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ABSTRACT

Kalacakra, "The Wheel of Time" -- my dissertation investigates this tantric
system of multivalent text and elaborate ritual. Utilizing an interdisciplinary meth-
odology, I describe Kalacakra’s manifestations in India, Tibet and the West, focusing
on social, psychological, economic and political factors that have propelled this tradi-
tion forward. Fundamentally interested in patterns of cultural and religious transmis-
sion, I examine the manner in which potent themes inherent to both textual and ritual
Kalacakra -- threats of apocalypse; projections of utopia; pronouncements of curse;
promises of fulfillment; and the aesthetic resonance of melothesia -- have made this

tradition adaptable to changing historical and cultural contexts.

Chapter I discusses role of the Dalai Lama in using the Kalacakra Empower-
ment as a vehicle for the globalization of Tibetan Buddhism and as a catalyst for world
peace. Focused on method, Chapter II reviews recent work in the field of Translation
Studies; theoretically, I combine Lawrence Venuti’s discussion of "foreignizing" and
"domesticating” translation strategies with Buddhist Studies’ reconstructive scholarship.
Chapter III surveys Kalacakra’s textual history. Here I argue that the 877 Kalacakra
was authored in Bengal and that Khotan served as the prototype for the "Sambhala"
mentioned in Kalacakra texts. Chapter IV, based upon my preliminary translation of
the third chapter of the Sr1 Kalacakra, highlights the manner in which the Tibetans
reinterpreted the $rf Kalacakra in order to fit their own ritual and cultural parameters;
this local point dovetails with my central thesis, that Kalacakra’s elasticity and

resilience reflects its syncretism and inclusiveness.



Chapter V provides preliminary notes on Kalacakra’s history in Tibet, whereas
Chapter VI describes contemporary Kalacakra enactment. As the Kilacakra tradition
accommodates to One World, the role of women in the tradition is changing sig-
nificantly, an issue discussed in Chapter VII. In the Postscript, Kilacakra’s Cyber
presence is considered, e.g., a video rendition of the empowerment served as one of
ethnographic medium used in this project. Kailacakra’s postmodern manifestations are
harbingers of a media-intensive slippage much more fundamental than that between
"text” and "ritual;" now its Fifth Element promises to replace community-based and

live "sacred" encounters with videotaped initiations and Cyber gurus. Who knows.
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CHAPTER I: A GLOBAL, ARCHETYPAL KALACAKRA

Pluralistic Rituals

In the last fifty years, the Kalacakra Empowerment! has distinguished itself as
the most high-profile ritual enactment in the Buddhist world. Indeed, as enactment of
the Kalacakra Empowerment is becoming increasingly theatricalized during this time,
the very signifier "ritual” is becoming increasingly obsolete.2 The event is comprised
of three days of Buddhist teachings and three additional days of initiation rites, during
which time participants chant, socialize, view the officiant lama, and visualize the

Kalacakra mandala with its central deities, Kalacakra and Vi§vamata.

In this dissertation, I propose that Kalacakra’s synthetic character accounts for
this tradition’s historical and cultural resiliency. Particular elements of the Kalacakra
tradition have been emphasized in different places at different times in accordance with
the needs and agendas of local populations. According to Tibetan historiography, the
Buddha taught Kalacakra in India;3 here, I present evidence supporting the hypothesis
that the earliest Kalacakra texts were authored in Bengal during the early eleventh
century and that Khotan was the model for Sambhala, the supposed repository for
Kalacakra texts during the years after Buddha’s redaction to Sucandra. Nevertheless,

the moxie and elasticity of the Kalacakra amalgam has resulted in its exceptional textual

1 The word "Kalacakra" is a Sanskrit term that is translated into Tibetan as "dus kyi *khor lo" and into
English as "the Wheel of Time." According to Carelli (1941: 21-23), in a text called the Sekoddesattka,
the Indian scholar Nadapada (Naropa) comments extensively on the meaning of the Sanskrit syllables that
comprise the term "Kilacakra.”" According to Newman (1987a: 1-2), in the eleventh-century
Vimalaprabhatika, the term "Kalacakra”" refers to a cycle or revolution of time. It is also said to desig-
nate a non-dual state of mind characterized by unchanging bliss and the realization that all phenomena are
"empty” — phenomena lack intrisic existence and are said to be ontologically present only inasmuch as
they are connected together in a network of "dependent origination."

2 Schechner (1985; 1988a; 1988b; 1990); Tambiah (1985); Turner (1982a; 1981b; 1982c; 1984)

3 For more on the general history of Buddhism, see Bechert (1984); Hirakawa (1990); L. Joshi (1977);
Lamotte (1974; 1988); Lopez (1977); Nakamura (1987); and Ray (1994).
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and ritual adaptability.

When applied to Kilacakra, textual-translation and ritual-observation techniques
highlight the blurred boundaries between text and ritual, primarily the slippage of both
categories in the twentieth-century, postmodern and electronified milieu. Kalacakra
also presents blurred boundaries with respect to patterns of gender-participation. For
the first thousand years of this tradition’s history, textual and ritual participation were
the exclusive domain of men. In the past twenty years, however, women have

increased their participation in various aspects of this tradition.

Common patterns characterize the contemporary globalization of Tibetan
Buddhism and the last millennium’s Tibetanization of Indian Buddhism. Monasteries
are being founded in the West, disciples congregate around roving tantric Buddhist
teachers, large-scale empowerments are being conferred, and Buddhist art is being
exhibited for the aesthetic enjoyment of the general population.4 In the ritual arena,
the Kalacakra Empowerment has served as a vehicle for the dissemination of Buddhism
throughout the world. In Asia, this empowerment has been performed in both India
and Mongolia, while conferrals of the Kilacakra Empowerment have become regular
occurrences in major cities in the United States, Europe and Australia. Although his
empowerments draw the largest crowds, the Dalai Lama is not the only contemporary
4 In the United States, Namgyal Tibetan Buddhist monastery was founded in Ithaca, New York in May
of 1992. Tibetan tantric Buddhist teachers have also attracted large bands of Western followers.
Chogyam Trungpa founded the Shambhala "Tail of the Tiger" center in Barnet, Vermont in 1970. This
center was renamed Karme Choeling in 1974 by the His Holiness the Sixteenth Karmapa. With Alan
Ginsberg in 1974, Chogyam Trungpa founded the Naropa Institute in Boulder, Colorado, which now
enrolls approximately eight hundred students, about thirty percent graduate and seventy percent
undergraduate. The Institute is accredited and grants B.A. in Religious Studies and M.A in Buddhist
Studies degrees. In addition, S6gyal Rinpoche founded the Rigpa Foundation, which is now head-
quartered in Watsonville, California. In addition, major exhibits of Tibetan Buddhist art now grace the
Newark Museum in New Jersey, the Jacques Marchais Museum on Long Island, and the San Francisco

Art Museum.
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Tibetan Buddhist teacher to confer the Kalacakra Empowerment in the West. Another
Tibetan teacher, Kalu Rin po che of the Bka’ brgyud lineage, also conferred the
Kalacakra Empowerment. In addition, Penor Rin po che, a Rnying ma lama, conferred
the Kalacakra Empowerment in Nova Scotia during the summer of 1995.

Although today the Kalacakra Empowerment is catalyzing the spread of Tibetan
Buddhism through the world, the present Dalai Lama’s frequent conferrals of the
Kalacakra Empowerment is a somewhat unique policy among Dalai Lamas. According
to biographical sources, Bskal bzang rgya mtsho (1708-1757), the Seventh Dalai Lama,
was the first Dalai Lama to confer the Kalacakra Empowerment. ’Jam dpal rgya mtsho
(1758-1804), the Eighth Dalai Lama, also conferred the Kalacakra Empowerment, but
there then exists a iacuna until the Thirteenth Dalai Lama, Thub bstan rgya mtsho
(1876-1933), bestowed the Kalacakra Empowerment in the early twentieth century.
Nevertheless, Bstan ’dzin rgya mtsho, the current, Fourteenth Dalai Lama, has chosen
to emphasize Kalacakra's role in the globalization of Tibetan Buddhism.

The present Dalai Lama requested Kalacakra oral lineage instructions from Kir
ti Mtshan zhabs rin po che, the Kilacakra lineage holder within the Dge lugs pa tradi-
tion. Being too humble to accept the role of teacher vis-a-vis the Dalai Lama, the latter
conferred the Kalacakra oral lineage instructions on the Dge lugs pa scholar Gser khong
Rin po che, who then conferred them on the Dalai Lama. Gser khong Rin po che was
considered an appropriate conduit because he "sees His Holiness directly as the four-
armed Avalokite§vara" without having to visualize this image-transfer. In the United
States, Gser khong Rin po che led a Kalacakra retreat at Deer Park, near Madison,
Wisconsin, and he also helped the Dalai Lama comment upon the significance and
meaning of the Kalacakra tradition during the latter’s conferral of the Kilacakra
Empowerment at Deer Park in 1981. Because Gser khong Rin po che had a vision of
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the Dalai Lama at Da bu (Tabo) Monastery in Spiti, Northern India, His Holiness con-
ferred the Kilacakra Empowerment there in 1981.5

Large-scale conferrals of the Kilacakra Empowerment appear to contradict
traditional tantric norms. Beginning with the earliest dissemination of Highest Yoga
Tantras from India into Tibet in the late eighth and early ninth centuries, empowerment
has been granted selectively based on the qualifications of potential students. In addi-
tion, empowerments were traditionally restricted due to the believed power of tantric
teachings. Although the Kalacakra Empowerment does function to prepare a small
number of individuals for tantric practice, it also is conferred upon large groups of
people, the vast majority of whom are not prepared to perform actual tantric practices.
Paradoxically, then, although Kalacakra is considered by many Tibetans to be the pin-
nacle of Highest Yoga Tantra, this is the only Highest Yoga Tantra empowerment that
is bestowed upon the general public.

Although injunctions have existed historically in the Indo-Tibetan Buddhist
tradition against making the details of tantra widely known, the present Dalai Lama jus-

tifies his own twenty-three conferralsé of the Kalacakra Empowerment by citing

3 Samten (1996)

6 Despite the extensive meditative preparations required, the present Dalai Lama has conferred of the
Kalacakra Empowerment in: 1) Norbulingka, Lhasa, Tibet (May, 1954); 2) Norbulingka, Lhasa, Tibet
(April, 1956); 3) Thakchen Choeling, Dharamsala, Himachal Pradesh, India (March, 1970); 4)
Bylakuppe, Karnataka, India (May, 1971); 5) Bodh Gaya, Bihar, India (December, 1974); 6) Leh,
Ladakh, Jammu & Kashmir India (September, 1976); 7) Madison, Wisconsin (July, 1981); 8) Dhirang,
Bomdila, Arunachal Pradesh, India (April, 1983); 9) Tabo Monastery, Spiti, Himachal Pradesh India
(August, 1983); 10) Rikon, Switzerland (July, 1985); 11) Bodh Gaya, Bihar, India (December, 1985);
12) Pipethang, Zanskar, Jammu & Kashmir, Ladakh (July, 1988); 13) Santa Monica, California (July,
1989); 14) Sarnath, Varanaski, Uttar Pradesh, India (December, 1990); 15) New York City (October,
1991); 16) Peo, Kinnaur District, Himachal Pradesh (August, 1992); 17) Gangtok, Sikkim (April, 1993);
18) Barcelona, Spain (December, 1994); 19) Mundgod, Southern India (January, 1995); 20) Ulan Bator,
Mongolia (August, 1995); 21) Tabo Monastery, Spiti, Himachal Pradesh, India (June, 1996); 22)
Syndey, Australia (September, 1996); and 23) Saliguri, West Bengal, India (December, 1996). Namgyal
(1995) notes that His Holiness often chooses December 25 as a date for the empowerment because it
marks the anniversary of the passing (December 25, 1984) of His Holiness’ Senior Tutor, Thubten Lung-
tok Namgyal Thinly. The Venerable Tubten Lungtok composed a six-limbed yoga manual for Kalacakra.
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Kalacakra’s unique role vis-a-vis Sambhala.” Because the kings of Sambhala taught
Kalacakra to their subjects, Tibetans believe that this system was widely disseminated,
and thus the social significance of this tradition is used as historical justification for the

mass conferral of its empowerment.

In 1953, at the age of eighteen, the Dalai Lama received the Kailacakra
Empowerment himself; only one year later, he conferred his first Kalacakra Empower-
ment in Lhasa, Tibet.8 The present Dalai Lama has given the Kalacakra Empowerment
only twice in Tibet, in Lhasa in May of 1954 and in April of 1956. After his exile, he
began conferring the ritual in India, and in January of 1974, numerous exiled Tibetans,
Sikkimese, Ladakhis, Indians, Bhutanese, Nepalese, Burmese, Sri Lankins, Japanese,
and Westerners gathered in Bodh Gaya, India to participate in the Dalai Lama’s con-
ferral of the Kalacakra Empowerment there. A decade later, in December of 1985, a
reported three hundred thousand people congregated in Bodh Gaya, India as the Dalai
Lama again bestowed the Kalacakra Empowerment. Approximately ten thousand
Tibetan pilgrims undertook great personal and financial sacrifice to make the difficult
and dangerous journey from Tibet to Bodh Gaya. In 1995, thousands again gathered in
Mungdod, Southern India as the Dalai Lama again imparted the Kalacakra Empower-
ment, and more recently, to mark the one ythousand-year anniversary of the oldest
monastery in India’s Spiti Valley, the Dalai Lama bestowed the Kilacakra Empower-

ment to a gathering of some one hundred thousand people at the Tabo Monastery in

For more on the Kalacakra Empowerment, see "Barcelona” (1994); Berzin (unpublished manuscript);
Chakaravarthi (1993); Cabez6n (1988); Dorjee (1985); T. Gyatso (1991b); "His Holiness" (1994);
"Kalachakra (1993; 1994; 1994; 1995); Kalu Rinpoche (1991); and Riviere (1985).

7 As Gronbold (1991: 390-391) notes, in the Sanskrit texts of the Kalacakra tradition, and in the Hindu
Sambhala-maharmya (New Delhi, 1985), this kingdom is usually referred to as "Sambhala.” In contrast,
Tibetan texts refer to the kingdom as "Sambhala,” replacing the "S* with an "§" because it agreed with
their own etymological explanation. Further, the Tibetans interpret the first syllable as the indeclinable
"§am" and thus translate "samvara" as "bde mchog"” and "Sambhala” as "bde *byung."

8 T. Gyatso (1990: 80)
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Himachal Pradesh in June of 1996.

Like India, Mongolia has also been an important venue for the Kalacakra
Empowerment. After lengthy political negotiations with the Mongolian government,
the Dalai Lama was finally permitted to bestow the Kalacakra Empowerment in front of
the Kalacakra temple at Ganden Hliid Monastery in Ulan Batar in August of 1995, one
year after the Mongolian government had canceled the event. Kilacakra’s connection
with Mongolia began with the interest of the Sa skya lamas in tantra, especially
Kalacakra, during the late medieval period. Historically, the Sa skyas maintained a
close connection with various Mongolian rulers, and in the thirteenth century, certain
Sa skya monks residing at the Mongol court performed rites and initiations associated
with Kalacakra. In addition, U rgyan pa Rin chen dpal (1230-1307) requested a manu-
script of the SrT Kalacakra, and blocks of this text were carved circa 1300.9 The
Fourth Dalai Lama himself was Mongolian, and the Thirteenth Dalai Lama spent con-
siderable time in Mongolia, possibly conferring the Kalacakra Empowerment there.
Today, Kalacakra’s popularity in Mongolia is arguably as strong as it was in Tibet
before 1959, and approximately twenty thousand Mongols gathered at Ganden Hliid
monastery to celebrate the first public enactment of a Buddhist ritual in their country
since Communism. The last conferral of the Kalacakra Empowerment in Mongolia
occurred in 1936, just before the purges, so the recent Empowerment there in 1995 was
cathartic for Mongolian Buddhists long-restricted in the public display of their religious

rituals. 10

An easy and relaxed atmosphere permeates conferrals of the Kilacakra
Empowerment in Asia, and the audience eases into the four-day ritual marathon quite
9 van der Kuijp (in preparation)

10 Cherniack (1996; 1997)
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gracefully. Families sit together on the ground, children run about, and picnics are
common, with people talking, laughing and stretching back on their elbows. In India
they eat tsampa, while in Mongolia mutton is the staple -- mutton with noodles, mutton
with pickled vegetables, boiled mutton, tea with mutton, and araq to wash down the
mutton.!1 By way of contrast, a pious, puritanical atmosphere often hangs over North
American renditions of the Kalacakra Empowerment.  Though fidgety, most
Westerners are resigned to the lengthy ritual performance that contrasts dramatically
with a one-, two- or three-hour Catholic Mass, Protestant Communion service, or visit
to the synagogue. No, this Tibetan chanting and ceremonial text-moving goes from 9
a.m. to 5 p.m. on three consecutive days, followed by a "short," fourth day from 9
am. to 1 p.m. After the scenery wears off, those very same Westerners who now
forego traditional Western worship services, often because they are perceived to include
too much "empty ritual,” sit glued to their seats, immaculately quiet, not daring to
leave. During an especially long series of chants, one woman seated next to me at the
Madison Square Garden empowerment confided that she had "donated" five thousand
dollars for her seat; at that price, I would have thought twice before getting a cup of

coffee, too!

Central to the Asianization of Tibetan Buddhism, the Kalacakra Empowerment
also has promoted the Westernization of Tibetan Buddhism. In 1981, the Dalai Lama
bestowed the first Western rendition of the Kalacakra Empowerment in Madison, Wis-
consin. Eight year later in 1989, a pluralistic groupl2 of approximately two thousand
Americans, Canadians, Europeans, and Tibetans attended the Dalai Lama’s conferral of
the Kalacakra Empowerment in Santa Monica, California.13 And in 1991, a special
11_Chech(w%)

12 As Tambiah (1985: 125) notes, any single performance of a ritual is contextualized by the social char-
acteristics and circumstances of its actors.

13 Of the myriad rituals that color the Tibetan Buddhist world, the Kalacakra Empowerment catalyzes the
largest response. In contrast to the enormous popularity of Kalacakra, less than five hundred people con-
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New York City version of the Kalacakra Empowerment was held at Madison Square
Garden in conjunction with the festivities that surrounded "The Year of Tibet."
Approximately four thousand people attended this gathering, which was characterized
by the surreal juxtaposition of colorful Tibetan scenery balanced above the unpredict-
able vibrations of the New York City subway system. Just three years later in 1994,
the Dalai Lama bestowed a "continental” Kalacakra to a gathering in Barcelona, Spain,
and more recently in September of 1996, the Dalai Lama conferred the Kalacakra

Empowerment to approximately two thousand people in Sydney, Australia.

Sometimes catalyzed by the "natives,"14 sometimes catalyzed by "foreign mis-
sionaries,"!5 and sometimes associated with permanent Tibetan transplants to the
United States,!6 the Kalacakra Empowerment in the United States belies Nattier’sl?
typological distinctions between categories of "Elite Buddhism: Transmission via
Import,” "Evangelical Buddhism: Transmission via Export,” and "Ethnic Buddhism:
Transmission via Baggage." Its pluralistic composition of participants also belies
categorical demarcations between "white Buddhism" and "Asian Buddhism" in North
America. For example Lobsang Samten, the ex-Namgyal monk who supervised the
construction of some fifty sand mandalas in the United States and now the director of a

thriving Tibetan Buddhist center in Philadelphia, represents both of these categories.

