind (grahaka-citta)
into the apprehended mind (grahya-citta) constitutes its nonengagement with exter-
nal objects.

The first four signs appear during the practice of retraction at nighttime or in a
dark and closed space. Their appearance indicates that the pranas within the nadss in
the intermediate directions of the heart-cakra have entered the madhyama. The other
six signs appear during the practice of retraction-yoga during the daytime and in open
space.’” A drop appears as the tenth sign with the form of the Buddha in its center.
This Buddha is the Nirmanakiya, which is devoid of sense-objects due to its freedom
from matter and ideation (kalpana). Afterward, the yogi hears a sound that is not pro-
duced by any impact (anahata-dhvani), which is the Sambhogakaya. The appearance
of the first four of the six daytime signs indicates that the pranas within the nadfs in
the cardinal directions of the heart-cakra have entered the central nadr; and the ap-
pearance of the last two signs indicates that the winds of prana and apana have been
dissolved. Due to the spontaneity of this arising of the ten signs, the purified aggre-
gate of gnosis (jiiana-skandha) is considered to be uncontrived or nonconceptualized
(avikalpita).>®

The yoga of retraction is said to induce the state of Kalacakra and lead to the at-
tainment of the body of Kalacakra by purifying the aggregate of gnosis (jiana-
skandha). In terms of mundane results, such a yoga can accomplish a siddhi by which
all one’s words come true. This occurs due to the inactivity of the ordinary sense-fac-
ulties, which empowers the contemplative’s speech with mantras.

2. The yoga of meditative stabilization (dhyana) refers here to a meditative ab-
sorption on the all-pervading form (visva-bimba), which is also practiced with the
gaze of Usnisacakri. It is designed to unify the five sense-faculties and their objects.
Due to the tenfold classification of the sense-faculties and their objects as the ap-
prehending subjects and the apprehended objects, meditative stabilization is consid-
ered here to be of ten kinds. It is also interpreted as a mind that has become unified
with empty form as its meditative object and is characterized by the five factors of
wisdom (prajiid), investigation (tarka), analysis (vicara), joy (rati), and immutable
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bliss (acala-sukha). According to the Vimalaprabha, wisdom here means observing the
empty form; investigation means apprehending its existence; analysis implies ascer-
tainment of that empty form; joy means absorption into the empty form; and im-
mutable bliss is the factor that unifies the mind with empty form.*® During the ini-
tial practice of the yoga of meditative stabilization, the ten signs, which appeared
earlier during the retraction phase, spontaneously reappear. During the daytime yoga,
the tantric yogi gazes at the cloudless sky either during the morning or afternoon,
with his back turned to the sun, until a shining, black line appears in the center of
the drop. Within the central nads, the body of the Buddha, which is the entire three
worlds, appears. It looks clear like the sun in water, and it has all aspects and colors.
It is identified as one’s own mind that is free of the sense-objects and not as someone
else’s mind, because it lacks knowledge of other beings’ minds. Thus, in the six-
phased yoga, one first perceives the appearance of one’s own mind with the physical
eye (mamsa-caksu) of the Buddha, and at the culmination of the yoga, one perceives
the minds of others with the divine eye of the Buddha.

The yoga of meditative stabilization is said to induce the state of Aksobhya, for
it purifies the aggregate of consciousness (vijfidna-skandha), and to induce the actu-
alization of the five kinds of extrasensory perception (abhijid). In terms of mundane
results, it is believed to induce the experience of mental and physical well-being.

3. The yoga of prandyama is thought to be effective in unifying the ten right and
left mandalas by bringing the pranas into the central nadr. For this reason, it is said to
be of ten kinds. In the practice of this yoga, the contemplative stabilizes the pranas
within his navel-cakra by concentrating on the center of that cakra, which is regarded
as the seat of the drop associated with the fourth state of the mind (twr7ya). In this
phase of the yoga, the tantric adept practices the gaze of the ferocious being
Vighnantaka, directing his gaze toward the lalata. During inhalation, the contem-
plative apprehends the arisen form of the Kalacakra’s Sambhogakaya and brings it
from his nostril into the navel, where Kalacakra and his consort merge with the drop.
As the Sambhogakaya descends into the navel and merges into the drop there, the
drop disappears, but Kalacakra and his consort remain in the navel-cakra. During ex-
halation, Kalacakra and Vi§vamata rise above the level of the drop that has reap-
peared and ascend along the central nadi. When they ascend during pitraka,®° the
tantric adept concentrates first on the lower aperture of the madhyama, wherefrom
Kalacakra is brought into the navel; during recaka,®! he brings it down into the lower
cakra. Practicing in this way, the tantric contemplative brings the pranas into the
navel-cakra and stabilizes them there. As a result of this, the external breath ceases,
and the contemplative engages in the practice of kumbhaka.5* After perceiving the
Sambhogakaya, by means of kumbhaka, in the drop of the navel-cakra, he unifies the
wind of the prana that flows above the navel with the wind of the apana that flows
below the navel until a circle of the rays of light appears surrounded by his own body.
After the contemplative stabilizes his mind on that drop in the navel-cakra, the ab-
dominal heat (candalr) arises, melts the drop at the top of the usnisa, and induces the
experience of the previously mentioned four types of bliss. When the drop reaches
the throat-cakra, the tantric adept experiences bliss (@nanda); when it reaches the
heart-cakra, he experiences the sublime bliss (mahdnanda); when it reaches the
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navel-cakra, he expetiences the extraordinary bliss (viramananda); and when it
reaches the secret-cakra, he experiences the innate bliss (sahajananda). By melting
the four drops, the candalf melts the afflictive and cognitive obscurations.