Cosmopolitan audience composition illustrates the Kalacakra Empowerment’s

gregated in 1989 for the Dalai Lama’s conferral "Great Completion” (Tib. rdzogs chen) teachings in
Santa Monica.
14 For example, Richard Gere requested that the Dalai Lama to confer the Kilacakra Empowerment at
Madison Square Gardens in 1991.

5 Snow Lion Publications (1997) includes many advertisements for lamas conferring Kalacakra
Empowerments in the United States.
16 Many of the Tibetan participants in American renditions of the Kalacakra Empowerment have moved
to the United States and attained citizenship through the Congressional Tibetan Resetttlement Project.
17 Nattier (1995: 42-49)
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role as the often wealthy Westerner’s alternative to the Grateful Dead. Observing the
1995 Kalacakra Empowerment in Mongolia, David Cherniack, a documentary film-
maker and a practicing Buddhist, contrasted the mood of "serious practitioners (mostly
monks and Westerners) and the general public, "for whom the event took on the char-
acteristics of a faith healing":18

The serious Western students probably numbered around 50, and most of them were Kilacakra

practitioners. Khyongla’s students made up almost the entire North American

contingent — 8 or 9 of us. There were a few from England, two French

women, a large group of Italians, and a few scattered from elsewhere. Then

there were about another 50 who seemed mostly tourists attracted by the spec-

tacle.

The pluralistic and cosmopolitan transformation of ritual participants in the
Kalacakra Empowerment both is motivated by and reflects a grim concatenation of
political, economic and social realities. Politically, the Kalacakra Empowerment has
become a venue for education on human rights abuses in Tibet; economically, Western
patronage of Kalacakra provides an important source of financial support for exiled
Tibetans; and socially, global enactments of the Kalacakra Empowerment are vehicles
of Buddhist outreach -- mounts upon which the "winds" of Tibetan religio-culture are

riding into the twenty-first century.

The present Dalai Lama cites Kalacakra’s perceived role in promoting world
peace as a justification for his reinterpretation of injunctions pertaining to tantra’s
secrecy. Many Tibetans believe that the Buddha prophesied that Kalacakra would have
special significance for this particular generation. The Dalai Lama believes that his
conferrals of the Kalacakra Empowerment assists in the spread of world peace during
these "degenerate” times,!9 and this conviction has caused him to bestow this initiation
18 Cherniack (1996)

19 According to Buddhist cosmology as articulated in the third chapter of Vasubandhu’s Abhid-
harmako$abhasya, during the first age of gold, a thousand Buddhas appeared, Sakyamuni Buddha being
the fourth in this succession. Following the age of gold, however, there began a period of decline

through the silver, copper, and now, the iron ages. During the age of gold, people were meritorious,
and disease and sickness were rare, but through a process of degeneration, people began to commit non-
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more frequently during the last decade.20 Kalacakra’s eschatology, especially its dis-
cussion of Sambhala’s role in a future Armageddon and revival of Buddhism, is widely

accepted and considered important during the present age.21

On the connection between Kalacakra and world peace, the Dalai Lama
provides the following comments:22

This is one of the most important initiations in the Tantric tradition, with spe-
cial significance for world peace. And, unlike other Tantric rites, it is given
before large public audiences. ... Nevertheless, even in those places where
Buddhism is quite new, I have, for the benefit of those wishing to participate,
performed ceremonies on a few occasions. For example, I have given the
Kalacakra initiation in more than one country outside India - my motive for
doing so being not only to give some insight into the Tibetan way of life and
thinking, but also to make an effort, on an inner level, in favor of world

peace.
The theme of Kalacakra’s connection to world peace is echoed in a brochure describing
the Kalacakra empowerment held in Barcelona in December of 1994:23

Although the Kalacakra Tantra is meant for practitioners of the highest

faculty, it also has a special connection with all the people of this planet. For

that reason, the initiation is traditionally given openly, giving ordinary people

the opportunity to establish a karmic link with Kalacakra. His Holiness has
explained that the initiation is a powerful force for the realization of world

peace.
In addition to its perceived role in promoting world peace, the Kalacakra
Empowerment is conferred by the present Dalai Lama to provide a forum in which
Westerners may learn about Buddhism. Empowerments conferred in the West

generally are preceded by three days of basic Buddhist teachings, while more extensive

virtuous deeds. This process was attenuated by the coming of a Buddha who brought renewal through
religious teachings. See de La Vallée Poussin (1988).

20 As seen in Bell (1988: 370-374), this form of justification is also apparent in the example of the fifth-
century Taoist rituals performed by Master Lu during a period of political and social struggle between
northern Taoism and southern mediumistic cults. Master Lu appealed to traditional frameworks for
defining a socioreligious crisis, the first of which invoked a sweeping succession of cosmological eras
and provided the context for his interpretation of public events.

21 Jackson (1985b: 40)

22 T_ Gyatso (1990: 80,204)

23 *Kalachakra for World Peace” (1994)
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teachings by lamas representing the four orders of Tibetan Buddhism were given before

the Kalacakra Empowerment in New York City in 1991.

According to Namgyal Monastery gossip, the current Dalai Lama combed the
journals and other writings of previous Dalai Lamas to accumulate evidence to support
his conviction that a strong connection has existed historically between the Dalai Lamas
and Kalacakra. According to monastic heresy, this information helped the Dalai Lama
prevail in a dispute with his junior tutor over the direction of his studies and featured in
the Dalai Lama’s decision to highlight Kalacakra’s role in the globalization of
Buddhism. The Dalai Lama recounts that he was inspired by a dream in which the
goddess Tara encouraged him to spread the teachings of Kalacakra widely, and this
dream caused His Holiness to emphasize the Kalacakra Empowerment’s role in the

globalization of Tibetan Buddhism.

Archetypal Motivators

Diverse reasons motivate people to participate in the Kilacakra Empowerment.
Some participants in the Kalacakra Empowerment hope to receive blessings and
spiritual instruction from the Dalai Lama, while others use the ceremony to prepare for
tantric practice. Many Tibetans believe that favorable circumstances such as a future
auspicious rebirth in Sambhala will accrue to those who attend the Kilacakra Empower-
ment. Furthermore, it is commonly believed that those who attend the same Kalacakra
Empowerment ceremony are spiritually connected to one another after the ceremony is
over, either as common recipients of a tantric empowerment from the same spiritual
guru or via the sddhana practice of a tantric deity they share in common. Others
believe that they accumulate merit by listening to the description of the Kalacakra
mandala and its deities and by gazing upon this mandala.24
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What makes Kailacakra so compelling, and why do many Tibetan Buddhists con-
sider the Kalacakra Empowerment to be the most auspicious ritual they can attend dur-
ing the course of their entire lives? Beginning with its early incarnations in eleventh-
century India and late-medieval Tibet, and stretching to present electronic incarnations
in the West, dramatically-different sociocultural manifestations of the Kalacakra tradi-
tion arise like a ceaseless, unbroken continuity of consciousness threading its way end-
lessly through one incarnation after another.25 Although the Kalacakra tradition is nei-
ther unified nor static, its manifestations are ﬂagged with. archetypal markers that have

rendered its dissemination unusually successful.

Kilacakra’s ability to activate archetypal themes in human consciousness -- par-
ticularly potent archetypal "memes"26 of utopia, apocalypse, curse, melothesia and ful-
fillment -- contributes to its transnational popularity and significance, both historically
and today. Furthermore, Kalacakra employs an historically-successful transport system
for these themes -- influential and dominant men. Memetically speaking, Kalacakra’s
archetypal motifs have become affixed to economically- and socially-powerful "car-
riers," resulting in Kalacakra’s global popularity today.

Regarding the archetypal theme of "utopia,” the origin story for Kalacakra

invokes the Kingdom of Sambhala, a renowned dominion with a vivid history in

24 Blofeld (1987a: 46)
25 Writing on the Western reception of Tibetan Buddhism, Bishop (1993: 54-55) describes The Tibetan
Book of the Dead, a saga in which the liberative potential of the “clear light” (Tib. 'od gsal) is pitted
against human fears, the individual’s journey through rebirth, the "in-between” (Tib. bar do), and yet
another rebirth. For more on the Westernization of Tibetan Buddhism, see Batchelor (1994); Bernstein
1997); Bishop (1989; 1993); Carrington (1997); Feigon (1996); and Klieger (1989).
6 Dawkins (1989) uses the term "meme” to designate a unit of socio-cultural transmission that functions
analogously to the "gene” in the realm of biological transmission. Brodie (1996) employs the concept of
"memetic transmission” to discuss the propagation and dissemination of ideas in general.
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Indian, Tibetan and Western consciousness. The utopian kingdom of Sambhala has
been mythologized as an earthly paradise, a sanctuary hidden from the view of all but
the most spiritually adept. Magic characterizes the Kalacakra-Sambhala connection,
with parallel universes, sacred time, and prophetic vision dancing like sugar plum
faeries before one’s eyes:27

One of the reasons His Holiness the Dalai Lama gives the Kalachakra initiation
many times is that in the future the twenty-fifth Propagators will rule
throughout the Universe and spread once more its teachings. At that time all
those who have received this initiation will be reborn fully prepared to attain
Enlightenment through this meditational practice. We are now in the reign of
the twenty-first Propagator of Kalachakra. Very soon the era of the twenty-
second will begin.

Different Central Asian kingdoms may have stood in for Sambhala at different
periods of Indian and Tibetan history. In India, Sambhala was a Buddhist shrine in the
north;28 in Tibet, it became the privileged destination of spiritual travelers; and in the
West, it became the prototype for the Shangri-la made famous by John Hilton’s novel
Lost Horizon.2% Attaining political prominence, "Shangri-la" became the name for
Franklin Roosevelt’s hideaway in the hills of Maryland.30 In contrast, the earlier
Visnuite tradition of the Mahabhdrata and various Purdnas describes a modest
Sambhala, a village of indeterminate location in which the last incarnation of Visnu

will reincarnate as the son of Visnu-Yas$ah using the name Kalkin and destroying the

27 Dhargyey (1985b: 13)

28 According to Bernbaum (1980: 2-5), in the earliest texts, Sambhala lies north of Bodhgayi, a
Buddhist shrine in northern India —~ "Hindu mythology looks north of the Himalayas for Meru, the
mystical mountain at the center of the world, where Indra, King of the Gods, is supposed to have his
jzeweled palace." See also Fux (1969).

9 According to Lopez (1994a; 1994b: 39-41), in a type of projective fantasy, Shangri-la becomes in
Lost Horizon the repository for highly-valued products of European culture such as first editions of great
books, priceless works of art, musical scores, etc. — all herded together by a Catholic missionary in
order to protect them from an impending world conflagration. And in Frank Capra’s film Lost Horizon,
the bodies of those who dare leave Shangri-la wither and turn to dust. In the West, Sambhala became the
prototype for the Shangri-la made famous by John Hilton’s novel Lost Horizon. Written in 1933,

"Hilton’s novel was based upon the accounts of the 19th-century Catholic missionary Abbé Huc. It
portrays Sambhala as a Tibetan monastery hidden behind snow peaks in an idyllic valley where people
live for hundreds of years without growing old.

30 Bernbaum (1980: 3); Lopez (forthcoming)
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barbarians at the end of the current degenerate age. Like the earlier Visnuite legend,
however, Kalacakra’s Sambhala is a fantastic kingdom at the center of a vast empire of
ninety-six great lands and nine hundred and sixty million villages in which reign the
Kalki kings. The $rf Kalacakra predicts that Raudracakrin, the last Buddhist king and
son of Mafijusri-Ya$ah, will lead the mighty army of Sambhala against the forces of
Islam and reestablish Buddhism at the end of the Kaliyuga.3! Nevertheless, according
to Tibetan histories, many sages in Sambhala found Kalacakra teachings too lengthy
and complex, so they left Sambhala to follow another tradition. Drawing them back
through the power of meditation, Mafijusrikirti, the eighth king of Sambhala, taught
them a condensed and simplified version of Kalacakra, which they adopted.32

Especially fond of Kalacakra, the inhabitants of Sambhala are said to spend
much of their time practicing Buddhism, and though they are credited with advanced
scientific developments, it is believed the inhabitants of Sambhala only use their
scientific technology for spiritual purposes:33

Tibetan medical texts believed to have come from the kingdom describe human
anatomy and physiology, sophisticated theories and methods of diagnosis, and
ways to cure and prevent serious diseases such as smallpox. Other Kalacakra
texts from Shambhala have provided Tibetans with their systems of astronomy
and astrology, as well as one of the calendars they use today. According to
descriptions of the King’s palace at Kalapa, special skylights made of lenses
act like high-powered telescopes to reveal life on other planets and solar
systems. The King also possesses a glass mirror in which he can see scenes of
whatever is happening for miles around. Descriptions of "stone horses with
the power of wind" suggest Shambhala has the technology to make aircraft of
metal. Other texts describe techniques for transmuting one chemical substance
into another and ways of harnessing the energy of natural forces such as the
wind. Each region of the kingdom is supposed to specialize in a particular
field of knowledge, such as psychology or philosophy.

31 According to Orofino (1994b: 11), KT II. 48-50 suggests a metaphoric, microcosmic reading of this
prophecy in which Kalkin represents right knowledge, his fourfould army the four "immeasurable
Virtues," Muhammad the tempting demon, and the murder of the heterodox their conversion.

32 According to Bernbaum (1980: 14), Hoffmann believes this story evidences a significant conflict
between a foreign religion and Buddhism in Central Asia.

33 Bernbaum (1980: 11)
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Kalacakra and Sambhala have influenced significantly Tibetan politics, religion
and culture. Tsong kha pa Blo bzang grags pa (1357-1419), founder of the Dge lugs pa
sect, had a particular interest in Kalacakra and supposedly went to Sambhala in a vision
to receive instruction from one of the kings there. The largest and most powerful
monastery in Tibet, ’'Bras spungs (henceforth Drepung), was named after
Dhanyakataka, where Buddha first preached the Kalacakra. The myth of Sambhala was
also used for political purposes — Dorjieff, the Siberian tutor of the Thirteenth Dalai
Lama, persuaded him and other high Tibetan officials that Russia and Sambhala were
the same country. Great Britain and Russian were vying for control over the mountain
ranges that separate their empires in a struggle of espionage and intrigue that became
known as "The Great Game," and when the Dalai Lama began exchanging gifts with
the Czar, the British dispatched the Younghusband Expedition to Lhasa in 1903 to
force a trade treaty on Tibet. The Communists also used the myth of Sambhala for
political purposes -- belief in Sambhala was strong in Mongolia, and during the strug-
gle for independence from Chinese and White Russian control, Sukhe Bator, the
modern national hero credited with founding the Mongolian People’s Republic in 1921,
composed a marching song for his troops that said "Let us die in this war and be reborn

as warriors in of the King of Sambhala. "34

Sambhala came to the attention of a larger audience during the late nineteenth
and early twentieth centuries. Many followers of the Russian Madame Blavatsky
believed that "the Lord of the World" resided in Sambhala, an invisible oasis in the
Gobi Desert that served as the source of Theosophical doctrines. An interesting con-
nection also existed between Sambhala and the Roerich Pact -- the Russian émigré
Nicholas Roerich, inspired by his study of Tibetan mythology and his subsequent belief

that Sambhala was the symbol binding the prophecies of all religious traditions, created

34 Bernbaum (1980: 17-18)
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and promoted the Roerich Pact and Banner of Peace, a treaty endorsed by the represen-
tatives of twenty-one nations. This treaty was signed at the White House in the
presence of Franklin Delano Roosevelt, and it was endorsed by notable personalities
such as Albert Einstein. Secretary of Agriculture Henry Wallace became enthralled
with Sambhala, sending Roerich on a government-sponsored expedition to Central
Asia. According to Newsweek, while officially members of this expedition were
searching for drought-resistant grasses, "around the Department of Agriculture the Sec-
retary’s assistants freely admitted that he also wanted Roerich to look for the signs of
the Second Coming." This implies that Wallace associated prophecies concerning the

future King of Sambhala with those heralding the second coming of Christ.35

In addition to providing a utopian vision, Kalacakra literature promises an ideal-
ized future to follow a grand apocalypse. This archetypal, apocalyptic theme cap-
tivated eleventh-century Indian and Central Asian populations that had experienced a
Muslim siege. Armageddon sells tickets, and though sublimated, messianism still
flavors current renditions of the Kalacakra Empowerment. Many members of
Kalacakra’s global audience currently are experiencing disenfranchisement, and partici-
pating in the Kalacakra Empowerment ritual is a traditional salve for the wound of dis-

location -- simply put, the ceremony "just feels good."36

The Kalacakra tradition itself has strangely apocalyptic karma. Significant
efforts to preserve tantric knowledge during the eleventh century inspired the author-
ship and translation of monumental treatises such as the $r Kalacakra and the
Vimalaprabhattkd (henceforth Vimalaprabhd), and although our media has evolved
35 Bernbaum (1980: 20-21); Pitocco (1977)

36 Hopkins (1996) has made an analogous point regarding the building of ornate monasteries in the midst
of squalor in a reconstructed Tibet. Despite the inequities clearly present, contribution to the construc-

tion of these facilities evidently makes members of the local population "feel good."
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technologically, modern efforts to translate, publish, tape-record and videotape aspects
of the Kalacakra tradition have been impelled by an historical echo of medieval politi-

cal strife, the Communist occupation of Tibet.

In tandem with Kalacakra’s promise for an idealized future, a curious "curse"
mentality surrounds scholarship on Kalacakra. According to Reigle:37

In his book Shambhala, the Russian scholar Nicholas Roerich states, "Csoma
de Koros reaped misfortune. And Griinwedel ... became insane; because they
touched the great name of Shambhala out of curiosity, without realizing its
stupendous significance. It is dangerous to toy with fire" (p. 17). He con-
tinues, "How shall we know what knowledge can be revealed without harm,
and what -- perhaps the most exalted — may be divulged but to a few. This is
the knowledge of Kalachakra” (p. 26). In these passages, Roerich is referring
to Albert Griinwedel, who went insane before completing his translation of the
Third Panchen Lama’s'Sambhala’i Lam-yig. In addition, a Russian scholar,
Andrei Ivanovich Vostrikov (1904-1937), was killed by a firing squad after he
began work on a Sanskrit edition of the Srf Kalacakra. The German scholar
Helmuth von Glasenapp (1891-1963) also died in an accident while planning a
Sanskrit edition of the Srf Kalacakra. Although the Indian scholar Raghu Vira
(1902-1963) managed to complete his Sanskrit edition of the Srf Kalacakra, he
was killed in a car accident in Delhi while it was being printed. In 1986, the
Indian scholar Jagannatha Upadhyaya (?? - 1986) also died suddenly after a
brief and unexpected illness while his edition of the first two patalas of the
Vimalaprabha was being published.

Were one to survey the fates of scholars in any particular segment of Indo-Tibetan
studies, it is possible that a similar list of tragedies would be forthcoming. What is
interesting here is the significance imputed to the previous string of events by people
associated with Kalacakra Studies. Reigle continues:

People at Univ. Wisc. were so spooked that they did not even want to check

this volume [the $rf Kalacakra] out from the library. Thus it was stressed to

me that one must receive the Kalacakra initiation before undertaking work on

these texts, and that I may not be safe to publish them.
Despite this reported perception of danger, however, John Newman,38 who studied at

the University of Wisconsin, has done considerable research on the Kilacakra tradition.

37 Reigle (1995)
38 Newman (1985; 1987a; 1987b; 1988; 1992; 1995; 1996a; 1996b; 1997; forthcoming; in preparation)
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"Curse” mentality associated with Kilacakra is evident in the connection
between secrecy and danger described by Dhargyey:39

Sale and distribution of this book is restricted. We urgently request that only

initiates into Highest Yoga Tantra and preferably into the Kilacakra system

itself should read it. This caution is customary to the tradition, but to dis-

regard it can only be detrimental. That said, we hope that the work will be of

benefit to those serious students interested in practising this impeccable path to

Buddhahood for the welfare of living being.
Eliciting this mixture of pious devotion, scholarly enterprise, psychological hope, and
profound fear, and carrying projections of reverence, deep-seated yearnings, consterna-
tion and terror, Kalacakra illustrates how something supremely-desired may

simultaneously be supremely-feared.

Kalacakra’s archetypal melothesia -- the conflation of macrocosm and micro-
cosm in an "ordering grid ... of sufficiently tight mesh"40 —- has drawn the attention of
many academics in the field of Kailacakra Studies.4! Macrocosmic-microcosmic
homologies have long been popular in the history of the world’s religions,42 but in
Kilacakra, macrocosm is microcosm, and microcosm is macrocosm, a proposition
highlighted by the symmetrical textual arrangement of the SrT Kalacakra itself. While
echoing a macro-micro homology of cosmos and family found in other contexts,43
Kalacakra’s homology of conventional and ultimate levels of reality expands in two
directions -- outward to encompass all planetary bodies, and inward to encompass the

most minute levels of subtle-body physiology.44 Tantra’s valuation of the physical is

39 Dhargyey (1985a: iii)

40 Smith (1978: 293)

41 Newman (1987a; 1996b); Brauen (1992)

42 Couliano (1987)

43 Smith (1978: 293)

44 In Kalacakra intersect a phenomenological ritual theater and a cognitive theater of mind. Macrocosm
and microcosm mutually reflect and mirror one another such that our outer theaters of ritual action
originate, play out, and dissolve interdependently with our inner theaters of mind. Empowerment and
subsequent practice of Kalacakra’s six-limbed yoga (Skt. sadanga-yoga; Tib. sbyor ba yan lag drug pa,
abb. sbyor drug) empower disciples to actualize the union of macrocosm and microcosm, and techniques
such as mandala visualization and deity yoga assist practitioners in merging outer and inner worlds.
Using Western neurocognitive terms, Laughlin, Jr. et al. (1992) suggest that these techniques may
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apparent here - as the repository of male and female principles, the body is seen both
as the source of spiritual experience and as a microcosm of the entire universe, which

likely contributed to tantric-alchemical efforts to render deathless the human body.45

In the contemporary Tibetan Buddhist context, the present Dalai Lama describes
Kalacakra’s melothesia in the terminology of "outer," "inner" and "alternative" aspects
of Kalacakra:46

Outer Kalachakra is comprised of the elements of the universe in which we
live. Inner Kalachakra is the psychophysical aggregates, the sensory and
psychic capacities of the living being, and so forth. Thirdly, alternative
Kalachakra is the path of the generation and completion stage yogas, the yogic
methods that have the power to purify the above two Kalachakras. Outer
Kalachakra is generally explained in the context of this universe. Then when
one meditates on the mandala, inner Kalachakra is seen as the body, faces,
hands, feet, and so forth (of Kalachakra and Consort), as well as all the sur-
rounding deities of the mandala, conceived as symbols of the stars, planets,
constellations and so forth. From this we can know that Kalachakra has a spe-
cial connection with all the living beings of this world system.

Outer, inner and alternative Kalacakras are linked to the bases and methods of
yogic purification:47

Outer and inner Kalachakras are the bases to be purified, whereas alternative
Kalachakra refers to the yogic practices that effect this purification and pro-
duce the three purified results. External Kalachakra is comprised of the outer
world which is the vessel supporting the living beings. Thus it includes the
planets of this solar system, as well as the sun, moon, stars, and so on. Inner
Kalachakra refers to the living beings of the world, such as human beings,
who are born from a womb, and who possess the six elements. Here the basis
to be purified includes the aggregates, spheres of perception, channels, mystic
drops, and so forth of these beings. These are all incorporated into the sym-
bolism of the path. One meditates upon these two Kalachakras in order to free
them from obscurations.... Alternative Kalachakra has three aspects: the
methods of purifying the internal bases; those for purifying the external bases;
and the methods of proceeding in the generation stage yogas as a means to
prepare the mind for the completion stage.

faciliate "portalling” and "symbolic penetration,” both of which would assist the practitioner in experi-
encing a non-dual melothesiastic integration.

45 N. Bhattacharyya (1982: 25); White (1996)

46 T, Gyatso (1981a: 168)

47 Druppa (1991: 222-223)
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In both "outer” and "inner" Kalacakra, numerological symbolism relating to human and

astronomical periodicity revolves around the number sixty and its multiples.48

The realization of melothesia apparently brings fulfillment to tantric prac-
titioners, and a quote from Eliade4? highlights the "fulfillment" promise of the tantras
generally, even as it applies to tantric scholars:

Le corps humain ne perd jamais sa corporéite, mais par la discipline tantrique,

le corps physique se lidate, se cosmise, se transsubstantialise. La condition

physique et psychologique de I'homme profane est dépassée, sinon abolie; les

activitiés sensorielles sont étendues dans une proportion alluciante, & la suite

d’innombrables identifications d’organes et de fonctions physiologiques, aus

régions cosmiques, aux astres, aux dieu, etc. ... Le tantrisme non seulement

retrouve le corps, mail il en amplified les possibilités mystiques et le tient pour

une condition sine qua non de la déliverance
Enlightenment is sought in Tibetan tantric practice through the union of "method" (Skt.
updya; Tib. thabs) and "wisdom" (Skt. prajiid; Tib. shes rab). Method is often trans-
lated as "skillful means,” the manner by which one attempts to assist sentient beings.
In Buddhism, method is demonstrated via "compassion" (Skt. karuna; Tib. snyig
rje/thugs rje). Conjoined with method, wisdom is described as the cognitive and expe-
riential realization of "emptiness." During tantric empowerment and practice, the
union of method and wisdom is symbolized by the union of the central deity of the
tantra with his or her consort; practitioners are instructed to utilize subtle levels of con-

sciousness arising from this union in order to realize emptiness.50

Fulfillment is conceptualized in the Buddhist tantric tradition as the realization
of non-dual perception in which conventional distinctions between phenomena are per-

ceived at the same time as is their interdependence.’! The Indian philosopher

48 Newman (1987a)

49 Masui (1949: 139); Torella (1989: 50-51)

50 T. Gyatso (1981a: 5-8); T. Gyatso et al. (1981: 48-51); Jackson (1985b: 19, 30); Sopa (1985a: 98)
Accordmg to T. Gyatso (1991: 15), ultimately, phenomena are said to exist in the sense of "dependent

origination” (Skt. pratityasamupada; Tib. rten ’'brel), which is another way of describing "emptiness."

According to this doctrine, "all phenomena, both subjective experiences and external objects, come into
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Nagarjuna succinctly captures the union of conventional and ultimate in his statement,
"There is no distinction at all of samsdra from nirvana. There is no distinction at all of
nirvana from samsara."52 In order to cultivate non-dual perception of conventional
and ultimate, tantric practitioners attempt to generate within themselves the qualities of
enlightened Buddhahood. These qualities are differentiated into the Buddha’s qualities
of "body" (Skt. kaya; Tib. sku), "speech" (Skt. vdc; Tib. gsung), and "mind" (Skt.
citta; Tib. thugs). The Buddha’s qualities of body are divided into those of the "truth
body" (Skt. dharmakaya; Tib. chos sku) and those of the "form body" (Skt. rapakaya;
Tib. gzugs sku).>3 In the Tibetan tradition, the realization of emptiness is the underly-
ing cause of the realization of the Buddha’s truth body. In comparison, Tibetans
believe there are two underlying causes for the realization of the Buddha’s form body --
the primary cause is bodhicitta, and the secondary cause is the practice of "deity

yoga,"34

Kilacakra’s archetypal memes of utopia, apocalypse, curse, melothesia and ful-
fillment historically have ridden comfortably on the backs of economically and socially
powerful carriers, which has insured this tradition’s status and successful propagation.
From its earliest reception in Tibet to its current manifestation in the West, Kalacakra

has enjoyed the patronage of powerful men with institutional positions of authority,

existence in dependence upon causes and conditions; nothing comes into existence uncaused." According
to Newland (1992: 189), if everything arises from causes and conditions, phenomena themselves lack
inherent existence. Therefore, something is said to exist as a "mere conventionality” insofar as it arises
in dependence upon causes and conditions. See also Kapstein (1992).

52 Thurman (1984: 159)

53 According to Williams (1989: 167-179), early differentiation of the Buddha’s bodies into the "truth
body" and the "form body” occurs in the eight thousand-verse Astasahasrika. Later, Asanga’s
Mahdyanasamgraha mentions three bodies, the "truth body" (Skt. dharmakaya; Tib. chos sku), the
"enjoyment body" (Skt. sambhogakaya; Tib. longs spyod rdzogs pa’i sku), and the "emanation body"
(Skt. nirmanakaya; Tib. sprul pa'i sku). The non-tantric portion of the Dge lugs tradition divides the
"truth body"” into two aspects, the "essence body" (Skt. svabhavikakaya; Tib. ngo bo nyid kyi sku) and
the "wisdom body" (Skt. jiiananakaya; Tib. ye shes kyi sku).

54 Samten (1989)
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often monastic personalities who held positions of both secular and religious power.
Significant enthusiasm was forthcoming when Kalacakra entered Tibet from India, and
Sgra tshad pa Rin chen rmam rgyal, one of the chief disciples and biographer of Bu ston
Rin chen grub (1290-1364), provides us with the following quote attributed to Bu ston
on the subject of Kalacakra:S5

He exhorted his listeners saying: *Such a broad and deep doctrine has been

preached by the Buddhas, collected by the collectors of the Teaching (Tib.

sdud byed), explained by pandits and adepts, translated by lo tsi bas and

pandits, and arranged by scholars; the practice of the exposition (Tib. bshad

pa’i srol) is continuous, the stream of consecration is uninterrupted and there

is no adulteration or mixing and no deterioration; the bridge of adepts handing

down the tradition (Tib. bka’ brgyud grub thob) is unbroken and the cloud of

sustaining-benediction (Skt. adhisthdna) has not dispersed ... Attend to the

great benefit of yourselves and of others.’
In the fourteenth century, this kind of a sound bit from a renowned master such as Bu
ston likely created a stir, exactly what would have assisted Kalacakra’s integration into

Tibetan culture.

The present Dalai Lama’s interest in Kalacakra exists within the context of a
broader historical pattern of Kalacakra-patronage by the Dalai Lamas and Panchen
Lamas of Tibet.56 Because state religion and secular political leadership are united in
the institution of the Dalai Lamas, Kalacakra’s patronage by various Dalai Lamas gave
it a memetic edge. According to Jackson:57

The Kalachakra is universally conceded to be the most complex and recondite

of all Buddhist teachings, and it is studied in detail by very few. Each tradi-

tion has a few masters who are expert in it. The Panchen and Dalai Lamas

traditionally have studied and transmitted it, and its practices are the specialty

of the small monastic college most closely associated with the Dalai Lamas,

rNam rgyal (Namgyal).

Rnam rgyal (henceforth Namgyal) Monastery has been the Dalai Lamas’ personal
monastery since it was founded by the Second Dalai Lama, Dge 'dun rgya mtsho
55 Ruegg (1966: 88-89); Wylie (1959)

6 Bskal bzang rgya mtsho (1985); Bsod nams rgya mtsho (1985); Dge dun grub (1985); Dge dun rgya
mtsho (1985); "The Eleventh" (1995); Goodman (1986); Klieger (1989); Tucci (1949)
57 Jackson (1985b: 40)
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(1476-1542).58  Although Namgyal Monastery incorporates practices and teachings
from all of the orders of Tibetan Buddhism, the monastery is a Dge lugs pa institution.
As one Namgyal monk described it to me, the monastery is "seventy-five percent Dge
lugs and twenty-five percent the other systems.” Therefore, the Namgyal interpretation
of Kalacakra is textually and ritually a Dge lugs one. In contrast, monks from Rgyud
stod (Gyuto) and Rgyud med (Gyume) Monasteries, two important Dge lugs colleges
that specialize in the tantras, develop expertise in the Guhyasamidja, Cakrasamvara and
Yamantaka/Vajrabhairva systems, but they do not study Kilacakra.59

Powerful men have spurred the dissemination of Kalacakra teachings through
the vehicle of the "oral lineage" (Skt. upadesa; Tib. man ngag). The authentic essence
of tantric teachings is believed only to be transferred from master to master, and an
unbroken lineage is believed to make practice more effective. In the Tibetan tradition,
one must have the "oral lineage" pertaining to a particular tradition to insure successful
spiritual practice -- just as a river must return to the snow mountain as its source, so
too must the practitioner trace his or her oral instructions on a certain tantric practice
back to sikyamuni Buddha, or, more commonly, to Vajrapani or a manifestation of
Buddhahood.50 Two levels of oral lineage instruction may be conferred -- minimally a
blessing (Tib. byin rlabs), but more comprehensively, the "true meaning" of the teach-
ings, including instructions on how to practice deity yoga, meditations on the channels,
winds, drops and seed syllables. Further, conferrals of oral lineage instructions often
are tailored to account for disciples’ specific backgrounds, dispositions, and capa-
cities. 6!

58 Lodro and Russell (1988)

59 Jackson (1985b: 40); Namgyal (1995)

60 Samten (1996) According to Haas and Minke (1976: 31), many Tibetan scholars believe that
Kalacakra came to the present Dalai Lama through an unbroken lineage of teachers.

61 Samten (1996)
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In the Kalacakra tradition, Bu ston’s disciple, Chos kyid pal wa, passed the oral
lineage to Tsong kha pa, the latter of whom is said to have performed a full meditation
retreat on the six-limbed yoga of Kalacakra’s completion stage. At the conclusion of
this retreat, Tsong kha pa is reported to have received a true vision of Kalacakra, who
prophesied that Tsong kha pa would be like another Sucandra in terms of propagating
Kalacakra teachings widely.52 In the past century, Gser khong Rin po che, now
deceased, had the oral-lineage instructions on Kalacakra. Currently, Kir ti Mtshan
zhabs rin po che, who lives in Dharamsala, India, is the Dge lugs oral lineage holder
for Kalacakra. Concerned that the "inner instructions” (Tib. lung) on Kalacakra would
be lost if the oral lineage on the Sr1 Kalacakra, Vimalaprabha and Bu ston’s com-
mentarial tradition were not passed on to the current generation, the Dalai Lama
requested Kir ti Mtshan zhabs rin po che to pass this tradition of oral instruction along
to others. This he did, giving the lung to Rgyal Lam rim pa, Kir ti Rin po che, and
two others in 1986 or 1987. Later in 1988, Rgyal Lam rim pa, the Abbot of Namgyal
Monastery, spent approximately eight months passing the lung to B. Alan Wallace, the

first Westerner to have received this transmission.63

The archetypal appeal of Kalacakra’s memes has helped insure this tradition’s
successful dissemination across cultures and times. By evoking the earthly paradise of
Sambhala, heralding a successful apocalypse, igniting adrenal juices with threat of a
curse, proffering the wisdom of a macrocosmic-microcosmic homology, and promising
eternal fulfillment, Kalacakra responds to human desires for meaning and order. Like
other "maps of the world,"64 Kalacakra guarantees meaning and value through struc-
62 Dhargyey (1985b: 12-13)

63 B. Wallace (1997) notes that the Dutch monk Hermes Brandt, a desciple of Lama Yeshe, also may
have received some oral transmission on Kalacakra.
64 Smith (1978: 292-293)
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tures of congruity and conformity. An ideal space is created in which anomalies are
forced to the periphery, and the uncomfortable realities of disenfranchisement and dis-
location are sublimated beneath the hypnotic rubric of future times. Our locative maps
of the world, our cosmologies and homologies, all structure our experience, whether
we be eleventh-century tantric authors or contemporary academic harbingers of knowl-
edge. Although historical contexts are fluid and diverse, the human pattern of impos-
ing order to insure meaning through coherence and congruity remains predictably the

same.

In the late twentieth century, entertainment, theatricality, advertising, and
information betray a postmodern orientation towards the Kilacakra Empowerment,
Many Tibetan monks today rely on ritual handbooks without consulting the root tantra
or learning the intricacies of Kalacakra’s six-limbed yoga. The economic realities of
life in exile have attenuated traditional patron-priest relationships,55 and now Tibetan
monks may be found seated behind makeshift display counters at coffee houses in

Vermont while the snow just keeps on coming down.

65 Steinkellner (1991); Waldron (1996)
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CHAPTER II: METHOD IN THE STUDY OF TANTRA

Textual Ritual and Ritual Text

The historical study of Tantrism has been handicapped, complicated and condi-

tioned by the preoccupations of the writers in this field. It is perhaps

inevitable, because the vision of the historian is always circumscribed by the

dominant outlook of his own age.66

This dissertation employs both philological and anthropological methods to
examine Kalacakra’s "textual” and "ritual" aspects.6? Ethnographically, I conducted
many interviews with Tibetan monks who specialize in Kilacakra ritual arts, and during
the Spring of 1989, Lobsang Samten and I co-authored an English companion text to
Samaya Foundation’s thirty-six hours of video coverage of the Dalai Lama’s 1985/86
conferral of the Kalacakra empowerment in Bodh Gaya, India.58 In the tradition of
blurred genres, then, my fieldwork itself was based upon an increasingly-ubiquitous,
plastic and postmodern tradition -- video text; digital initiation; and Cyber Gurus, the

newest form of Sambhogakiya deities.

My interest in Kalacakra increased, and I spent a portion of the Summer of
1989 at Namgyal Monastery in Dharamsala, India where I worked with the Venerable
Lobsang Dhargyay and the Venerable Wangchen. More recently in 1995, the
Venerable Tsering Namgyal and I worked together on the translation of textual
materials relating to Kalacakra while he was stationed at the American branch of Nam-
gyal Monastery in Ithaca, New York. Having attended the Kalacakra Empowerment
many times himself, Tsering was one of the handful of monks who constructed the
Kalacakra sand mandala in preparation for these ceremonies. I have participated in the
66 N. Bhattacharyya (1982: v)
67 Turner (1977); Turner and Bruner (1986)
68 Samaya Foundation (1985/86). Samaya Foundation is a non-profit organization in New York dedi-
cated to preserving the Tibetan arts. For other videos on Kalacakra, see Cherniack (1 991) and Meridian
Trust (1985).

-34 -



Dalai Lama’s conferral of the Kalacakra Empowerment twice, during the summer of
1989 at the Santa Monica Civic Center in California, and during the fall of 1991 at
Madison Square Garden in New York City.