The yoga of prandyama is said to induce the state of Amoghasiddhi, for it puri-
fies the aggregate of mental formations (samskara-skandha); and in terms of mundane
benefits, it is believed to purify the right and left nads by conveying the pranas into
the central nadr, and it makes the tantric adept worthy of being praised by Bod-
hisattvas.

4. The yoga of retention (dharana) is also considered to be of ten kinds due to
the tenfold classification of the prana’s leaving from and arriving to the cakras of the
navel, heart, throat, lalata, and usyisa. The yoga of retention entails the unification
of the winds of prana and apana in the navel-cakra and the practice of the gaze of
Vighnantaka. The unification of these two winds is accompanied by the manifesta-
tion of Kalacakra and his consort. In the subsequent stages of this yoga, the contem-
plative continues this practice by sequentially concentrating on the cakras of the
heart, throat, lalata, and usnisa, which are associated with the elements of water, fire,
wind, and space, respectively. As a result of this practice, the four elements sequen-
tially dissolve into one another, and the yog experiences the four types of bliss. As
the contemplative’s concentration gradually moves from the navel-cakra to the up-
per cakras, he experiences the four types of ascending bliss; and as his concentration
shifts from the usnisa to the lower cakras, he experiences the four types of descend-
ing bliss. After experiencing these types of bliss, due to the cessation of the prana’s
movements, the contemplative’s mind becomes unified, and he apprehends the form
of emptiness (Sinyata-bimba), the spontaneously arisen appearance of Kalacakra and
Visvamata.

The yoga of retention is said to induce the state of Ratnasambhava, since it pu-
rifies the aggregate of feeling (vedand-skandha). Due to the power of this yoga, it is
said that the tantric adept attains the ten powers (bala) and is purified of Maras and
mental afflictions, due to unifying his mind and destroying the flow of prana.

5. The yoga of recollection (anusmrti) implies here the union of the mind with
empty form, the state of freedom from all conceptualizations.®® In the yoga of recol-
lection, the contemplative perceives in his navel-cakra the form of Kalacakra and
Vi§vamara as innumerable rays of light consisting of five colors. The yoga of recol-
lection is said to induce the state of Amitabha, since it purifies the aggregate of dis-
cernment (samjiia-skandha). In terms of immediate results, it is said to induce the re-
alization of the form of gnosis (jiana-bimba), or the empty form. Due to the power of
that form, one is purified to the point that one appears as a stainless disc of light.

6. The yoga of samadhi is also classified into ten kinds, due to the cessation of the
ten winds of prana.®* It is said to induce the state of Vairocana, since it purifies the
aggregate of form (ripa-skandha). According to the Vimalaprabha, the contemplative
who becomes purified by the yoga of samadhi attains the Sahajakaya within a period
of three years and three fortnights.®