The third chapter of the eleventh-century $r7 Kalacakra is the locus classicus for
the textual description of the practices comprising empowerment into the practice of
Kalacakra is the third chapter of the eleventh-century $r1 Kalacakra. My primary
source for the Sanskrit text of the third chapter of the $rT Kalacakra and its foremost
commentary, the Vimalaprabha, is the Sarnath edition, the Vimalaprabhastka of Kalkin
Sripundartka on Srilaghukalacakratantrardja by Srimafjusriyases.8® This edition of
the text was printed in 1994 by the Central Institute of Higher Tibetan Studies in
Sarnath, Varanasi as part of the Bibliotheca Indo-Tibetica Series and the Rare Buddhist
Texts Research Project.”0 The Sarnath edition was compiled from six manuscripts,”!
the oldest of which is written in eleventh-century Bengali script and apparently dates to

the late-eleventh or early-twelfth century.72

69 The Sarnath edition of the ST Kalacakra and the Vimalaprabha consists of three volumes. Volume I
contains the first and second chapters of these texts, Volume II contains the third and fourth chapters, and
Volume IIT contains the fifth chapter.

70 In addition to the Samnath edition described here, Banerjee (1985) also claims to have produced a
"critical edition,” i.e., one that lists all variant readings from the collated manuscripts. According to
Reigle (1995), this edition is collated from five Sanskrit manuscripts and was checked against the
Tibetan. Though errors in Tibetan block prints are fairly common, a reading in a specific Tibetan edition
may confirm a reading from one of the Sanskrit manuscripts. Also, because in recent centuries the
manual labor of copying manuscripts was often left to scribes, errors in late Nepalese paper manuscripts
of Sanskrit texts are rampant. For a description of partially-edited yet extant editions of the Sanskrit
redactions of the St Kalacakra and Vimalaprabhd, see Newman (1987a: 660-661). Because Banerjee
(1985) does not list all variant readings, and because the Sarnath edition often adopts readings not listed
by Banerjee without providing their sources, Reigle (1996) is producing a new critical edition of the Sri
Kalacakra based upon all available palm-leaf, paper, printed and microfilm versions of both Sanskrit and
Tibetan redactions of the text. Therefore, Reigle’s protocol includes checking the Sanskrit against the
Tibetan versions of the text. VC (1966) utilizes two Sanskrit manuscripts to produce the Sanskrit text
contained therein, though it was not checked against the Peking edition of the Tibetan redaction printed
in the same volume.

71 Upadhyaya (1986: xxix-xxxi); V. Wallace (1995: 1-3)

72 Upadhyaya (1986: xx)
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My primary source for the Tibetan redaction of the third chapter of the $rr
Kalacakra and Vimalaprabha is the Peking edition of the Tibetan text.”3 The Tibetan
translation of the Sri Kalacakra by Somanatha and *Bro Shes rab grags is preserved in
various editions of the Tibetan Bka’ 'gyur (henceforth Kanjur) and in the Sde dge edi-
tion of the Bstan ’gyur (henceforth Tanjur).7# An annotated revision by Bu ston’5 is
entitled "the great commentary on the empowerment chapter” (Tib. dbang gi le’u’i
grel chen). The Tibetan translation of the Vimalaprabha by Shong ston Rdo tje rgyal

mtshan is preserved in the Sde dge Kanjur and in various editions of the Tanjur.76

In the Tibetan Kanjur and Tanjur collections, the two pairs of Kalacakra trans-
lators Somanatha/’Bro Shes rab grags and Samantasri/Rwa Chos rab sometimes pro-
duced two different Tibetan translations of the same Sanskrit text. For example,
Samanta$ri and Rwa Chos rab produced translations of the Sekaprakriya and the Sekod-
deSa, while Somanatha and 'Bro Shes rab produced different translations.”” Because
the texts offer different interpretations of the material being translated, it is likely that
the authors belonged respectively to the two recognized traditions of the Kalacakra
school -- Rwa and ’Bro - and that differences in translation therefore reflect two dif-

ferent lines of doctrinal transmission.”8

My translation of the third chapter of the $77 Kalacakra has been supplemented
by material from the Tibetan redaction of the Vimalaprabha (Tib. Bsdus pa’i rgyud kyi

3 vc (1966)

74 The Kanjur contains the Buddha’s instructions and precepts, while the Tanjur contains commentarial
and instructive materials mostly translated from Sanskrit and Chinese into Tibetan. For more on the his-
tory of the Tibetan Kanjur and Tanjur, see Harrison (1996); van der Kuijp (1996); and Orofino (1994:
25-29).

75 BTA (1965)

76 Orofino (1994b: 12); Eimer (1989: 60)

77 The former is found in the "tantra” (Tib. rgyud) section of all known editions of the Kanjur, and the
latter is preserved in the Peking Tanjur and in the "tantra” section of the Phu brag Kanjur. See also
Nihom (1984).

78 Orofino (1994b: 37)

- 36 -



rgyal po dus kyi 'khor lo’i ‘grel bshad rtsa ba’i rgyud kyi rjes su ’jug pa stong phrag
bcu gnyis pa dri ma med pa’i ’od). Based on his reading of the Tibetan redaction of
the third section of this text, the Venerable Tsering Namgyal from Namgyal Monastery
provided verbal commentary for this translation.”9

To complement my translation of the third chapter of the $7T Kalacakra, I con-
sider historical sources on the transmission of Kalacakra teachings from India to Tibet
and the dissemination of these teachings within Tibet itself. I focus particularly on
those factors that contributed to Kalacakra’s significance within Tibetan culture, and I
discuss religious leaders’ attribution of cosmological and yogic authority to this tradi-
tion’s Sanskrit texts. As a segue into the contemporary dimensions of Kalacakra’s
ritual enactment, I describe Tibetan reinterpretations of Kalacakra ritual prescriptions
based on later Tibetan authorship of Kalacakra ritual handbooks. These texts
eventually replaced the original $rT Kalacakra as the descriptions of Tibetan ritual form
relating to this tradition. In addition, drawing upon ethnographic fieldwork, I provide
a detailed description of the Kalacakra Empowerment ceremony.

The blurring of the distinction between "text” and "ritual" in the Kilacakra
tradition begins in the eleventh century, and by tracing the historical development of
Kalacakra from its early Indian setting through medieval Tibet to contemporary North
America, it is possible to see how these fundamental categories dissolve into a more
fluid field of lived experience in the Kalacakra tradition. Although "Kalacakra" refers
to a Sanskrit Indian tantric treatise of great import in the history and development of
Indo-Tibetan Buddhism, almost everything about this text and its numerous Tibetan

translations and commentaries bespeak ritual -- the staged apocalyptic warfare of the

79 BTG (1965)
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first chapter, the intricate tantric yoga of the second chapter, the burnt offerings,
mandala arts and postural attitudes of the third chapter, and the advanced meditative
practices of the fourth and fifth chapters —- all serve to eclipse the line between word
and practice, text and ritual. Similarly, during the contemporary performance of the
Kalacakra Empowerment, textual materials are integral ritual contrivances to be con-
veyed reverentially, recited from, and otherwise gracefully handled, and this deferential
deportment signals to assembled participants and spectators the authority and gravity
attributed to these texts by high-ranking ritual officiants.

Bell®0 has problematized the term "ritual” by showing that it not easily defined,
even in English, and she argues that it is important to dissolve such categories because
they contain within them the process of analysis and of derived history. Although a
previous, textual preoccupation has driven scholars towards "ritual” as the current cor-
rective in the study of religion, Bell8! discusses the manner in which "ritual,"” too, is a
constructed category juxtaposed against "text," a category with its own history in Greek
and Western thought.

A complex network of so-called tantric "rituals" exists in the Tibetan com-
munity.82  Although it is impossible to create direct equivalences between English,
Tibetan, and Sanskrit terms that roughly denote the same thing, namely a form of
enactment, the general Tibetan conception of "ritual” falls under the designation cho
ga, often abbreviated as chog. This term combines the nuances of two Sanskrit terms,
upacdra and vidhi. Following the meaning of upacdra, a Tibetan chog is a method of
doing something, a mode of practice, behavior, and conduct used to proceed towards a
80 Bell (1992)

81 Bell (1995) See also Smith (1987).
82 According to Holt (1978: 42-53), while the ordination ceremony for Tibetan monastics proceeds

according to the Milasarvastivada tradition, most Tibetan Buddhist ritual is tantric in nature.

-38 -



goal. Following the meaning of vidhi, a Tibetan chog includes the instructions used to
perform the event itself. Chog also refers to the methods of accomplishing something
outside the ritual context, as for example in giving birth. Distinguished from ritual in
general, tantric ritual is further designated in Tibetan by the phrase gsang sngags kyi
cho ga. Although tantric ritual may be performed by any qualified person, the
“teacher” (Skt. guru; Tib. bla ma) is the primary tantric ritual specialist in Tibetan

society.83

Over the past decade or so, there has been a trend among historians of religion
to consider the religious texts with which they traditionally have been bedeviled, not as
abstract manuscripts containing the written "truths” of various traditions, but as ele-
ments in a much broader practical, societal, political, and economic field. This move-
ment within the history of religions reflects the attempt to break free from the perceive
‘theological’ agenda underlying phenomenological, morphological, and perennial
philosophical approaches to religious texts. In describing the potential pitfalls of
approaching a text through a study of its historical milieu, Bell claims that relying upon
certain assumptions concerning the relationship of the text to its context, namely the
idea that text is cast as a particular human representation of its context, can cause us to
disregard other important features of, and relating to, the text itself. According to
Bell:84

We can lose the whole dimension of the textual medium itself. That is, the use

of a textual medium and a specific textual format to communicate are taken for

granted, even though these aspects have a profound effect on the message

being formulated, communicated, and understood.

Though a "text-in-context" approach may direct our attention away from the textual
medium, it need not do so. To the contrary, by broadening our very conception of
"context" to include aesthetic culture (music, drama, dance, poetry, visual art, etc.)
83 Jorden (1991)

84 Bell (1988: 367-368)
-39 -



and the historical development thereof,85 we can actually use a "text-in-context"
approach to illuminate features of the textual medium rather than eclipse them. By
extending the net of "context" beyond the perimeters of political and socioeconomic

processes, then, we can use Bell’s "text-in-context imperative" to our advantage.

Bell also argues that relying upon certain assumptions concerning the relation-
ship of the text to context can cause scholars to disregard other salient processes relat-
ing to a text and its agency. According to Bell:86

We also tend to lose sight of the significance of the broad economic issues
involved in the production and distribution of texts, in other words, how texts
as objects of determined cultural and econromic value function within social
arrangements that both depend upon and promote this value. By viewing the
text as an entity that merely expresses a particular perspective on its time, we
may miss how the text is an actor in those times.

Significant texts such as the SrT Kalacakra and the Vimalaprabha were commanding
actors in medieval Asia, especially the Tibeto-Mongolian world. No small amount of
effort was expended in translating these difficult texts numerous times, and members of
aristocratic political families -- those powerful members of society who determined how
Kalacakra’s texts function as objects of cultural and economic value within a matrix of
complex social arrangements -- commissioned block carvings that facilitated

Kalacakra’s cultural propagation.87

Bell makes the further point that texts sustaining some relationship to ritual,

either describing it or employed during it, introduce their own unique methodological

85 Examining the metrical elements of the $rT Kalacakra in the context of the historical development of
Indian aesthetic culture provides a case in point. In medieval India as in medieval Europe, and in stark
contrast to the environment announced by modemity, specialization was probably more the exception
than the rule. In classical Indian culture, a poet could be a philosopher could be an astronomer — could
be a Buddhist, especially a tantric one. A renaissance approach to Kalacakra therefore must consider the
important elements of aesthetic culture that define and embellish Kalacakra's textual medium, thereby
helping to intone both its meaning and function.

86 Bell (1988: 368)

87 van der Kuijp (in preparation)
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challenges.  Because Kilacakra presents a Romeo-and-Juliet setting in which text
envelopes ritual and ritual embraces text, both perspectives on this relationship apply.
Bell lays out the case for texts describing ritual:88

We read both primary and secondary texts for their adequate or inadequate

depictions and explanation of ritual activity. Then we go on to generate fur-

ther textual accounts of these activities. We frequently analyze ritual as

expressing or acting out a text. ... Recognition of a gap between their text and

their rite, their rite and our text, or even their rite and our rite, still fails to ask

a more underlying set of questions. What is the significance or functional

effect of writing ritual down, both vis-d-vis ritual and as a written text? How

does writing a text or depicting ritual in a text act upon the social relations

involved in textual and ritual activities? Ultimately, how are the media of

communication creating a situation rather than simply reflecting it; how are

they restructuring social interactions rather than merely expressing them?
Certainly in the Kalacakra tradition, many layers of textual composition provide
instructions for the intricate ritual network that surrounds the empowerment process.
But a vast disjunction exists between the textual depiction of empowerment rituals as
they are described in the $rT Kalacakra and the procedures described in later Tibetan
ritual manuals. This disjunction is correlated with the ebb and flow of power relations
relating to who was, and who was not, invested with the authority to interpret and vali-

date the correct performance of ritual activity on behalf of the broader community.

In the dyslexic version of this situation, when texts are used during rituals, the
roles of texts in carrying ideological tenets and ritual prescriptions are subsumed under
the symbolic function of text-cum-sacred object. Here, texts function as wholes, as
ritual implements, a function heavily dependent upon perceived content. Whether or
not the texts actually say what people think they say is irrelevant -- the perception is the
message, a perception that provides a template upon which all manner of efficacy
and/or danger relating to content may be projected. In the case of Kilacakra, the

sacred-object role of text is quite pronounced. Not one of the monastic informants with

88 Bell (1988: 368-369)
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whom I worked had ever seen the Tibetan redactions of the S$r7 Kalacakra and
Vimalaprabha before 1 brought the texts to them. Nevertheless, each of these monks
had strong preconceptions concerning what they would find inside, preconceptions that

inevitably turned out to be incorrect.

But just as the boundaries between the tantric Romeo-and-Juliet pair are
ultimately dissolved into the zung ’jug union of "two-in-one," so, too, do text and ritual
dissolve in the lived reality of the Kalacakra tradition. For the most part, the monks
did not really care what was in the texts of the S Kalacakra and Vimalaprabha.
Generally, the monks preferred their projected preconceptions to a difficult afternoon’s
exegesis, because, as one monk decisively explained to me, they were fundamentally
much more concemned with meditative practice than with Western-style scholarship.
That their meditative practice depended upon an oral-lineage tradition only tangentially
connected to the texts in question was a disconcerting possibility they preferred not to

discuss.

Access to texts and their oral tradition, and the ability to read and write text, are
all means of validating authority.89 Therefore, competition often exists between ritual
specialists for such access. Control over the production and distribution of text can
also be used as a method of validating authority and consolidating socioeconomic
power. In the case of Kalacakra, authority over the production and distribution of
liturgical materials occurred within the context of monastic-royal liaisons that spanned
at least three countries — India, Tibet and Mongolia -- and that endured for over a thou-
sand years. Furthermore, the ritual manipulation and recitation of text is often used to
signal that those not so manipulating or reciting are players in the tradition. In con-

trast, text also breaks doesn prerogatives of expertise because now lay channels of reli-

89 Bell (1995); Graham (1987)
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giosity are opened and individuals gain the ability to know sacred material on their

own.
Notes on Previous Scholarship

Despite the dearth of systematic analysis on tantra, scholars have not been shy
about publishing their own impressions of the topic, impressions often replete with
vague observations and supposed analogies.?® Like much Buddhalogical and Indologi-
cal scholarship of the past century, tantric scholarship may be typologized according to
various heuristic stages: 1) a "heathen" phase,%! in which tantra was perceived as
morally inferior to other forms of Buddhism and/or as a form of black magic; 2) an
"historical" phase, in which a murky pan-Indian substratum is identified as the ubiqui-
tous stew from which members of tantric cults select tasty morsels for their own partic-
ular pots; 3) a "sectarian" phase, in which scholars define the locus of tantric ideas by
pointing to identifiable groups comprised of members aware of their own sectarian
identity; and 4) a so-called "feminist" phase,2 in which women’s perceived agency in

tantric life is highlighted.

Cross-cutting these five trends, both particularist and generalist methodologies
have permeated tantric scholarship. On the particularist side, scholars have selected a
tantric text and have edited it and/or translated it;93 or they have observed tantric

rituals and written about them.94 On the generalist side, scholars have drawn on local

90 Dasgupta (1974); Eliade (1969); N. Bhattacharyya (1982)

1 Snellgrove (1959a: 42) claims, "To dislike the tantras, is but to dislike the worst tendencies in man,
and of the terrible existence of these tendencies we have ample experience in every generation."
92 Shaw (1994a; 1994b)
93, Bhattacharyya (1931); George (1974); de La Vallée Poussin (1896); Shastri (1933); Skorupski
81983); Snellgrove (1959a)

4 Beyer (1978)
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textual and ritual data in an attempt to sketch out the contours of a quintessential,
tantric form.%5 Not surprisingly, particularist and generalist strategies produce transla-
tions of tantric texts with little or no context and general accounts sporting chapter titles

such as *The Primitive Substratum.’%6

Twentieth-century scholarly disagreement over the correct approach to tantra is
typified by an interchange between Eliade and Torella.97 The absent Eliade is
portrayed as the typical pattern-seeking generalist, while Torella himself advocates a
more local, philologically-grounded method. Eliade writes that "one is a historian of
religions not by virtue of mastering a certain number of philologies, but because one is
able to integrate religious data into a general perspective." In contrast, Torella
criticizes Eliade for relying too heavily on secondary sources, resulting in "too
coherent” a view of tantra:

[His writings on tantra] appear to be the fruit of an outstanding mastery of an

extensive secondary literature from which he obtained almost all the sources

cited. This procedure, which is not in itself blameworthy, becomes so, in my

opinion, when applied to a field such as this, which is still only partially

explored and has a huge literature, in editions that are not always reliable or

more often only to be found in manuscript form. Resigning himself to work-

ing on what is already known little befits a scholar who went to India with the

express purpose of learning Sanskrit in order to be able to read the Tantric

texts.

Torella argues further that a historian of religion need not master an indefinite number
of philologies, "but, I should say, at least one, any one, so that [s]he is instilled once
and for ever with a sense of the density of the document {s]he is working on, and the
delicacy required in handling it, if, in using it, [s]he wants to avoid the risk of reducing

it to its bare bones."

95 According to Snellgrove (1959a: ix), "the cause for this is always the same, that we are attempting to
generalize on a vast subject, in which there is no lack of material, by short-cutting the longer task of
examining these texts in detail and in their own context."

96 N. Bhattacharyya (1982: 108)

97 Torella (1989: 52-54); Eliade and Kitagawa (1959: 90-91)
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Still, in both particularist and generalist approaches, text is emphasized to the
exclusion of other types of data such as archaeological, epigraphic and art historical
evidence. Although the historical divide between anthropological scholarship focusing
on ritual and religious studies/philological scholarship focusing on texts is gradually
narrowing, much previous tantric scholarship betrays a methodological divide that has
limited both our understanding of the use of texts in the practice of tantric cults and the

effects of practice on shaping texts.98

While early Western scholars describe in great detail the complex network of
tantric rituals that existed in the Tibetan community, they provide little analysis con-
cerning their social significance and meaning.%? More recently, while anthropologists
have begun to formulate social analyses of Tibetan tantric rituals in their Nepalese con-
text,100 most of this research focuses on ceremonies used to appease and control the
local Buddhist pantheon of deities and spirits.101 In contrast, with the exception of a
few works,102 there is an almost total dearth of anthropological scholarship on tantric
empowerment ceremonies despite their visibility and significance within Tibetan cul-
ture. The descriptions of these events that we do possess aré devoid of analytical com-

mentary and are often replete with vague and incorrect suppositions concerning the

98 T. Lewis and Riccardi (1995)

99 Waddell (1967; 1972). Snellgrove (1957: 245-261) describes in detail a tantric offering ceremony at
Jiwong Monastery in Nepal, and Tucci (1980) describes the calendrical ritual sequences that affect the
monastic community, but neither provides much commentary on these events.