In the samadhi phase, the object of gnosis (jiieya) and gnosis (jiana) itself be-
come unified and give rise to supreme, imperishable bliss. For that reason, the
samadhi that is practiced here is defined as “a meditative concentration on the form
of gnosis (jiana-bimba).”% It is also interpreted as the imperishable bliss that arises
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from the union of the apprehended object (grahya) and the apprehending subject
(grahaka).®” This sixth phase of yoga is characterized by the simultaneous stacking of
red and white drops in inverted order within the individual cakras and by the resul-
tant experience of the 21,600 moments of immutable bliss. In this phase of the yoga,
the tantric adept stacks 3,600 white drops of bodhicitta, starting at the tip of the sex-
ual organ and ending at the usnisa; and he stacks the same number of red drops of
bodhicitta, beginning at the lalata and ending at the tip of the sexual organ. As the
bliss courses through the six cakras during the 3,600 moments, it manifests two bod-
hisattva-bhizmis within each of the six cakras, due to the destruction of pranas. This
stacking of 3,600 drops within the six cakras brings about the experience of 21,600
moments of immutable bliss. By the efficacy of these moments of immutable bliss,
21,600 karmic pranas cease; and consequently, 21,600 material elements of the yogf's
body transform into a body having the aspect of emptiness (§iinyatakara). Accord-
ingly, the material aspects of the four drops also vanish, together with a cessation of
the states of the mind of waking, dreaming, deep sleep, and the fourth state; for the
drops are the supports of bodhicitta, which is this fourfold mind of transmigratory be-
ings. Due to the melting of the material nature of the four drops, which is their ob-
scuration (avarana), pure gnosis, or the self-awareness of imperishable bliss, arises,
and it becomes of four kinds, corresponding to the four bodies of the Buddha. The
manner in which imperishable bliss transforms the elements of the body is likened
to the manner in which a stainless jewel transforms stone and other elementary sub-
stances into a gem by merely touching them, without shattering them.%8 It is said
that from the moment that one’s material nature becomes transformed into empty
form, its earth aspect is not perceived as solid, its water aspect is not perceived as lig-
uid, its fire aspect is not fiery, nor does its wind aspect move anywhere. Because of
the absence of matter, it has an empty aspect, the aspect of space. Likewise, although
endowed with colors, it is colorless, due to the absence of matter; and though en-
dowed with all aspects, it is invisible to the foolish.®? As one’s own body transforms
into empty form, one’s mind pervades space and abides in the gnosis of the minds of
others; the body pervades the mind, and speech pervades the body. In this way, the
four mutually pervading aspects of the Buddha become actualized as the four bodies
of the Buddha that dwell in all sentient beings who are born from the womb. It is
said that from that point on, being compelled by supreme compassion, the Sud-
dhakaya of the Buddha enters the realm of karma (karma-bhiimi) for the sake of lib-
erating sentient beings, is conceived in the womb, teaches Dharma, and creates the
limitless illusions of his Nirmanakaya.”®

One may conclude here that within the methodological framework of the Kala-
cakra system, meditative concentration {samadhi) is given special attention in every
stage of practice. It is in meditative concentration that the tantric adept finally at-
tains the supramundane psycho-physical aggregates and supreme, imperishable bliss.
As in the stage of generation, so too in the stage of completion, meditative concen-
tration is characterized by the union of quiescence (Samatha), or bliss, and insight
(vipasyand), or gnosis of that bliss.

The path of actualizing the four bodies of the Buddha in all stages of Kala-
cakratantra practice—initiation, generation, and completion—is the path of utiliz-
ing one’s own bliss and gnosis in order to completely and permanently manifest these
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two aspects of one’s own mind. Thus, in this tantric tradition, the innate purity and
blissfulness of one’s own mind is the transformative agent, the transformative means
as the body of the path, and the transformed body of Buddhahood. That is to say, the
empty and blissful gnosis is both the agent that actualizes gnosis and the object, the ac-
tualized gnosis itself. This perspective on the gnosis of imperishable bliss as the cause
and result of Buddhahood is based on the previously discussed view of the Kala-
cakratantra on gnosis as the essential nature (tattva) and the support (adhara) of all
phenomena. For as soon as gnosis is asserted to be the ground of reality, it inevitably
plays a central role in the soteriology of the Kalacakratantra.

The role of gnosis in the Kalacakratantra’s soteriology parallels the salvific role
of the tathagata-garbha in the tathagata-garbha tradition. For example, one reads in the
Svimalasatra that the tathagata-garbha is the support (adhara) of all conditioned
(samskrta) and unconditioned (asamskrta) phenomena; and “if the tathagata-garbha
would not exist, there would be neither aversion to suffering nor longing, earnest-
ness, and aspiration for nirvana.”’! This and other previously discussed parallels be-
tween the tathagata-garbha tradition and the Kalacakratantra tradition point to the
influences of the earlier Mahayana interpretations of the inherent purity of the mind
and its role in the path of the individual’s spiritual awakening on the formulations of
gnosis in the Kalacakra tradition and other tantric systems of the anuttara-yoga class.

As demonstrated earlier, in Kalacakratantra practice, the process of bringing
forth the pure and blissful nature of gnosis starts with inducing many moments of im-
mutable bliss, or the bliss of seminal nonemission, and ends with the actualization of
a single moment of supreme, immutable bliss. Thus, the mind of bliss that is charac-
terized by nonemission purifies itself from its adventitious defilements by means of its
own bliss; and due to the absence of defilements, it cognizes itself as such. [t is in light
of this view of the nonduality of gnosis and bliss, of the cause and effect of spiritual
awakening, that the Kalacakra system identifies supreme, imperishable bliss as the
gnostic yoga (jiana-yoga), a unique peace.”? Therefore, in the context of the Kala-
cakratantra, the multifaceted process of actualizing the gnosis of imperishable bliss,
or Kalacakra, is seen as the nondual transformative body of the path of gnosis. This
transformative body, which is characterized by the nonduality of the basis, agent,
means, and result of transformation is Kalacakra, the nondual tantra of the wheel of
time.

Appendix
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Table B.1 illustrates the Kalacakratantra’s fourfold classification of the deities of the

kalacakra-mandala.

TABLE B.1 Deities of the Kalacakra-mandala as the Four Bodies of the Buddha

Gnosis-mandala

Mind-mandala

Speech-mandala

Body-mandala

Sahajakaya

Kalacakra &
Visvamata

Divyas:
Dhiima
Marici
Khadyota
Pradipa
Pitadipta
Svetadipta
Krsnadipta
Sasikala

Dharmakaya

Buddhas:
Amoghasiddhi
Ratnasambhava
Amitabha

Vairocana

Vidyas:
Tara
Pandara
Mamaki
Locana

Satarusakalasas:
goddesses with
wish-fulfilling trees
and pitchers filled
with feces, urine,
blood, and marrow

Sambhogakaya

Deuis:

Carcika
Khagapatigamana,
or Vaisnavt
Sakari, or Varghi
Sanmukhi, or
Kaumart
Vajrahasta, or
Aindri
Abdhivaktra, or
Brahmant
Raudri
Mahalaksmi

Sixty-four Yogins:
Bhima

Ugra

Kaladamstra
Jvaladanalamukha
Vayuvega
Pracanda
Raudrakst
Sthiilanasa

SrT

Maya

Kirti

Laksmt
Suparamavijaya
érij aya
Srfjayanti
Sricakrt
Karkalt
Kalamatit
Prakupitavadana
Kalajihva
Karalt

Nirmianakaya

Nairtyas:
Danuka, or Nairtya
Cala, or Vayu
Yama

Pavaka
Sanmukha
Yaksa

Sakra
Brahma
Rudra
Samudra
Ganapati
Visnu

Sitryadevas:
Marici
Bhrkutt
Srrikhala
Cunda
Raudreksana
Atinila

Niladanda
Acala
Anantavirya
Takkiraja
Sumbha
Usnisa
Nagas:
Padma
Karkotaka
Vasuki
Sankhapala
Kulika
Ananta
Taksaka
Mahabja
Jaya

Vijaya

(continued)
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TABLE B.I (continued)

Gnosis-mandala Mind-mandala

Speech-mandala

Body-mandala

Krodhendras:
Atibala
Jambhaka
Stambhaka
Manaka
Usnisa

Krodhinis:
Stambhaki
Mani
Jambhakt

Anantavirya

Kalt
Ghora
Virtipa
Padma
Ananga
Kumart
Mrgapatigamani
Ratnamala
Sunetra
Klina
Bhadra
Vajrabha
Vajragatra
Kanakavatt
Urvaét
Citralekha
Rambha
Ahalya
Sutira
Savitri
Padmanetra
Jalajavati
Buddhi
Vagisvarl
Géyatri
Vidyut
Smrti
Gaurt
Ganga
Nitya
Turita
Totala
Laksmana
Pingala
Krsna
Sveta

Candralekha

Sasadharadhavana

Harmsavarna
Dhrti

Padmesa
Taranetra
Vimalagasadhara

Pracandas:
Svanavakatra
Sikarasya
Vyaghravaktra
Jambhukasya
Kakavaktra
Grdhravaktra
Khagapativadana
Ulukavaktra
Vajraksi
Atinila
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TABLE B.I (continued)

Gnosis-mandala Mind-mandala Speech-mandala Body-mandala
Bodhisattvas: Icchas: Praticchas
Vajrapani Vidveseccha
Khagarbha Stobhaneccha
Ksitigarbha Paustikeccha
Lokesvara Stambhaneccha
Viskambhi Maraneccha
Samantabhadra Utpadaneccha

Vadyeccha
Vajras: Bhasaneccha
Sabdavajra Bhojaneccha
Sparsavajra Gandheccha
Riipavajra Ansukeccha
Rasavajra Maithuneccha
Gandhavajra Kanddyaneccha
Dharmadhatuvajra Vadanagataka-
photsarjaneccha
Pjadeuts: Maleccha
Gandha Nrtyeccha
Mala Asaneccha
Dhiipa Plavaneccha
Dipa Majjaneccha
Lasya Samtapeccha
Hasya Bandhaneccha
Vadya Mrduvacaneccha
Nrtya Sosaneccha
Gia Uccataneccha
Kama Sparseccha
Naivedya Akrsteccha
Amrtaphala Bandheccha
Sarvangaksodha-
neccha
Mitravitsrava-
neccha
Vaficaneccha
Bahukalaheccha
Ucchistabhakt-
eccha
Samgrameccha
Ahibandheccha
Darakakrosa-
neccha
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Table B.2 demonstrates the manner in which the Kilacakra tradition identifies the
thirty-seven yoginis of the kalacakva-mandala as the sublimated aspects of the bodily

constituents.