100 For example, Ortner (1978) provides symbolic and social analyses of Tibetan Buddhist Sherpa rituals
dealing with marriage, exorcism, and offering; Ekvall (1964) discusses offering, salutation and cir-
cumambulation rituals; Mumford (1989) examines the interrelationship between the rituals performed by
Tibetan lamas and Gurung shamans, focusing on rituals of exorcism, death, and offering; and R. Paul
(1982) offers a psychoanalytic interpretation of funerary rites and the transition to senior status during
the Mani Rimdu ceremony among Nepalese Sherpas. See also Cantwell (1985); T. Lewis (1994),
Gellner (1992), and Ortner (1989). For the proceeds of the 1990 Ziirich international seminar on
anthropology and ethnography in the field of Tibetology and Himalayan studies, a seminar organized to
address the imbalance caused by the focus on textual and philological research, see Ramble and Brauen
(1993).

101 geyer (1978: xi)

102 Str6m (1995); Hoetzlein (1991)
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symbolism of the events.103 In the case of the Kalacakra Empowerment, another genre
of "insider" exposition has been written by both Tibetan!%4 and non-Tibetan prac-

titioners, 105

In contrast to the lack of anthropological scholarship on tantric empowerment
ceremonies, most academic work on Buddhist Tantra has been textual. Contemporary
Tibetan scholars have contributed to the general Western understanding of Kalacakra
through a variety of summary articles available in English. The present Dalai Lama
has written on Kalacakra,!06 and he has collaborated with the American scholar Jeffrey
Hopkins on the production of a text describing the Kalacakra mandala and empower-
ment ceremony.l07  Geshe Lhundub Sopal® discusses Kilacakra, focusing
predominately on the yogic practices outlined therein. Geshe Ngawang Dhargyey has
also written texts on Kalacakra, including one intended exclusively for those who have
received the Kalacakra Empowerment.109 In addition, K’am-triil Rinpoche’s!!0

account of his mystical journey to Sambhala has been transcribed by the American

103 see for example Gold (1994: 215):
Like the Night Way, which harnesses the powers of darkness to bring in the
dawn of Beauty, the Kalachakra, or Wheel of Time tantric initiation, and its
path of practice use the raw energies of bodymind to transform the individual.
For this reason, the deity who is the emblem of this pathway to enlightenment
is dark and fierce in character. The Lord of the Wheel of Time has bared
fangs, glowering eyes, a dark blue body, and potent implements in his many
moving hands. His dark powers of bodymind (dark signifies conquering
power) are harnessed to perfect the individual and to dispel ignorance in the
world. Perhaps it is for these reasons that the Wheel of Time initiation is
being given so freely around the world these days by its lama masters, who
consider it to be an agent of world peace.

104 yeshi (1991: 118-129), Otrul (1988: 56-73) and Dhargyey (1975: 72-77; 1985b: 12-14)

105 Haas and Minke (1976: 29-31)

106 T, Gyatso (1981a; 1981b; 1985a; 1985b; 1986; 1991b)

107 T, Gyatso (1985b)

108 Sopa (1983; 1985a; 1985b); Sopa et al. (1985)

109 Dhargyey (1975; 1985a; 1985b) Interestingly, the aforementioned texts by T. Gyatso and Hopkins,

Dhargyey and Sopa et al. were all published in 1985, a few years after the Dalai Lama conferred the

Kalacakra Empowerment in Madison, Wisconsin.

110 g*am-triil (1978)
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scholar Edwin Berbaum,!ll and Todd Fennerl!2 has written on alchemy in the

Kalacakra tradition.

Western scholarship on Kalacakra includes works written by the German scholar
Helmut Hoffmann,!13 the Russian scholar Georges de Roerich,!14 and the British
scholar L. Austine Waddell.115 More recently, American scholars John Newman, 116
Vesna Wallace!l7 and James Hartzellll8 have translated the first, second and fifth
chapters of the $rI Kalacakra and Vimalaprabha, respectively, and Roger Jackson!!19
has written on the history and practice of this tradition. The Dutch-Canadian scholar
Leonard W.J. van der Kuijp!20 has written on the history of the dissemination of
Kalacakra in Mongolia, and the American Cyrus Stearns!2! has written on Kalacakra
and its connection to the Jo nang pas. In Europe, the German scholar Martin Brauen
has completed studies on the Kilacakra mandala,'22 the German scholar Giinter
Gronbold!23 has written on the calendrical reckoning, six-limbed yoga, and other
aspects of the Kalacakra tradition. and Italian scholars Mario Carelli,!24 Raniero Gnoli,
and Giacomella Orofinol25 have edited, translated, and commented upon Kalacakra

texts. In addition, Michael Broido’s!26 work on tantric hermeneutics and Daniel

111 Bernbaum (1980)
112 Fenner (1979)
113 Hoffmann (1951; 1958; 1960; 1961; 1964; 1969; 1973). It is rumored that Hoffmann translated the
Srt Kalacakra in its entirety, though he did not allow other scholars to see his work.
114 Roerich (1932)
115 waddell (1967); N. Bhattacharyya (1982: 243)
116 Newman (1987a) does not translate KT I. 28-127.
117 v_ Wallace (1995)
118 Hartzell (1997)
119 Jackson (1985a; 1985b)
20 van der Kuijp (in preparation)
121 stearns (1996a; 1996b; in preparation)
122 Brauen (1992; 1994)
23 Gronbold (1969; 1983; 1991; 1992; 1996)
124 Carelli (1941)
25 Orofino (1994a; 1994b; 1996)
126 Broido (1982; 1988)
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Cozort’s127 research on tantric yoga draw on data from the Kilacakra tradition. In
addition to this scholarship by Westerners, the Indian scholars S. Dasguptal28 and N.
Bhattacharyyal29 also mention Kilacakra in their work.

Drawing on the aforementioned foundation of textual scholarship on Kalacakra,
an interdisciplinary methodology will enable tantric scholars to unravel relationships
relating to the use of texts in tantric practice together with the effects of practice on
shaping texts. Lewis!30 describes a utopian methodology that, in a universe free of
time constraints, would incorporate language study, social science history, eth-
nography, intellectual history, popular narratives, archaeology, art history, and eco-
nomic relations. This interdisciplinary methodology, Lewis argues, would enable
scholars to probe the way in which institutional forms developed cross-culturally and
how both monasteries and monks mediated texts via interlocking ritual, medical and
meditative activities. Arguing that a privileging of certain types of textual sources has
skewed our view of social history, Lewis advocates incorporating popular narratives
and ritual texts in order to form an accurate view of social history. In the case of
Kalacakra, superimposing the Western notion of intellectuals divorced from ritual upon
medieval Tibetan society simply does not hold. Like the placement of ritual at the pin-
nacle of the Confucian education system, ritual was central for scholar-elites such as Bu
ston and Bo dong Pan chen Phyogs las rmams gyal (1375-1451), both of whom

authored Kalacakra texts and commentaries.

An interdisciplinary approach to tantra that considers both text and ritual will

enable Western scholars to undo the projectional enterprise that superimposes Western

127 cozort (1986)

28 Dasgupta (1974: 64-69)

29 N, Bhattacharyya (1982: 243)
130 T, Lewis (1996)
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categorical distinctions upon realities long past. By considering how text and ritual
interpenetrate one another, Western categorical distinctions between "text" and "ritual”
themselves may be problematized. How does textual doctrine shape the performance
and experience of ritual action, and how does experienced ritual catalyze a reinterpreta-
tion of text? What are the doctrinal implications of meditative practices such as
mandala construction, tantric empowerment, and deity visualization? To what extent
are the participants and officiants in tantric rituals actively engaged in transforming
doctrine? In answering these and similar questions, categorical boundaries become

blurred, thus revealing more nuanced interpretations of tantric experience.

Demystification and Dialogue

Romantic and projectional scholarship robs people and cultures of their history.
As Said and others!3! observe, the "orient" has been prone to this type of romanticiza-
tion by Western scholars who create the realities they purport to describe, and as
Lopez!32 notes, Tibetan Buddhism has been a particularly popular screen upon which
Western notions of the "holy" and the "demonic" are projected. Lopez suggests that
the conceptual dualism dividing the "Western Occident” from the "Eastern Orient," a
dualism glaringly present in pre-postmodern Indological and Tibetological scholarship,
may have its source in the "Western" perception of a lack within itself and a resultant
projectional fantasy concerning an "Eastern” answer. Tibet becomes "a constituent of a
Romantic Orientalism in which the Orient is not debased but exalted as a surrogate self
endowed with all the West lacks.” According to Lopez:

With the Tibetan diaspora that began in 1959, Tibetan Buddhist culture has

been represented as if it were itself another artifact of Shangri-la, as an entity

existing outside of time and history, set in its own eternal classical age in a
lofty Himalayan keep. ... The Tibetan diaspora made widely available to the

131 gaid (1978); Rushdie (1994)
132 Lopez (1994: 38-43; forthcoming)
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universities of Europe and North American (largely through the efforts of the
Library of Congress office in New Delhi) a great flood of autochthonous
Tibetan Buddhism literature, heretofore unstudied. This literature, scorned by
L. Austine Waddell at the end of the last century as 'contemptible mummery,’
was now hailed by Orientalists of a new age, both professional and amateur, as
a repository of ancient wisdom whose lineage, as the lamas claimed, could be
traced back to the Buddha himself. In the Victorian period, the authentic texts
of ’original Buddhism’ had been exalted above the superstitious practices of
Buddhists. Now, the opposition remains but the places are reversed. It is
Tibetan Buddhism that is hailed as original and pristine, a living tradition
rather than a dead text. And once again the agency of the Tibetans is denied,
as a new generation of Westerners take upon themselves the role of con-
servators of this living fossil.
Such scholarly projection cheats Tibetans out of their own history and also cheats

Western scholars out of any real connection to themselves.

Indeed, a recent article in the "New York Times Magazine"133 sensationalizes
the academic battle for and against projectional scholarship by pitting Robert A.F.
Thurman, Jey Tsong Khapa Professor of Indo-Tibetan Buddhist Studies at Columbia
University, against Donald S. Lopez, Jr., Professor of Buddhist and Tibetan Studies,
Department of Asian Languages at the University of Michigan. In this article,
Thurman is depicted as the great Western savior of Tibetan Buddhism, while Lopez,
Jr., to whom much less coverage is given, is depicted as the "demystifier" -- the voice
of caution against the whole-hog incorporation of a romanticized, Tibetan Buddhist
"wisdom." Even within Buddhist Studies, the players (sic professors) are blown up to
heroic proportions, harbingers of a call to enlightenment. Battle lines are drawn within
the academy, sometimes by the scholars themselves, but also by those with their noses

pressed up against the windowpane.

Like it or not, Western scholars of Tibetan Buddhism comprise an elite segment
of society afforded access to the esoteric realities of Tibetan texts and traditions by

virtue of source-language competence. Charged by the media, society and students

133 Kamenetz (1996)
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with interpreting the meaning of Tibetan Buddhist texts and practices, this priestly,
academic class falls right back into an hierarchical, elite/subaltern pattern of the type
described by Lopez:134

But traditional Tibet, like any complex society, had great inequalities, with

power monopolized by an elite composed of a small aristocracy, the hierarchs

of various sects (including incarnate lamas), and the great Gelugpa (dGe Iugs

pa) monasteries. The subaltern members of the society included non-

aristocratic laymen, non-Buddhists, and women.
When we consider Tibetan Buddhist life from privileged positions within the Western

academy, how many subaltern voices are actually heard in and of themselves?

Dialogic scholarship may help avoid the pitfalls of projection. According to
Eck,135 religious traditions are "marbled," both historically and today. The rites and
practices of one tradition often flow together with those of another, and the texts of one
tradition often comment upon, or respond to, the doctrines of another. Religious mar-
bling also applies to scholars’ inner landscapes, as beliefs and attitudes are reassessed as
information is exchanged with the outside world. Addressing religious traditions
diachronically and dynamically as opposed to synchronically and statically requires a
methodology that problematizes the very idea of a "religious tradition" per se and
instead accommodates the ebb and flow of actual, lived experience. Eck suggests a
"dialogic" method, one that combines critical self-awareness with sustained interaction
with the "other" in order to articulate the other’s point of view in one’s own voice.
Eliciting the "voices" of a religious tradition -- the conscious, articulated ones, but also
those that are, or have been, submerged -- is the lynch pin of the dialogic method.
Adopting a critical stance towards voice means we must also learn to recognize, and
allow for, plurality -- sometimes contradictory plurality -- in our own internal voices
and in the voices of the "other.” Inasmuch as one must always approach a religious
iE‘Ez(j%b: 43)

135 Eck (1996)
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tradition from a particular standpoint, Eck’s dialogic method applied even to a single
religious tradition is, by necessity, comparative, and the scholar’s self-reflexive loca-
tion in a particular tradition, outside of it, or somewhere on the liminal boundary

between the two becomes critical to both textual and contextual study.

In the case of Kalacakra Studies, application of a dialogic method obviates the
need to crystallize what Kalacakra means or what it is. Instead, one is left with the
gentler undertaking of enjoying the scenery along the river running from medieval
India to modern New York. Kalacakra cannot be defined, nor are its doctrines, beliefs
and practices unified in place or time. Indeed, Kalacakra can be considered a thematic
tradition only inasmuch as the concept of "tradition" itself is softened to allow for
diversity and change, both practically and in terms of meaning. Even the signifier
"Buddhist” may be inappropriate to Kalacakra writ large. Neither historically nor
today was the study and practice of Kilacakra restricted to those who eschewed all
other religious and spiritual affiliations. Indeed, Kalacakra’s early context suggests a
remarkably syncretic stance, one that included elements loosely characterized as
Buddhist, Hindu, and Islamic.136 Wallacel37 has suggested that proselytism may
account for this syncretism, and it is also possible that Kalacakra’s amalgam may

reflect an adaptable orientation to fluid ritual and practical contexts.

The breadth of the Kalacakra tradition necessitates an interdisciplinary meth-
odology, and reaching into an O’Flaherty-style Toolbox,138 I use whatever seems to
work -- ethnographic fieldwork, "ancient texts," interpretive strategies focusing on reli-
gion’s linkages to greater social forces,!39 theories of memetic and cultural transmis-
136 Hoffmann (1960; 1969); Newman (forthcoming)

137 wallace (1995)
138 O’ Flaherty (1980: 5-7)
139 Bell (1988; 1992; 1995)
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sion,140 commentaries on contemporary culture, 14! discussions of women and reli-
gion,142 and postmodern visions.!43 The postscript to this dissertation is written as a
critique, one in which I flag commodification, gender insensitivity, and the electronic
canning of the sacred. Objectivity is a mirage, and as scholars negotiate their relation-
ships to the material they study, they never are able to sort themselves out of the whole
business, an agenda that, even if it were possible, would probably lead to sterile and
narcoleptic writing. Perhaps our own transformation, wrought through the mutually-
nuanced reflections of one culture in another and oneself in one’s subject, is one of the
most valuable outcomes of the scholarly process in general. Apparent here is
Kalacakra’s melothesia -- microcosm and macrocosm reflect one another in the correla-
tion between our physico-psycho-social beings and the ever-expanding cosmological
spheres in which we are contextualized.144 In this sense, it is quite possible that a per-
sonal experience of interpretive encounter may constitute at least some small measure

of what Tambiah refers to as "interpretive success. "

Thoughts on Translation and Interpretation

In the parade of various translation theories that colorfully lines the opening
chapter of his recent book, Lawrence Venuti draws our eyes to the political agendas
above which float seemingly innocent reworkings of "foreign" texts into our own
English target language. Despite an anarchical agenda of his own -- accented by his
own editors’ comment that "rewriting is manipulation, undertaken in the service of
power,"145 Venuti’s militant metaphor does succeed in invoking the violence that often
140 Brodie (1996); Dawkins (1989)

Helm (1993)
Butler (1990); Gross (1977; 1996); Haddad (1985); Holm (1994); Kristeva (1982; 1984)
Haraway (1989; 1996); Lyotard (1984); Milner (1988); Schrag (1997)
Obeyseker (1990); R. Paul (1989)
145 Venuti (1995: vii)
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underlies the process of translation. The attraction of his words is almost demonic --
something lurks beneath the surface of all translations, something powerful, but some-
thing, perhaps, that is not quite right.

Venutil46 attacks translation strategies that he calls "domesticating” -- those that
measure accuracy according to the generation of an equivalent effect in the target-
language culture. Domestication concealed beneath the rubric of fluency answers
finally to target-language cultural values. Assaulting further the embedded perils of a
fluent translation strategy, guilt by association, Venuti provides us with this quote from
the 1969 Times Literary Supplement --"The translation is a pleasantly fluent one: two

chapters of it have already appeared in Playboy magazine."

Venuti’s discussion of domesticated translation shares concerns of power and
politics with Hallisey’sl47 discussion of "the rhetorical strategy of authorial transpar-
ency,” the tendency of nineteenth-century European translators to legitimate their
research by emphasizing its close connection to the originals they were translating.
Perhaps not coincidentally, authorial transparency often existed in the very texts trans-
lated by European scholars, and each text portrayed itself as a translation of yet
another. Texts’ original authors frequently associated with decentered authority in a
way later echoed by European translators, as for example in the case of the S$r
Kalacakra. Not wishing to cloud Buddha’s authorship, or perhaps legitimating their
own texts by invoking this connection, the author(s) of the $r7 Kalacakra is so transpar-

ent that we do not even know who he was.
By denying the political, economic and social realities of authorship, realities
permeated by relations of power, translation strategies that are "domesticating” and

146 venuti (1995: 3-22)
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"transparent” amplify the intractable Orientalism of a textualized Buddhist Studies in
the West. As Foucaultl4® argues, this movement coincided with the creation of
"Buddhism" within the broader context of the eighteenth-century colonial formation of
Western fields of study in general, Buddhist Studies in particular emerging from the
traditional fields of philology and Sanskrit.149 As Almond and Hallisey have
remarked, 150 control of Buddhism’s textual past enabled the essence of Buddhism to be
transferred from an Orient ’out there’ to the West. Hence by the beginning of the
1850s, Buddhist Studies discourse was created in which textual analysis was the major
scholarly task and in which the myriad aspects of Oriental culture were described and
classified. Texts were objectified and possessed by the West, and this ownership

implied ideological control.

The nineteenth-century "textualization of Buddhism" meant that by the middle
of the century, "Buddhism" had become an edited and translated textual object based in
Western institutions. Its ancient texts were compared to newer ones from the Orient,
which, inevitably, did not measure up to "ideal textual exemplifications contained in
the libraries, universities, colonial offices, and missionary societies of the West." A
Western-textual Buddhism was positively evaluated against the then-contemporary East-
ern tradition, and according to Almond, textual analysis by various scholars --
Klaproth, Schmidt, Rémusat, and Landresse on Chinese and Mongolian texts; Hodgson
on Sanskrit and Tibetan texts; Alexander Csoma of Ké6rds on the Tibetan Kanjur --
cemented the idea of a textualized North Asian Buddhism, thus progressively trans-
forming Buddhism from a living religion in contemporary China, Tibet, Nepal and

147 Hallisey (1995: 41-42)

148 Eoucault (1972)

149 1 550z (1995)

150 Almond (1988); Hallisey (1995)
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Mongolia to a textually-bound religion of the past.