TABLE B.2 Yoginis of the Kalacakra-mandala and the Bodily Constituents

Vidyas
Locana
Pandara
Mamaki
Tara

Visvamata

Vajrds
Sabdavajra
Sparsavajra
Ripavajra
Gandhavajra
Rasavajra
Dharmadhatuvajra

Deuvis
Carcika
Vaisnavi
Mahesvarl
Mahalaksmi
Brahmant
Aindrt
Varahi
Kaumart

Suryadevas and Krodhinis
Atinila
Atibala
Vajrasrokhala
Mani
Cunda

Stambht
Marici
Jambhi
Bhrkutt
Raudrakst

Pracandas
gvénésyé
Kakasya
Vyaghrasya
Ulakasya
Jambukasya
Garudasya
Sikarasya

Grdhrasya

Bodily constituents

the left and right sides of the back, and

the female and male sexual organs

the spine (kula-pitha)

the joints of the right upper arm and
the right hip,

the six sense-bases (ayatana) of men
the joints of the left upper arm and the
left hip,

the six sense-bases (ayatana) of women

the joints of the right lower arm and
the right knee,
the eight saumana-winds of men

the joints of the left lower arm and the
left knee,
the eight samana-winds of women

the joints of the right hand and the
right foort,

the men’s base of the tongue, the two
hands and feet, the right and left
nadis of the anus, and the nadis

of urine and feces

the joints of the left hand and the left
foot,

the women'’s base of the tongue, the
two hands and feet, the right and left
the nadis of the anus, and the nadis

of urine and feces

the nails of the right and left fingers,
the eight bodily apertures
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Tables B.3 illustrates the Kalacakra tradition’s identification of the aforementioned
thirty-seven yoginis with the thirty-seven factors of spiritual awakening (bodhi-
paksika-dharma)}. On this tantric path of sublimation, the bodily constituents that are
represented by the following thirty-seven yoginis become transformed into the thirty-
seven factors of spiritual awakening. Thus, once the purification takes place, these
bodily constituents are said to bear the characteristics of the Dharmakaya.!

TABLE B.3 YoginTs of the Kalacakra-mandala and the Factors of Enlightenment

Yoginis Factors
Vidyas The four applications of mindfulness
(smrtyupaspthana)
Locana the mindfulness of body
(kayanusmrtyupasthana)
Pandara the mindfulness of feeling
(vedananusmrtyupasthana)
Mamakit the mindfulness of the mind
(cittanusmretyupasthana)
Tara the mindfulness of dharmas

Visvamata and Vajrds
Visvamata, or Riipavajra
Sabdavajra
Sparsavajra
Rapavajra
Gandhavajra

Rasavajra
Dharmadhatuvajra

Deuis

Carcika
Vaisnavi

Mahegvari

Mahalaksmi

Deuwis
Brahmani
Aindrt
Varahi

Kaumart

(dharmanusmytyupasthana)

The seven limbs of enlightenment
(sambodhyanga)
equanimity (upeksasambodhyanga)
mindfulness (smrtisambodhyanga)
the investigation of Dharma

(dharmapravicayasambodhyanga)

enthusiasm (viryasambodhyanga)
love (pritisambodhyanga)
repose {prasrabdhisambodhyanga)
meditative concentration

(samadhisambodhyanga)

The four abandonments (prahana)

the abandonment of nonarisen nonvirtues
(anutpanndnam papanam prahana)

the abandonment of arisen nonvirtues
(utpannanam papanam prahdna)

a generation of virtues as the abandon-
ment of nonarisen nonvirtues
(kusalotpadana)

a transformation into Buddhahood as
the abandonment of arisen nonvirtues
(buddhatvaparinamand)

The four bases of extraordinary
powers (rddhipada)

the basis of the extraordinary power of
aspiration (chandharddhipada)

the basis of the extraordinary power
of enthusiasm (viryarddhipada)

the basis of the extraordinary power of
the mind {cittarddhipada)

the basis of the extraordinary power of
analysis (mimamsarddhipada)

(continued)
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TABLE B.3 (continued)

Yoginis

Factors

Suryadevds and Krodhinis
Atinila
Atibala
Vajrasrnkhala
Mani

Cunda

Suryadvds and Krodhinis
Stambhi
Marict
Jambht
Bhrkuti

Raudrakst
Prqcanda's

Svanasya
Kakasya
Vyaghrasya
Ulukasya
Jambukasya
Garudasya
Sikarasya

The five powers

the power of faith (sraddhabala)

the power of enthusiasm (viryabala)

the power of mindfulness (smrtibala)

the power of meditative concentration
(samdédhibala)

the power of wisdom (prajfiabala)

The five faculties (indriya)

the faculty of faith (sraddhendriya)

the faculty of enthusiasm (viryendriya)

the faculty of mindfulness (smrandriya)

the faculty of medirative concentration
(samadhindriya)

the faculty of wisdom (prajfiendriya)

The eightfold noble path (astaryanga-marga)

the right view (samyagdrsti)

the right thought (samyaksamkalpa)

the right speech (samyagvac)

the right action (samyakkarmanta)

the right livelihood (samyagajiva)

the right effort (samyagvyama)

the right concentration (samyaksamadhi)

Table B.4 illustrates the manner in which the Kalacakra tradition identifies the
universe with the fetus. This form of identification is characteristic of the stage of the
generation practice, in which one visualizes the origination of the universe as the
mother’s body.

TABLE B.4 The Universe and the Fetus

The universe The fetus

the wind-mandala the lalata

the fire-mandala the throat-cakra

the water-mandala the heart-cakra

the earth-mandala the navel-cakra

Mt. Meru from the navel-cakra to the secret cakra
sun, moon, and Rahu the nadis carrying feces, urine, and semen

Conclusion

e have seen that the Kalacakratantra incorporates several literary genres, for its
anrious parts display the distinctive features of tantric yogic, gnostic, prophetic,
and medical literature. Its inclusion of different genres can be seen as yet another ex-
pression of a Buddhist tantric interpretation of a tantra as an expansion.

As a prophetic literary work, the Kalacakratantra shows features that are char-
acteristic of prophetic literature in general. As we have seen in chapter 6 on the “So-
cial Body,” the Kalacakratantra’s eschatological prophecies serve as a political justifi-
cation for tantric practices that defy the prescribed norms of social conduct. Their
function also lies in supporting and legitimizing the power of a future universal
monarch (cakravartin). The Kalacakratantra’s prophecies are concerned with both re-
ligious and sociopolitical legitimations. Since their audience consists not only of
monastic and lay Buddhist communities but also of all other religious and political
communities existing in India at that time, their religious and political functions are
not entirely separated.

Like other Buddhist tantric and gnostic literary works, the Kalacakratantra en-
gages in the reformulation of some common Indian Buddhist tenets. However, its re-
formulation cannot be accused of having no boundaries. In fact, one can clearly see
that in all of the anuttara-yoga-tantras there is some consensus with regard to the
boundaries of tantric reformulation. For example, in all such tantras, the radical break
with the conventional rules of monastic celibacy, which is expressed in tantric
hermeneutics and in tantric yogic practices, is seen as ascetic for as long as one’s en-
gagement in sexual tantric practices complies with the given guidelines for practice.

The reformulation of common Mahayana Buddhist tenets in the Kalacakratantra
is based on exegesis. Accordingly, exegetical issues form the basis for the Kala-
cakratantra’s refutation of certain Mahayana interpretations of Buddhist teachings.
Like gnostic and tantric texts of other religious traditions, the Kalacakratantra resorts
to historical realism, pointing to the proximity of the earliest holders and practi-
tioners of this tantric tradition to Buddha Sakyamuni as evidence of the validity of
its reformulation of the conventional interpretations of Buddha’s teachings. We have
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abandoning loving kindness in four degrees: minimally, medially, strongly, and excessively, (5)
releasing one’s semen, (6) reviling the siddhantas, or the system of perfections (paramitd-naya),
(7) giving a secret offering of sublime bliss to an immature person, that s, to a person estab-
lished on the path of the Sravakas, (8) causing injury to the body by cutting it, etc., (9) aver-
sion toward the “pure Dharma,” that is, toward the Dharma of emptiness, (10) a false loving
kindness, (11) a contrived ideation (kalpand) with regard to the reality (tattva) of the
Tathagatas, which gives bliss and is devoid of name and the other attributes, (12) offending a
pure being, such as a yogin7, (13) abandoning the received tantric pledges (samaya) during the
tantric feast, and (14) aversion (jugupsa) toward women.