Though certainly a living tradition, the Buddhist Studies of today continues to
perpetuate a "Buddhism as artifact” mentality, one that somewhat predictably leads to
the "salvage mentality” (to borrow Marcus’ phrase) that often characterizes the
approach to texts within Indo-Tibetan Buddhist Studies.!5! Spurred by the desire to
preserve texts from perceived obliteration at the hands of the Communist Chinese and
perceived extinction in the heat of an Indian exile, scholars often approach translation
and exegesis as redeemer figures determined to bring precious textual relics into the
fluorescent light of a Western day. In collecting textual knowledge, an essential ele-
ment of the academic enterprise, we also exercise power — post-collection, we are
awarded the privileged positions of recreating knowledge through our translations and
ultimately disseminating this recreation, if we are lucky, through our publications. A
post-Orientalist Buddhology? I really don’t think so.

What to do? Though Ricoeur’s hermeneutics-of-suspicion injunction to consider
the underlying rules of our construction and dissemination of knowledge is valid, Hal-
lisey’s suggestion that we reconstruct scholarship on Buddhist thought and practice in
order to heal the divide between "the West" and "the Orient" is well taken. To
reconstruct scholarship in this way, Hallisey advocates exploring connections between
cultures, not just their differences, in order to demonstrate the heterogeneity of interests
within communities as they encounter one another. He also suggests looking for rela-
tions between "the West" and "the Orient" that are not characterized by negation or
inversion but instead represent a form of "intercultural mimesis" in which the "aspects
of a culture of a subjectified people influenced the investigator to represent that culture
151 Indeed, many Tibetans internalize such a "salvage mentality” themselves, leading to the theatricaliza-
tion and not insignificant commercialization of Tibetan sacred arts in the West. "Buddhism as artifact”
leads, quite predictably, to postmodern "Buddhism as spectacle."
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in a certain manner."152 Also useful to a reevaluation of Orientalist knowledge con-
struction and dissemination and subsequent scholarly reconstruction is an emphasis on
historical subjects’ agency and the self-reflexive application of this inquiry to the roles

played by scholars themselves.

"Foreignizing" translation strategies, which resist dominant target-language
cultural values in order to highlight the linguistic and cultural differences of foreign
texts also may help counter "colonialism" in the translation of Buddhist textual
materials. "Foreignizing" translation acts as an antidote to the dominant Anglo-
American tradition of domestication and faulted fluency. Venutil53 uses Philip Lewis’
concept of "abusive fidelity" to demonstrate features of a resistant, foreignizing transla-
tion technique:

[Abusive fidelity] acknowledges the abusive, equivocal relationship between

the translation and the foreign text and eschews a fluent strategy in order to

reproduce in the translation whatever features of the foreign text abuse or resist

dominant cultural values in the source language. Abusive fidelity directs the

translator’s attention away from the conceptual signified to the play of sig-

nifiers on which it depends, to phonological, syntactical, and discursive struc-

tures, resulting in a "translation that values experimentation, tampers with

usage, seeks to match the polyvalencies or plurivocities or expressive stresses

of the original by producing its own" (Lewis 1985: 41). Such a translation

strategy can best be called resistancy not merely because it avoids fluency, but

because it challenges the target-language culture even as it enacts its own eth-

nocentric violence on the foreign text.

Venuti also rejects determining a translation’s station according to its use of fluent
terminological equivalences; this, he believes, amounts to appropriating the foreign text
for domestic purposes. Rather, by employing resistant tactics, Venuti strives to make
his own translations strange -- "the resistant strategy of my translations gives them a

different, and perhaps more intense, strangeness in the target-language culture. "

152 Hallisey (1995: 32-33); Burghart (1990: 266)
33 Venuti (1995: 23-24, 300); P. Lewis (1985: 41)
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Resistant translation strategies draw readers further into the target-language
translation and compel them to engage the very fact of translation itself as they attempt
to glean meaning from texts. How is meaning constructed, and is it nothing more that
a tool with which we appropriate? Text and reader are both prodded, poked and
provoked by a conversion process not content to redd source-language ambiguity and

difference under the rubric of a comfortable target-language translation.

Though not thoroughly ensnared by the strange and opaque in and of itself, I do
attempt to bring the translation process into bas-relief throughout this dissertation.
Although postmodern scholarship emphasizes the negative element of appropriation in
translation and suggests the effective strategy of "foreignizing" translation as an
antidote, reconstructive theory emphasizes the positive elements of translation.!54
When approached sensitively, translation may serve as a form of hospitality in which
texts are welcomed into new cultural contexts. Here may be added to healthy
resistance a translation’s status as qualified and incomplete, both adjectives under-
scoring the fact that the texts we are translating are not dead -- their ancestors continue
to live today, and encounter with them need not remain the exclusive domain of an

academic elite.

In translating the third chapter of the §r1 Kalacakra, numerous visual markers
and conscious textual layout reinforce my text’s self-identification as a translation. The
myriad visual markers punctuating my translation break up the translated line and hence
draw readers’ attention to the fact, and workings, of the translation process. I use
braces {to designate inclusion from the Vimalaprabha}, double braces {{to designate
Bu ston’s commentary, BTG}}, and brackets [to designate my own inclusions]. Stac-

cato footnotes draw the reader back to the original Sanskrit and Tibetan terms and help

154 Bassnett-McGuire (1991); P. Lewis (1985); Lefevere (1992)
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negotiate voice and authorship issues by highlighting contemporary Tibetan monastic
interpretations of the Sanskrit text. These footnotes, in which I provide in their
declined form the original Sanskrit and Tibetan terms for a chosen English word, also
highlight grammatical transpositions between the three languages. All of these visual
markers qualify my English renderings. Here, I wish to emphasize the provisional
nature of the process of translation itself; the jagged and unrelenting manner in which I
have broken up the translated line serves to underscore the fact that translation is never
finished; indeed, translation itself is a conventional activity, one thoroughly contextual-
ized by constraints inherent to both target and source, languages and cultures. In Indo-
Tibetan tantra, translation contingency is further mediated by tradition-acknowledged

hermeneutical complexity involving polysemous, textual layering.

The use of specific textual media and formats has a significant effect on the
message being formulated, communicated and understood. My translation is laid out
like a musical score, with each "movement" (verse) of "music" (translation) showing a
Sanskrit treble clef, Tibetan bass clef, and English double bass clef. As with a musical
score, the format of the text communicates visual information that impacts how a text
actually functions.!53 This "parallel format" textual layout!56 is used symbolically to
underscore what is missing from my English translation -- namely, the metrical
arrangement of signifiers in both the Sanskrit and Tibetan renditions of the text.
Simultaneously, by employing the symbolic visual imagery of a musical score, this tex-
tual layout implies the musical character of the text itself. The metrical precision of the
Sanskrit and Tibetan texts is glaringly absent in my English translation,157 and much is
155 Lutgendorf (1991: 13-18) explores these issues in his recent study of the Rdmcaritmanas, a
sixteenth-century North Indian epic. Because he is concerned the actual performance of the
Ramcaritmanas, Lutgendorf pays close attention to the metrical and narrative structure of this text.

156 Swanson (1995) provides a translation of the Greek Gospels utilizing "parallel format,” a structure
that provides access to all variants and their significance, orthographical variants, scribal errors, erasures

and other discrepancies between manuscripts.
157 How we translate a text, not simply the words we choose but also the aesthetic concerns of the enter-

-59 -



lost in a translation that privileges grammatical exactness over aesthetic criteria such as
metre - the music of the text is left behind, not an insignificant determinant of meaning
in the text’s original context judging by the attention accorded it by Tibetan trans-
lators.158 In addition to grammatical and syntactical discernment, successful transla-
tion must be sensitive to the sensual and aesthetic dimensions of the languages
involved.  Especially in the tantric context, certain words and phrases often

simultaneously carry sensual, visceral and philosophical connotations. 159

Though there do exist works within the genre of Indian aesthetic theory that
comment upon the function and practice of metre,160 I am unaware of any Sanskrit or
Tibetan sources that comment upon the meaning and function of metre in the context of

the SrT Kalacakra itself. Nevertheless, speculating on the value of metre at the practice

prise, influences significantly our derivation of meaning. As Barnstone (1993) notes, many challenges
are posed by the attempt to convey in one’s target-language translation the aesthetic form and flavor of a
poetic original. Although a metrical translation of the third chapter of the $rf Kalacakra theoretically
would preserve the aesthetic dimensions of the text’s meaning, my ability to manipulate both target- and
source-languages is not sufficiently developed. As translators of poetry attest, preserving metre in trans-
lation requires a great deal of linguistic finesse. Structurally, the embeddedness of case within Sanskrit
nouns and the syntactical designation of case in Tibetan mesh well in at least one respect — in many
cases, save for example the locative in Tibetan, neither Sanskrit nor Tibetan require extra syllables to
designate case. But English does, and hence, when attempting a metrical translation, one is left with the
tricky business of choosing more compact English nouns in order to leave room for prepositions such as
"to," "for,” etc. Hence, in contrast to Sanskrit’s efficient case structure, because extra syllables are
E(Blired for prepositions in English, grammatical precision often must be sacrificed to preserve metre.

158 ynlike Western philological privileging of grammar and syntax, the Tibetan translators of the $r7
Kalacakra were not obsessive about preserving the grammatical and syntactical structure of the Sanskrit
original in their Tibetan translation. Rather, aesthetic elements such as metre were accorded a higher
priority. Though due to differences in the linguistic structure of the two languages, metre as a category
is more loosely construed in Tibetan than in Sanskrit, the Tibetans adhered absolutely to the syllabic
aspects of metre throughout their translations. Witnessing this attention line after line and verse after
verse, one must conclude that the Tibetans perceived an important level of "meaning” encoded in the
rl?'thm of the text. See Kane (1971) and Watkins (1996).

159 According to Reigle (1995), "Verse works such as the Kalacakra Tantra are more metrical lists of
code words than actual sentences.” Certainly, this issue of prose versus verse is not insignificant in the
Buddhist tradition in general. For example, the Samyutta-Nikaya states that Buddha instructed gods and
humans differently, using verse with the former and prose with the latter.

160 Abhinavagupta (1968); Barlingay (1991); S. Bhattacharyya (1963); Dange (1987); Daumal (1982);
De (1963); Hahn (1971); Haney IT (1993); Kapoor (1988); Krishnamoorthy (1986); Shastri (1986);
Vidyakara (1965)
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level, it is plausible, if not likely, that the SrT Kalacakra was chanted in its original
ritual context, and that the process of chanting the text was probably believed to be
efficacious in various respects.16! Due to its intricate and long line, the twenty-one-
syllable per pada sragdhara metrel62 adds a high degree of musical complexity to the
Sr1 Kalacakra. Possibly, the prolonged rhythmic chanting of the text may have

induced certain shifts in consciousness,163 perhaps intentionally so.

The term "tantra" designates a genre of literature, one that never admits to
being local.164 A tantra consists of a basic root text (Skt. malatantra; Tib. rtsa rgyud)
often complemented by commentaries and liturgical texts. Other texts associated with a
tantric school include ritual manuals (Skt. sadhana), texts on initiation (Skt. dfksa), and
explanatory tantras (Skt. vyakhydtantras).165 Each tantra focuses on a particular tantric
deity believed to be a manifestation of the Buddha, e.g., Kalacakra, Guhyasamdja or
Hevajra. Tantric Buddhist texts were composed in at least four languages -- Sanskrit,
Apabhrams$a, East Indian "Old Bengali," and Khotanese. The majority of tantric litera-

ture, however, was written in Sanskrit.166 Some Tibetan practitioners may have read

161 wWayman (1985)

62 According to Acharya (1996), sragdhard means "garland-wearing girl,” and this metre was espe-
cially popular for the exposition of royal subject matter during the Licchavi period of Newar Buddhism.
Repetition of certain syllables was common, e.g., "tra” and "ja" in verses pertaining to the king, and the
same sound was repeated at the beginning and end of the same pdda. Meaning was contained in rhythm
and in the sounds themselves. The “poetic figure" (Skt. alamkara) in these verses can be analyzed either
phonologically, grammatically, or syntactically, and euphonic alliteration is featured, e.g., the
instrumental plural may be used due to the phonological and morphological ornamentation of the sound
"aih.” Patterns across pddas also exist, such as an alteration of "s,” "§," and "s" sounds in verses about
ndgas, and these patterns may be represented visually. In the sragdhara metre, each verse is comprised
of four lines, and each line is written in a metre comprised of twenty-one syllables arranged into three
groups of seven syllables, as follows:
long, long, long, long, short, long, long
short, short, short, short, short, short, long
long, short, long, long, short, long, long.

63 See Laughlin et al. (1992) for a discussion of the function of repetitive, rhymic stimulation. See also
Laughlin et al. (1985) and Engler (1983; 1986).

164 wallis (1996)
65 George (1974: 1)
66 Newman (1988: 123)
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Sanskrit root tantras such as the SrT Kalacakra solely for the blessing of reading these
texts aloud. This accords with Jan’s observation that "From an insider’s viewpoint, the
power of recitation is extremely powerful, and in certain cases, it is claimed to be even
more powerful and preferable than either a philosophical understanding or the

excellence in moral disciplines. "167

Attention to the aesthetic nuances of a text may be eclipsed by commentarial
traditions. In tantra, oral transmission supplements commentaries, which in turn serve
as the basis for sub-commentaries, sub-sub-commentaries, and, eventually, Western
academic studies. As Reiglel® notes, "Commentaries are even more necessary with
the Tibetan translations because of the fact that they follow Sanskrit syntax rather than
Tibetan. This is why such texts are studied in Tibetan monasteries via native Tibetan
commentaries and yig-chas which put the ideas into Tibetan syntax." Nevertheless, the
tantric commentarial tradition elides the importance of rhythmic meaning by privileging
"melody," i.e., the "explicit level of meaning” in tantric hermeneutical parlance. Just
one short step away from the SrT Kalacakra in the Vimalaprabha, metre has completely
vanished. While commentaries "gloss” ambiguous or obscure references in root
tantras, a valid and important function, they often direct attention away from the
meaningful aspects of aesthetic form. Rhythmic features of the root verses and
"harmonic" nominal ambiguities contained therein carry multivocal leitmotifs of the

texts themselves, ones often subsumed by the melody line.

In Poetry Studies, translation seeks to convert the entire structure of an original,
not just its grammatical content. For example, Robert Mandelstain’s translation of the
poem "Stone" attempts to preserve both rhyme and metre. And despite the meth-
167 T. Lewis (1996); Jan (1977: 299)

168 Reigle (1995)
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odological shortfalls of using Biblical comparison to legitimate source texts, John
Muir, 169 a late nineteenth-century Western author, takes up the difficult task of fash-
ioning metrical translations of various Sanskrit verses selected from the Rgveda, Athar-
vaveda, Svetasvatara Upanisad, and Mahabhdrata. Poetry scholars’ attempt to trans-
late elements of form such as rhyme and metre has led to discussions of "translation”
versus "creation," but the obvious middle term is "interpretation.” Just as a pianist
interprets the nuances of a Mozart sonata, interpretation is present in every act of trans-
lation. In many cases, precise equivalents do not exist between Sanskrit and English
words, or between Tibetan and English words. Instead, as Cabezén and Jacksonl70
note, an "ethnocentric fallacy,” whereby words must conform precisely to the nar-
rowest Western definitions of that term, "betrays an essentialist notion of definition
that, at least since Wittgenstein, has been found increasingly wanting.”" These authors
suggest that we look to Wittgenstein’s ideas on "family resemblances," so that if a
certain concept taken from the native context does not meet Western essentialist
standards, it still may have enough "family resemblances” to be intelligible. Addi-
tionally, by its similarities to and differences from the Western concept, the native con-
cept can help inform the Western counterpart. Ideally, the outcome is "a conceptual
cross-fertilization" in which non-Western concepts enrich Western understanding and

Western terms are applied to non-Western contexts without violating their integrity.

169 According to Muir (1879: xiii-1), "It will be noticed that not a few of the religious and moral max-
ims which are metrically rendered in this volume bear a striking resemblance to some of the most
admired texts of the New Testament.” Muir translates a passage from the Atharvaveda x. 8, 44:

The happy man who once has learned to know

The self-existent Soul, from passion pure,

Serene, undying, ever young, secure

From all the change that other natures show,

Whose full perfection no defect abates,

Whom pure essential good for ever sates, —

That man alone, no longer dreading death,

With tranquil joy resigns his vital breath.
170 Cabezén and Jackson (1996: 19-29)
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In his discussion of "cultural translation," translating the traditions of one cul-
ture into the language of another, and reminiscing Wittgenstein’s ideas on "family
resemblances,” Putnam!7! uses the distinction between "concept” and "conception” to
argue that it may be possible to trace the contours of similar conceptions between two
traditions even though it may not be possible to determine one-to-one equivalences
between their concepts. By including a partial glossary at the end of the translation, I
attempt to sketch the contours of key terms throughout the text, thereby incorporating
Putnam’s broader idea of conception as opposed to concept. This glossary also speaks
to the unfinished business of translation by encouraging additional reflection on the
original Sanskrit conceptions that embellish the text and by encouraging readers to con-

sider other plausible translations of the verses.

The 8rT Kalacakra is replete with grammatical irregularities, including long for
short vowels and short for long; locative (Skt. saptaml) for ablative (Skt. pancaml);
genetive (Skt. sasthl) for dative (Skt. caturthl); verbs in the dtmanepada form instead
of the parasmaipada form; neuter used for masculine and masculine used for neuter;
and the interchange of singulars and plurals.172 Noting such frequent grammatical
irregularities in Sanskrit renditions of Buddhist tantric literature, some scholars have
concluded that the tantras contain "barbarous” or substandard Sanskrit usage. In the
case of the SrT Kalacakra, however, Newman argues that this conclusion is false, for
although Buddhist tantric Sanskrit is certainly not Paninian Sanskrit, the language of
early Kalacakra literature is neither substandard Sanskrit nor a form of Buddhist Hybrid
Sanskrit (Skt. drsa). As certain passages within the Vimalaprabha indicate, grammati-
cal irregularities were intentionally introduced into the SrT Kalacakra to counteract
arrogance in the form of strict adherence to grammatical rules. According to the

Vimalaprabha commentary on 1.3:

171 pytpam (1981)
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A yogi should understand ungrammatical words like these, and others too, by
reading the sacred texts. Likewise, I (Kalk! Pundartka) must write the
(Vimalaprabha) commentary relying on the meaning, in order to destroy con-
ceit in correct language.
Here, grammatical irregularities insure that those who study Kilacakra attend to its

meaning rather than merely to its words.