10. The Kalacakratantra, Ch. 3, v. 100, and the Vimalaprabha.

11. Ibid.

12. The Vimalaprabha commentary on the Kalacakratantra, 1994, Ch, 3, v. 100.

13. Bliss (ananda), supreme bliss (paramananda), special bliss (viramananda), and innate
bliss (sahajananda).

14. The Kalacakratantra, Ch. 3, v. 105, and the Vimalaprabha. Cf. the Mafjusiinamasamgit,
v. 81:
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trailokyaikakumarangah sthaviro vrddhah prajapatih
dvamimsatlaksanadharah kantas trailokyasundarah.

15. The Sekoddesa, 1994, vs. 11-23.

16. The Kalacakratantra, Ch. 3, vs. 118 -124, and the Vimalaprabha.

17. The Adibuddhatantra, quoted in the Vimalaprabhi commentary on the Kala-
cakratantra, Ch. 3, v. 120.
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18. See the Vimalaprabhd commentary on the Kalacakratantra, Ch. 4, v. 100, Ch. 5, v. 13.
19. Ibid,, Ch. 4, v. 110.
20. The Kalacakratantra, Ch. 4, v. 6, lines a—b:

sinyam bhavad vihinam sakalajagad idam vasturapasvabhavam
tasmad buddho na bodhih parahitakaruna canimittapravjiia.

21. The Kalacakratantra, Ch. 4, v. 48.

22. The Kalacakratantra, Ch. 4, v. 8, and the Vimalaprabha.

23. The mindfulness of the body, feelings, mind, and mental objects.

24. According to Bu ston [16], the eight corporeals are the four that consist of earth, wa-
ter, fire, and wind, and the four that consist of form, smell, taste, and touch.

25. According to Bu ston [16], the eight qualities are great and small external forms, large
and small, blue, yellow, red, and white.

26. According to Bu ston [16], the ten powers are: life and so on.

27. The Adibuddhatantra, cited in the Vimalaprabha commentary on the Kalacakratantra,
Ch. 3, v. 9.

28. The alidha posture is a standing posture in which the right leg is stretched forward
and the left leg is retracted.

29. The pratyalidha posture is a standing posture in which the left leg is stretched forward
and the right leg is retracted.

30. The Vimalaprabha commentary on the Kalacakrarantra, Ch. 4, vs. 106, 14.

31. See the Kalacakratantra, Ch. 5, vs. go—91, and the Vimalaprabha.

32. See the Vimalaprabha commentary on the Kalacakratantra, Ch. 4, v. 54.

33. See the Vimalaprabha commentary on the Kalacakratantra , Ch. 4, v. 18.

34. Ibid,, v. 20.

35. The Kalacakratantra, Ch. 4, v. 96, and the Vimalaprabha.

36. The Kalacakratantra, Ch. 4, vs. 97—98, and the Vimalaprabha.

37. The Vimalaprabha commentary on the Kalacakratantra, Ch. 4, v. 51.

38. The Adibuddhatantra, cited in the Vimalaprabha commentary on the Kalacakratantra,
Ch. 4, v. 40.

39. The Kalacakratantra, Ch. 4, v. 51.

40. See the Kalacakratantra, Ch. 4, vs. 98-99, and the Vimalaprabha.

41. Ibid., vs. r01-106, and the Vimalaprabha.

42. The Vimalaprabha commentary on the Kalacakratantra, Ch. 5, v. 127.

43. It affirms that a so-called white meditation, which is characterized by peace, induces
pacification and makes poison nontoxic; and a black meditation, which is characterized by
wrath, induces killing and transports poison in the body, etc.

44. The Vimalaprabha commentary on the Kalacakratantra, Ch. 5, v. 127.

45. Ibid.

46. The Adibuddhatantra, cited in the Vimalaprabha commentary on the Kalacakratantra,
Ch. 4, v. 110.

47. The Vimalaprabha commentary on the Kalacakratantra, Ch. 4, v. 110.

48. The Kalacakratantra, Ch. 4, v. 111, and the Vimalaprabha.

49. The Vimalaprabha commentary on the Kalacakratantra, Ch. 4, v. 111.

50. The Vimalaprabha commentary on the Kalacakratantra, Ch. 5, v. 64.

51. The Vimalaprabha commentary on the Kalacakratantra, Ch. 5, v. 127.

52. The Vimalaprabha commentary on the Kalacakratantra, Ch. 4, v. 120.

53. Ibid.

54. The Vimalaprabhd commentary on the Kalacakratantra, 1986, Ch. 1, p. 21.
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55. The Adibuddhatantra, cited in the Vimalaprabha commentary on the Kalacakratantra,
Ch. 5, v. 127, states:

After leaving the karma-mudra and the conceptualized (vikalpita) jiana-mudra, one
should meditate on the maha-mudra by means of the supreme, imperishable yoga.

56. The Kalacakratantra, Ch. 4, v. 120, and the Vimalaprabha.

57. The Vimalaprabha commentary on the Kalacakratantra, Ch. 5, v. 115, asserts that the
Buddha taught in the Samajatantra that the ten signs appear during the nighttime yoga, and in
the Namasamgiti that they arise during the daytime yoga.

58. See the Kalacakratantra, Ch. 4, v. 115, and the Vimalaprabha.

59. The Vimalaprabha commentary on the Kalacakratantra, Ch. 4, v. 117.

60. Puraka designates closing of the right nostril and inhalation through the left nostril.

61. Recaka designates the closing of the left nostril and exhalation through the right nos-
tril.

62. Kumbhaka is a breathing technique in which one holds the breath by closing the
mouth and nostrils.

63. The Vimalaprabhd commentary on the Kalacakratantra, Ch. 4, v. 118.

64. The Kalacakratantra, Ch. 4, v. 116, and the Vimalaprabha.

65. The Vimalaprabha commentary on the Kalacakratantra, Ch. 4, v. 110.

66. The Kalacakratantra, Ch. 4, v. 117, and the Vimalaprabha.

67. The Vimalaprabha commentary on the Kalacakratantra, Ch. 4, v. 119.

68. See the Kalacakratantra, Ch. 4, v. 133, and the Vimalaprabha.

69. The Kalacakratantra, Ch. 5, v. 119, and the Vimalaprabha.

70. The Kalacakratantra, Ch. 5, v. 193:

etesam muktihetoh sasutajinapatih karmabhgmyam pravisya
garbhadhanam hi kytva paramakarunaya bodhim uepadayitva
maraklesan nipatya ksititalanilaye dharmacakram pravreya
krtva nirmanamayam punar api bhagavan suddhakayah sa eva.

71. The Srimalasitra, Ch. 3: tasmdd bhagavams tathagatgarbho nisraya adharah pravistha
sambaddhanam avinirbhaganam amuktajnanam asamskytanam dhramanam/ asambaddhanam api
bhagavan vinirbhagadharmanam muktajfiananam samskrtanam dharmanam nisraya adharah pratistha
tathagatagarbha itif tathagatagarbhas ced bhagavan na syan na syad duhkhe’ pi nirvin na nirvaneccha
prarthand pranidhir veti vistarah.

72. The Kalacakratantra, Ch. 4, v. 120, and the Vimalaprabha.
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1. The Vimalaprabha commentary on the Kalacakratantra, Ch. 3, v. 168.
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Preface

he Kalacakratantra and its commentarial literature are a rich textual source for
Tthe study of diverse but mutually related fields of South Asian studies in general
and of South Asian Buddhism in particular. The works that belong to the Kilacakra
literary corpus warrant careful research for several reasons. They express the doctri-
nal and social theories and the relevant tantric practices that were characteristic of
north Indian Buddhism in its final stages. A study of those theories and practices re-
veals the ways in which the Indian tantric Buddhists from the early eleventh century
on interpreted and further developed earlier Buddhist ideas and their practical ap-
plications. The Kalacakratantra literature also sheds light on the religious and social
conditions of eleventh-century India in general and on the social standing and role
of Indian tantric Buddhism of that era in particular.

For these reasons, a main focus of this book is on the Kalacakra tradition as an
Indian Buddhist tradition. Although the Kalacakra tradition has been a significant
component of Tibetan Buddhism to this day and has produced a large body of tantric
literature in Tibet, for a number of reasons the intended task of this book is not to
provide a detailed analysis of the Indo-Tibetan Kalacakra tradition as a whole. The
Kalacakra tradition as a whole includes a plurality of texts and interpretative per-
spectives, some of which are not in agreement with each other; and it deals with an
extensive variety of topics, which deserve separate scholarly analyses. Likewise, the
diverse and complex historiographical, textual, and philosophical problems sur-
rounding the Kalacakra literature of both India and Tibet, which should be addressed
in great detail, require a collaborative effort of scholars who are willing to undertake
such a task.

The central topic of this book is the Kalacakratantra’s view of the nature of the
individual and one’s place in the universe and society. Accordingly, a primary theme
of the book is a textual, historical, and philosophical analysis of the second chapter
of the Kalacakratantra, called the “Chapter on the Individual” (adhyatma-patala), and
its principal commentary, the Vimalaprabha. However, since the Kalacakra tradition’s
theory of the human being permeates all the chapters of the Kalacakratantra, the sec-