Despite the grammatical irregularities of the root text, the Tibetan translators of
the $rT Kalacakra were exceedingly systematic in their translation of various Sanskrit
words and phrases. In the third chapter, for example, Sanskrit prefixes and longer,
recurrent phrases are translated systematically into Tibetan.173 Systematic translation
intimates Tibetan respect for the precision of the Sanskrit original as Tibetan translators

attempted to preserve the perceived inherent power and efficacy of Sanskrit texts. 174

Despite their systematic approach to translating Sanskrit, however, Tibetan
translators often made different grammatical choices than those indicated in the Sanskrit
root text. Granting that Sanskrit author(s) themselves intentionally may have been
creative with respect to case endings, at least three possibilities present themselves to
account for the Tibetan choices: 1) the Tibetan translators were "correcting" the gram-
matical creativeness of the Sanskrit author(s); 2) the Tibetan translators wished to pro-
duce a smooth, flowing translation in their native Tibetan, hence heightening their own
“authorial transparency;" and/or 3) the Tibetan translators made certain grammatical
choices in order to preserve metre, e.g., the Tibetan particle dag, often an indicator of
the dual number, is frequently employed throughout the third chapter of the S$rr

Kalacakra to complete lines that otherwise would be short one syllable.

172 Ypadhyaya (1986: xxiv); Vacek (1986)

173 For example, the Sanskrit ksititalanilaye is translated consistently as sa yi mrhil gyi gnas.

174 A5 Prusek (1938: 384) observes, "Apparently in the eyes of the social classes for which these narra-
tives were intended, as well as in the minds of their authors, the essential value of the religion was tested
only by the magical powers which it gave to believers.” See also Kawamura (1978).
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Despite the systematic efforts of Tibetan translators, nominal reduction from
Sanskrit to Tibetan counteracts systematic word- and phrase-equivalents, resulting in an
apparent loss of translation precision.l’”S Making metre in Sanskrit is a much more
complicated endeavor than it is in Tibetan, and it is quite possible that this aesthetic
criteria necessitated that Sanskrit authors perform synonymic gymnastics while such
feats were not exacted from their Tibetan neighbors. Ironically, then, it is likely that in
using English synonyms to translate apparent Sanskrit synonyms, I am introducing con-
notative nuances into the English translation of the text not intended by Indian authors

and Tibetan translators.

The Tibetans were well aware that the successful translation of Buddhist texts
from India required a clear understanding of the grammatical and syntactical relation-
ship between Sanskrit and Tibetan. Common scholarly interchange between Indians
and Tibetans led eventually to the production of the four thousand five hundred and
sixty-nine texts that comprise the Sde dge Kanjur and Tanjur. A supplement to the
Tanjur reports that one hundred and seven Indian and two hundred and twenty-two
Tibetan translators were involved in this work, though only the names of the leading
translators are mentioned. Since many translations in the Tanjur are anonymous, it is
likely that thousands of Indian and Tibetan translators and assistants were employed.
Tibetan scholars studied the collections of homonyms and synonyms preserved in
Sanskrit lexicons, and elaborate rules were devised to insure that accurate Tibetan equi-
valents for Sanskrit terms were employed, that sentences were constructed with proper
verbal juxtapositions, and that metrical rules pertinent to the Tibetan rendering of

Sanskrit poetical texts were followed. Regarding word choice, translators were advised

175 For example, the Sanskrit nouns ksiti, mahl, and bhami all translated by the same Tibetan noun sa.
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to confine themselves to the bilingual vocabularies compiled by Tibetan scholars, and
the translation of prefixes was relatively inflexible. Particular Sanskrit religious or
philosophical expressions were often translated methodically according to extensive
vocabularies of homonyms and synonyms compiled along the same lines as those
adopted by ancient Indian lexicographers. Lexicons addressing metre were also com-
piled, and extant remain the Tibetan translations of Amarasimha’s metrical Amarakosa

and its commentary, the Kamadhenu.176

Following the lead of the Tibetan translators, my translation is systematic --
when the Tibetan translator(s) render a specific Sanskrit term with a single Tibetan
term, I attempt to follow suit by using a single English term. When I make a different
word choice, I explicitly note this fact, together with my rationale, in a footnote. In
cases in which the Tibetan translation renders multiple Sanskrit terms with a single
Tibetan term, I have selected those English terms I believe best fit the nuances of the
Sanskrit terms. A systematic, philological approach to both Sanskrit and Tibetan rendi-
tions of the Sanskrit highlights a number of findings that pertain to grammar, aesthetic
valuation, and the cultural translation of the text into ritual form. For example, in
some verses, Tibetan translators substituted their own ritual objects for Indian ones
when they translated the Sr1 Kalacakra into Tibetan, while in other verses, such
cultural substitution does not occur and the name of the Sanskrit ritual object is simply

transliterated into Tibetan.177

Because the boundary between translation and interpretation is often unclear, I
have applied certain aspects of Varela’s!7® neurophenomenological method throughout
176 Namgyal Institute (1961); Bira (1986)

177 See Chapter IV of this dissertation.
178 Varela (1996)
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my research. Varela describes phenomenology as a style of thinking that insists on the
irreducible nature of conscious experience, which means that experience itself becomes
the guiding thread throughout any inquiry. The benefit of phenomenology is that it
does not oppose the subjective to the objective. Instead, by recognizing that an individ-
ual’s consciousness is inseparably linked to that with which it interacts, consciousness
itself is used to shed light onto how notions such as subjective and objective arise in the
first place. In order to achieve a disciplined examination of experience, Varela pro-
poses that we adopt an attitude of reduction, which is constituted by a suspension of
beliefs about what is being examined. By systematically bracketing our habitual
tendencies to elaborate current interpretations based on pre-set structuring, the ubiqui-
tous background of our approach to anything, we are lead to intimacy with the
phenomenon itself. Varela believes this direct, experiential intimacy constitutes an
aspect of "intuition," which he believes may be cultivated in a systematic manner.
About intuition, Varela writes:

Intuitive capacity does not refer here to some elusive, mystical state. It is, on

the contrary a basic human ability which has been widely discussed in many

analyses of creativity or art. ... We take this capacity for granted but do little

to cultivate it in a systematic manner. ... Clearly there is no contradiction here

with reasoning and inference, but a complementary mode present in ordinary

human activity.
Training oneself in stability of mind relative to the cultivation of the reductive attitude
and intuition Varela believes imperative due to the fragile nature of the attitudes of
reduction. He writes, "If one does not cultivate the skill to stabilize and deepen one’s

capacity for attentive bracketing and intuition, examination remains prey to our habitual

pre-assumptions, which Phenomenology calls the Natural attitude."

In addition to the tendency to fall prey to habitual preconceptions, interpretation
of tantric texts is challenging due to their liberal use of sandhyabhdsa, sometimes
referred to as "twilight language" or "intentional language."179 Throughout tantric
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texts, word choice and syntactical arrangement are highly ambiguous, and the
ambiguity of tantric discourse enables a single verse simultaneously to carry multiple
levels of meaning. Most scholars agree that linguistic ambiguity in tantra is intended to
protect the esoteric content of the texts from those not properly initiated,!80 and the
multivocal Sanskrit verses of the ST Kalacakra incorporate various levels of meaning
pertaining to astronomy and astrology, alchemy, yogic practice, and ritual arts. In the
case of the third chapter of the $rf Kalacakra, however, the Vimalaprabha tends to

focus on the ritual meaning of the verses.

A rich, conscious and articulated Tibetan commentarial and hermeneutical tradi-
tion exists to assist in sorting out the ambiguous, multivocal and grammatically-
irregular nature of tantric language.18] Broido!82 notes that there are two ways in
which a Western work interpreting Buddhist texts may be concerned with hermeneutics.
First, the Western scholar acts as an interpreter and applies his or her own hermeneuti-
cal techniques to the materials; and second, because it was expected that they would be
subject to and/or would require interpretation, tantric texts were written with a certain
degree of hermeneutical self-consciousness. This, Broido claims, makes it imperative
that Western scholars follow the Buddhist hermeneutical tradition when interpreting
tantras. Furthermore, surveying the "explanatory methods" (Tib. bshad thabs) used in
Tibet, Broido argues that some make similar distinctions to those found in Western
theories of meaning and speech-acts, e.g., explanation by "intention" (Tib. dgongs
bshad).183
179 Bharati (1961); Bucknell and Stuart-Fox (1986); Elder (1976)

180 T, Gyatso (1995); Jackson (1992: 89)

181 Cabezon (1981; 1992); Harman (1971); Jackson (1988); Kapstein (1988); Reugg (1981; 1989a);
Steinkellner (1978)

182 Broido (1982: 5-13; 1983; 1984; 1988); Thurman (1978; 1988)

183 Broido (1982) employs terms such as "Hevajra code” and "Guhyasamija code” to sidestep the prob-
lem of translating the Sanskrit term "sandhydbhdsa.” Using Padma dkar po’s (1527-1592) commentary
on the Hevajratantra, Broido distinguishes: 1) the notion of a sign (Tib. brda) in general; 2) the notion
and purposes of signs; and 3) particular types of signs, e.g., bodily signs (Tib. lus kyi brda) and speech
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An example from Broido’s provocatively entitled article, "Killing, Lying, Steal-
ing, and Adultery: A Problem of Interpretation in the Tantras" illustrates the multi-
dimensional nature of passages within a particular tantra. Using Kilacakra literature as
an example, Broido selects verses that presumably advocate activities such as killing,
lying, stealing, adultery, drinking wine, and loving women of low caste. However,
using commentarial material and the hermeneutical dialectic of "interpretable" and
"definitive," Broido provides two interpretations for each of these passages. For exam-

Interpretable (Skt. neyartha; Tib. drang don): A Buddha may kill those who

are really committing the five immediacies, who break their vows, and who

damage the teaching. But a mantrin who has not attained the five special

knowledges (Skt. abhijiia; Tib. mngon shes) should not perform such fearful

actions.

Definitive (Skt. nltartha; Tib. nges don): Holding the semen (Skt. retas; Tib.
khu ba) at the top of the head.

The extent to which later Tibetan interpretations are based upon earlier Indian com-
mentarial literature is an important area of future research, one that may consider the
manner in which both Indian and Tibetan commentaries relate to verse-meaning in the

context of the SrT Kalacakra.
Reconstructing Tantric History
Judging from the probable dates for much tantric literature, the late medieval

period of India history was the heyday of textual and ritual aspects of Indian tantra.

Scholars still debate the precise dates of the tantric movement’s inception and diffusion,

signs (Tib. ngag gi brda). According to Padma dkar po, a sign communicates by speech or gestures that
do not follow normal conventions. Furthermore, signs are often related to secrecy such that "the yogins
recognize each other but cannot be recognized by outsiders."

184 Broido (1988: 73)
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though it appears that tantra may have achieved a self-identifiable form during the third
or fourth centuries.185 As a corpus of esoteric thought and practice, tantra continued to
develop in fifth- to seventh-century India, and later, from the late seventh to the early
thirteenth centuries, tantra’s textual genre was greatly expanded. "Tantra" itself is
more an amalgam than an entity, combining as it does Vedic ritual, 186 mantra recita-
tion, Upansadic theory, hatha-yoga,'87 kundalinl-yoga,!88 Saivite iconography, and
Sakta beliefs. 189

Tantric cults were common to Buddhism, Hinduism, Jainism and Ka$miri
Sivaism.!90 From about the third to the ninth centuries, it appears that "mainstream"
Mahayana Buddhists in India recognized as authentic and embraced a corpus of tantric
texts. Since the Tibetan reception of Indian Buddhism occurred when much of this
incorporation had already taken place, it is not surprising that the tantric section of the
Tibetan canon contains almost five hundred tantric texts and more than two thousand

commentaries and explanatory works translated from Sanskrit. 191

185 sanderson (1990: 1) uses the term "tantric” "to denote a form of religious practice which is distin-
guishable from the rest of Buddhism principally by its ritual character, only secondarily by soteriological
doctrine, and hardly at all by specific theories of ultimate reality." Eliade (1969: 399-403; 1974: 200-
201) identifies tantra as a philosophical and religious movement that arose during the fourth century C.E.
and achieved what he "pan-Indian popularity” by the sixth century.” A partial list of sources on tantra
include: Asvaghosa (1975); Banerji (1988); Bernard (1992); Bernbaum (1974); Bharati (1975); Bharati
(1975); B. Bhattacharya (1988); Blofeld (1970); D. Bose (1956); Bottéro (1991); Brooks (1990); Chang
(1963); Chandra (1965); Daniélou (1991); Dargyay (1979); Davidson (1981); Goswami (1986);
Goudriaan and Schoterman (1988); Guenther (1972b); J. Gyatso (1986); K. Gyatso (1982); T. Gyatso
(1975; 1988; 1991a); T. Gyatso et al. (1991); Hopkins (1984; 1985; 1990); Isayeva (1995); de Jong
(1984); Kiyota (1982); Kvcerne (1975); de La Vallée Poussin (1922); Lessing (1942); Lorenzen (1972);
Matsunaga (1964; 1965); Muses (1982); Nihom (1994); Pandey (1986); Pandit (1957; 1964); Rastogi
(1979; 1992); Riviere (1989); Ruegg (1984); Samuel (1989); Schopen (1983); Shinici (1974); Sanderson
(1992); Srinivasan (1987); Stalbein (1980); Takasaki (1966); Taranatha (1983); Tharchin (1988);
Thrangu (1994); Tsong kha pa (1982; 1987a; 1987b); Tsuda (1982); Tucci (1931); van Tuyl (1979);
Walker (1982); Wayman (1980; 1993); and Yeshe (1987; 1995).

186 Oguibenine (1983)

187 Sinh (1915); Svatmarama (1975)

188 gastri (1968)

189 ginh (1915); Shaw (1994b: 31)

190 The tantras of the Vaisnavas, $aivas and §aktas are called "Sambhits," "Agama,"” and "Tantra,”
respectively.

191 Efjade (1969: 399-403; 1974: 200-201); Sanderson (1990: 1). According to Snellgrove (1959a: 3-
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Confusion exists concerning the origin of tantric ideas and practices in India.
Some authors have chosen to locate the source of tantric ideas in an "Indian religious
substratum” from which the tantric tradition took its impetus. According to this view,
similarities between tantric Buddhism and tantric Hinduism are explained as independ-
ent derivations from a common source.!92 The Oxford scholar Alexis Sanderson!93
takes another approach, and he argues that Hindu tantra and Ka$miri Saivism are the
source of Buddhist tantric ideas. While not claiming that a Buddhist tantric system
stripped of its doctrinal and soteriological content is identifiable with a Saivite system
per se, Sanderson claims that the authors who composed the Buddhist tantras, espe-
cially the Highest Yoga Tantras, drew heavily on Saiva textual materials from a

specific section of the Saiva canon. Sanderson argues that Buddhist tantric authors then

4), from the seventh to the twelfth centuries, major creative activity was focused on the tantras, a point
evidenced by the composition of texts in the Tibetan canon. Approximately one-quarter of the Kanjur's
one hundred volumes is comprised of tantric texts. In the Tanjur, siitric commentaries (Tib. mdo ‘grel),
mostly produced during the period of Mahiyana development from the second to the eighth centuries,
comprise about half of the approximately two hundred and twenty-five volumes, while tantric com-
mentaries (Tib. rgyud 'grel) produced from the seventh to the twelfth centuries, especially during the
middle of this period, comprise approximately one-quarter of these volumes. For more on the Tibetan
canon, see Eimer (1980; 1983; 1992).

192 Ejiade (1969); Snellgrove (1987)

193 Sanderson (1990) does not favor this idea, and he writes, "The problem with this concept of a "reli-
gious substratum’ or 'common cultic stock’ is that it is by its very nature an entity inferred by never per-
ceived. Whatever we perceive is always Saiva or Buddhist, or Vaisnava, or something else specific.
Derivation from this hidden source cannot therefore be the preferred explanation for similarities between
the specific traditions unless those similarities cannot be explained in any other way.” Sanderson also
claims that the Hindu tantric tradition is "positive and identifiable” while the Buddhist tantric tradition is
not. He attempts to substantiate his conclusion concerning Saiva influence on Buddhist Tantra from a
reading of early Saiva tantric literature authoritative at the time of the emergence of the Heruka cults. He
states, "That the redactors of the Buddhist Yoganuttaratantras depended on these Saiva works was always
obvious enough to those Saivas who knew the literature.” Sanderson uses the following argument to sup-
port his overall argument: "Belief in the existence of this substratum is perhaps encouraged by the not
uncommon notion that what differentiates Hindu Tantrism from orthodox Hinduism and Buddhist
Tantrism from orthodox Buddhism is that both have their roots deep under the "$astric” ground in the
autochtonous religious traditions of the lower castes and tribals. I am sure that one aspect of Hindu
Tantrism is that it imposes itself on and colonizes such religion. However, I am equally sure that, even
if these traditions were a source of raw materials for some Hindu tantric traditions, [and by extension, I
would suppose some Buddhist traditions], they reached the "Vajrayana” directly from highly esoteric
forms of "Saivite Tantrism" cultivated in circles fully conscious of their sectarian identity.
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reassembled this material into texts identical to no one particular Saiva system but
resembling all Saiva systems from a particular section of the canon in their general
structure and method. Although a full-scale comparison of Ka$mir Saivite and Highest
Yoga Buddhist tantras is necessary to test Sanderson’s claim, similarities do exist
between the Sr1 Kalacakra and an early Kasmiri $aivite text from north India, the
Vinasikha Tantra.194

Though denounced by Victorian Western and revisionist Indian scholars during
the Indian colonial period, tantra has emerged within the last thirty years as a viable
and increasingly-popular area of study within the broader study of Asian religions.
Critical translations and studies of Hindu and Buddhist tantric texts from India, Tibet,
China, Japan, and Southeast Asia have been published, and the bibliography of sec-
ondary sources pertinent to Tantric Studies is expanding rapidly. The partial tantric
history recently being constructed suggests that tantra may have been mainstream
within both elite and popular forms of medieval Hindu and Buddhist religious life, and
in scholarly vogue are studies on Hindu and Buddhist subtle-body "mapping” and
South-Asian tantric hagiography.195

Understanding of the function of texts such as the $rI Kalacakra as important
pieces of literature within a complex, historical and literary milieu is an important
methodological first step before attempting far-reaching sociological interpretations of
how these texts functioned in tantric communities.!9 The Sr1 Kalacakra was com-
posed within a rich literary context, and many of its ideas and terminology had cur-
rency in other aspects of Indian culture. Having first considered the $rT Kalacakra self-
194 Andresen (1996)

195 = April” (1996)
196 Kapstein (1997)
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referentially, we can later complement this understanding with a layered method that
considers its connections: 1) to other tantric material dating from the same period,
including Buddhist, Hindu, Saivite, Kapalikas, and Kalamukhas works; 2) to other
Buddhist "Highest Yoga" tantras; 3) to Buddhist tantras in general; 4) to Hindu tantras,
especially Kasmiri Saivite works; 5) to pan-Indian cultic elements that may have
informed various forms of tantra, e.g., references to Indian alchemy,197 astronomy, 198
astrology, 199 omenology,200 and to the classical Indian healing system of Ayurveda;201
and 6) to historical documents on other forces, e.g., social, political, economic,202 that
may have influenced ideas in tantric text and ritual practice. Such a layered meth-
odology may dissolve the Western distinction between didactic philosophy and doctrine
on the one hand, and narrative structure and practice on the other. Only after consider-
ing these multifaceted aspects of tantra’s literary context is it appropriate to attempt to
interpret textual data sociologically, e.g., by considering cross-culturally the function

of similar genres of ritual action.

197 Banerji (1992); Faivre (1993); Jung (1944); Lahiri (1968); Lindsay (1970); Mahdihassan (1979);
Pereira (1989); White (1984; 1996); Zabala (1991)
198 In order to understand texts such as the Srf Kalacakra, we must consider other texts with which its
authors may have been in contact, e.g., Vardha-mihara's Brihat Samhitd. See Bhat (1982); Burgess
(1860); Clark (1930); Neugebauer (1983); Sarma (1977; 1979; 1986); Iyengar (1980); Iyer (1884); Petri
(1968); Pingree (1978); Shukla (1969); Subbarayappa and Sarma (1985); Thurston (1994); Wilkinson
1861).
§99 Dreyer (1990); Pingree (1976); Santhanam (1984)
200 Reiner (1975; 1981)
201 Chandra (1971a; 1971b); Chattopadhyaya (1986); Dash (1975); Joshi (1984); Nandi (1973);
Nityanatha (1991); Rosu (1986); Sde srid Sang rgya mtsho (1970); Staal (1993); Tripathi (1939);
Valfbhata (1939); V. Wallace (1995; 1995/6); Zimmerman (1979); Zysk (1991; 1995/6)

Chapela (1992)
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CHAPTER III: TEXTUAL KALACAKRA

Kilacakra’s Textual Divisions

The Sr1 Kalacakra and the corresponding 12,000-verse Vimalaprabhattka
commentary are divided into five main sections in both Sanskrit and Tibetan redactions:
1) cosmology, i.e., the realm-space section (Skt. lokadhdtupatala; Tib. ’jig rten gyi
khams rmam); 2) physiology, i.e., the inner-self section (Skt. adhyatmapatala; Tib.
nang nges pa); 3) initiation, i.e., the empowerment section (Skt. abhisekapatala; Tib.
mngon par dbang bskur ba);293 4) generation stage, i.e., the practice section (Skt.
sadhandpatala; Tib. sgrub thabs); and 5) completion stage, i.e., the gnosis section
(Skt. jhdnapatala; Tib. ye shes).204

Focusing on astrology, geomancy, geography, history and eschatology,205 the
first section of the 87T Kalacakra, which is sometimes referred to as "Outer Kalacakra"
(Tib. phyi’i dus 'khor), presents a cosmological alternative to traditional Buddhist cos-
mology as it is presented in Vasubandhu’s Abhidharmakosabhdsya. The second section
of the tantra is sometimes referred to as "Inner Kilacakra" (Tib. nang gi dus 'khor),
and it outlines the physiology of the "subtle body" (Skt. Suksmadeha), including its
structure and function. This section of the tantra also addresses the time-cycle of
breaths taken by a person during a day; here, the temporal divisions of the universe are
said to be situated in the body via the vital-wind processes, which tantric practitioners
seek to control. Perhaps related, the sixth chapter of Abhinavagupta’s Tantrdaloka dis-
cusses how to keep oneself above the whirl of time (Skt. kala) by using yoga to control
203 Tpe fitle of this section is "The third chapter, known as the Empowerment” (Skt.
abhisekonamatrtlyahpatala).

204 5opa (1985a: 92); Dwivedi and Bahulkar (1994: 20)
205 Jackson (1985b: 31)
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vital wind in the channels.206

The third to fifth sections of the ST Kalacakra are sometimes referred to as
"Alternative Kalacakra" (Tib. gzhan gyi dus 'khor). Beginning with an explanation of
the qualifications necessary for both guru and disciple, the third section of the tantra
addresses "empowerment” into the practice of Kalacakra. It then describes the
activities that precede the empowerment, which include examining the site, accumulat-
ing ritual materials, taking control of the site, creating a protective circle, and con-
structing the Kalacakra mandala. 1t continues to describe disciples’ progress through
the mandala, the guru’s conferral of the empowerment, and the concluding rituals that

follow the empowerment ceremony.

The fourth and fifth sections of the Sr1 Kalacakra focus on the practice of
Kalacakra’s six-limbed yoga (Skt. sadangayoga; Tib. mal ’byor yan lag drug pa).
These practices are divided into "generation stage" (Skt. utpattikrama; Tib. bskyed rim)
and "completion stage" (Skt. nispannakrama; Tib. rdzogs rim) yogas. In contemporary
settings, when then Kailacakra empowerment is conferred to large groups, only those
empowerments that enable practitioners to engage in "generation stage" practices are
conferred. The "higher empowerments" (Tib. dbang gong ma) necessary for "comple-
tion stage" yogas are bestowed infrequently in large public gatherings. These "higher
empowerments" are divided into two categories - the four "conventional worldly"
empowerments (Tib. kun rdzob ’jig rten pa) and the "transmundane" empowerment
(Tib. nges don jig rten las ‘das pa), sometimes referred to as the "fourth” empower-

ment. 207

206 Abhinavagupta (1968); Dasgupta (1969); Pandey (1935)
207 sopa (1985a: 94-95, 116)
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The Sr Kalacakra is a relatively late tantra that references earlier Indian tradi-
tions, e.g., the Samkhya tradition.208 Kilacakra’s discussion of the "four drops"
implies familiarity with the four states described in the Mandikhya Upanisad and
Gaudapada’s Karika.209 Nevertheless, though it draws on well-known works from the
Indian tradition, the ST Kalacakra itself is an exceptionally self-referential work. In
contrast to many examples from Indian literature in which later chapters imply separate
authorship, e.g., the KauSika Satra, the Sr1 Kalacakra’s stylistic consistency implies
authorial continuity. Clear authorial intention regarding content is also present, and as
Pundarika notes in the Vimalaprabha, there is a progressive sense of building towards
the fifth chapter.

Kalacakra’s History in Sambhala

According to Bu ston’s Dus ’khor chos ’byung, Naropa’s Paramarthasamgraha,
and the §r1 Kalacakra itself,210 Sakyamuni Buddha taught the Paramadibuddha (the
Kalacakramulatantra)?!1 in the Dharmadhatu mandala at Sridhdnyakataka in southern
India. Dhanyakataka, which is regarded in the Kalacakra tradition as the source of all

208 Frauwallner (1957; 1982; 1984); Garbe (1894); Larson (1969); Radhakrishnan (1957); Samkhya
1987)
509 Reigle (1995)

10 Orofino (1994b: 11)
211 The full title of this text, which is no longer extant in either Sanskrit or Tibetan, is The Kalacakra
Root Tantra: The Primordial Buddha (Skt. Kalacakramiilatantrarajaparamadibuddhanama; Tib. Dpal dus
’khor rtsa rgyud dang po'i sangs rgyas). Scholars are uncertain about the original length of the
"Paramadibuddha,” or that a complete text ever existed. According to Orofino (1994b: 13-14), in addi-
tion to verses of the "Paramadibuddha” found in the "Sekodde$a,” many fragments of it exist in
Kalacakra's exegetical literature, thus demonstrating that other sections of the text were circulating in
India during the early spread of the tradition. The first chapter of the "Vimalaprabha" quotes seventy-
two verses from the "Paramadibuddha” that do not belong to the "Sekoddesa," and other verses from the
"Paramadibuddha” are found in other chapters of the "Vimalaprabha.” Additional verses from the
"Paramadibuddha” are found in Vajrapani’s "Laksabhidhanoddhrtalaghutantrapindarthavivarana,” in Vaj-
ragarbha’s "Hevajrapindarthatika,” and in Sadhuputra Sridharananda’s "SekoddeSatippani.” Naropa also
quotes verses from the "Paramadibuddha” in both his "Paramarthasamgraha” commentary on the "Sekod-
desa” and in his "Vajrapadasirasamgrahapafijikd" commentary on the "Hevajratantra, " the latter of which
is extant only in Tibetan.
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tantric teachings, has been located in the proximity of the Indian village of Amaravati
in the Guntur District of Andhra Pradesh. This area was the site of a marble stiipa of
considerable dimension that probably dates to the second century or earlier.212
According to the Tibetan tradition, Buddha’s emanation as Kalacakra is believed to
have been his highest emanation during which he taught his most profound and com-

prehensive doctrines and practices.213

In the 8T Kalacakra, the central deity Kalacakra is one form taken by the
"Primordial Buddha."214 From the SekoddeSaftka of Nadapada,2!S alias Naropa, the
Primordial Buddha (Skt. ddibuddha) is defined as follows:

The word adi means without beginning or end, and buddha means being
enlightened with regard to the dharmas, free of all false conceptions. So being
adi and being buddha, be is Adi Buddha, with no origin and no decrease,
omniscient.

Buddha is said to have taught the Paramadibuddha at the request ‘of Sucandra,
the king of Sambhala. In the Tibetan tradition, Sucandra is believed to be an emana-
tion of Vajrapani. Sucandra is then said to have redacted the 12,000 verse (Skt. $loka)
text in a volume and returned with it to Sambhala where he taught and transmitted it.

When Sucandra returned to Sambhala, he is said to have written the Stainless Light

212 Macdonald (1970); Orofino (1994b: 11-12); VC (1966: 6); Newman (1985: 53; 1987a: 71-75).
Upadhyaya (1986: xxi) claims that the $rf Kalacakra itself indicates that it may have been preached at
Kalapagrama or Adakavati in Sambhala. See Mus (1978) and Tucci (1957; 1988) for a discussion of the
cosmological and psychological significance of the st@pa and mandala, both of which link macrocosm
and microcosm.
213 Jackson (1985b: 2). While T. Gyatso (1995: 93-97) claims that Buddha taught certain higher tantras
such as the $rf Kalacakra after having assumed the form of the tantra’s central deity in union with con-
sort, he proposes a revisionist approach to the traditional Tibetan view:

We need not presume that all of the teachings were propounded by the Buddha

during his historical lifetime. Rather, I think that the teachings of tantra could

have also emerged through the extraordinary insights of highly realized indi-

viduals who were able to explore to the fullest extent the physical elements and

the potential within the human body and mind. ... When we reflect on tantric

teachings, we should not limit our perspective by rigid notions of time and

space.
214 4o Koros (1883); Wayman (1973: 53)
215 Carelli (1941); Snellgrove (1987: 205)
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(Skt. Vimalaprabha), a 60,000-verse commentary on the Paramadibuddha.216

Neither the Paramadibuddha nor Sucandra’s Vimalaprabhd remain extant in
Sanskrit, and we have no evidence that these texts were ever translated into Tibetan.
Indeed, even Bu ston remarked that the Paramadibuddha no longer existed in the early
eleventh century.217 The Paramadibuddha was a late text, one which reflected earlier
Buddhist Tantric literature of the seventh and eighth centuries, texts such as the
Guhyasamajatantra, the Hevajratantra,2!8 and the Mafjusrinamasanglti. In addition,
Naropa’s Paramdrthasamgraha includes a quotation from the Paramadibuddha that
corresponds to the initial stanza of the Dakinlvajrapafijaratantra, a tantra that, accord-

ing to Bu ston’s tantric catalogue, belongs to the cycle of the Hevajratantra.219

According to the Tibetan literary tradition, two groups of kings existed in
Sambhala, the seven religious kings (Skt. dharmardja; Tib. chos rgyal), and the
twenty-five "kalki" (Tib. rigs ldan), and the names of both sets of kings appear in the
Vimalaprabha as a citation from the Paramadibuddha.220 These kings are called
"kalki" by Mafijusriyasas, who is an incarnation of Mafijughosa. They also are called
"kalki" because, as it is stated in the Paramadibuddha, the four castes were unified into

a "kalka," literally a paste, called "vajrakula."?2! Followers of Kalacakra, each of the

216 Newman (1987b); Orofino (1994b: 11)

217 Gronbold (1991: 389-390)

218 snellgrove (1959a); de Jong (1960); Farrow (1992). According to Orofino (1994b: 13-17), the
Hevajratantra and Cakrasamvaratantra are interpreted in light of the doctrines of the Kalacakra tradi-
tion.

219 orofino (1994b: 14)

220 Gronbold (1991: 392-393); Newman (1988: 134-137) The numbers seven and twenty-five may be
symbolic, and as Gronbold suggests, "seven" may refer to the seven planets, while there are twenty-
seven or twenty-eight lunar mansions in the Kalacakra tradition.

21 According to Orofino (1994b: 12) and Newman (1987b: 94; 1988: 132), the term "kalki” designates
Yasah's activity in binding the four castes in unity by conferring tantric empowerment upon them.
According to Gronbold (1991), although the term "kalki" was retranslated into Sanskrit as "kulika,” the
Paramadibhuddha uses the term "kalki." The tenth avatar of Visnu is also called "kalki," bu the connec-
tions are not clear.
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Kalki kings reigned for one hundred years. In Tibetan literature, the kings’ names are

mentioned in commentarial texts, chronological works, and religious histories.222

After the seven religious kings, the eighth king, Yasah, who was believed to be
the first Kalkin of Sambhala and an emanation of Mafijusri, is credited with writing the
St Kalacakra (the Laghukalacakratantra, a.k.a. the Kalacakra Tantra), an abridged
version of the Paramddibuddha.223 The Sri Kalacakra, which is extant in both
Sanskrit and Tibetan, is traditionally believed to have consisted of 1030 stanzas. King
Yasah is also said to have written a prophetic addendum to the $rT Kalacakra called the
Sr1 Kalacakra Tantrottara Tantrahrdayam.22* The original Kalacakra Tantra is no
longer extant, According to the Indian and Tibetan traditions, however,
Srimanjusriyasas, the eighth Kalki of Sambhala, composed a summary of the Kalacakra
system called The Abbreviated Kalacakra Tantra (Skt. Srilaghukalacakratantrardja;
Tib. Dpal dus ’khor bsdus rgyud). This text is now commonly referred to as the
Kalacakra Tantra.

Yasah’s son, Kalkin Pundarika, authored the Vimalaprabhatika, which like the
Sr1 Kalacakra upon which it comments, is also extant in Sanskrit and Tibetan.225 The
Vimalaprabhatika, which was named after the original Vimalaprabha written by
Sucandra, appears to follow the Paramadibuddha while directly commenting upon the

Srt Kalacakra.226 This text alternates between prose and variable metrical feet (7-, 11-

222 The list of kings does not start immediately with Sucandra — his parents Siiryaprabha and Vijaya are
mentioned, as are eleven descendants of Raudracakri. Comparing the list of Sanskrit names from the
Paramadibuddha with the list found in Tibetan works, Gronbold (1991: 392) shows that with one king
certainly, and partially with two, the Tibetans separate the composite, and one name they did not even
recognize as such. Thus, from the beginning, the Tibetans handed down an incorrect line of kings,
although Indian scholars pointed this fact out to them in the thirteenth century. See also Reigle (1986).
223 Newman (1987b: 93-94)
224 Newman (1985: 63)
225 Orofino (1994b: 12)

26 Newman (1987b)
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and 19-syllables) and contains many interspersed quotations. Unlike the Sanskrit redac-
tion, the Tibetans translation includes a topical outline (Tib. sa bcad) with the text. By
the fourteenth century, the Sr7 Kalacakra had been translated into Tibetan approxi-
mately fifteen or sixteen times and the Vimalaprabhamtka had been translated into

Tibetan more than ten times.227

Fragments of the Paramadibuddha are scattered throughout the
Vimalaprabhattkd and throughout portions of other commentarial literature on
Kalacakra. In addition, although we no longer have extant Sanskrit or Tibetan redac-
tions of the Paramadibuddha, one section of this text, the Sekoddes$a, exists in both
Sanskrit and Tibetan. The Sekoddesa itself consists of 174 stanzas in the anustubh
metre and is rendered in classical Tibetan, seven-syllable quatrains in both its Tibetan
translations. Though no longer extant in its entirety, the Sanskrit text of the Sekoddesa
has been reconstructed by Raniero Gnoli through the intermediary of Tibetan exegetical
literature. Colophons to the various Kanjur versions of the Sekoddesa indicate that the
text was revised by Rin chen rgyal mtshan on the basis of the commentary by

Naropa.228

The Sekodde$a was translated into Tibetan twice during the second half of the
eleventh century. The first translation was undertaken by the Ka$miri Pandit
Somanatha together with the Tibetan Lo ts ba 'Bro Dge slong Shes rab grags (a.k.a.
'Bro Shes rab); the second revised translation, completed by the Nepalese Pandit
SamantasrT and the Tibetan Lo tsa ba Rwa Chos rab near the end of the eleventh
century, is preserved in the independent tradition of the Phug brag Kanjur recovered
recently from Western Tibet.22° As Newman and Orofino have noted,230 it is not easy
m—(wsSaz 65-76); Stearns (in preparation)

28 Orofino (1994b: 25); Carrelli (1941)
29 Orofino (1994b: 9)
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to determine where the Sekoddesa may have appeared within the text of the
Paramadibuddha, though they speculate that it was a section from the fifth chapter.
The original Sanskrit redaction of the Sekoddesa is the earliest known text representing
the Kalacakra tradition, and extrapolating from the commentaries written on it by
important religious figures of the period, this text circulated independently in India dur-
ing the first half of the eleventh century.

It generally is agreed that the SrT Kalacakra and the Vimalaprabha were proba-
bly composed during the sixty-year cycle from 967 to 1026.231 The issue of where
these texts were written, however, is a debated point. Western scholars tend to favor
the idea of an Indian origin for early Kalacakra literature, hypothesizing that the Mus-
lim onslaught mentioned in both texts refers to Mahmiid of Ghazna’s numerous inva-

sions of northwest India during the first few decades of the eleventh century.

Western Kalacakra scholars also have speculated about possible geographical
locations for Sambhala, and many possibilities have been raised, including the Kushan
Empire. Two popular suggestions are the Uighur kingdom of Khocho and the Buddhist
kingdom of Khotan. Bernbaum?232 hypothesizes that of all the regions of Central Asia,

230 Newman (1987b: 94-97); Orofino (1994b: 15)

231 Newman (1987a: 102; 1988) and Orofino (1994b: 15-24) both refer to I.27 of the ST Kalacakra and
the corresponding commentary in the Vimalaprabha. This verse asserts that the dhruvaka corresponds to
the nineteenth year of the Jupiter cycle, which falls forty-one years before the end of the sexagenary
cycle, and Orofino therefore concludes that the astronomical era of the Kalacakra laghukaranam cor-
responds to 805 of the Gregorian calendar. Newman suggests an East Indian origin for the early
Kalacakra literature, and he bases this claim on the fact that Mahipala is listed in the Vimalaprabhattka as
the sixteenth Kalkin of Sambhala. Newman argues here that this could serve as a tribute to the monarch
Mahipala who reigned in eastern India during the period when Kilacakra was introduced. Orofino sug-
gests that the abundant references to military conflict and Muslims in the $ri Kalacakra and
Vimalaprabha suggest a northwestern Indian origin for the early Kalacakra literature.

232 Because guidebooks point north, Bernbaum (1980: 45) hypothesizes that the Kushan Empire, which
was responsible for the creation of Buddhist art and the spread of Buddhism through Central Asia, may
be a possible location for Sambhala. Because nomads dominated this territory, however, we know little
about its history. Nevertheless, Uighur ruins found north of the Tien Shan Mountains suggest that a
developed kingdom may have existed there.
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the Uighur kingdom of Khocho in the Turfan Depression, located beneath the Tien
Shan Mountains, is one of the most likely locations for Sambhala. Bernbaum bases this
statement on directions to Sambhala described in Tibetan guidebooks, which report that
Turfan lies north of the Sita River. Bernbaum believes that the Tarim Basin southwest
of Turfan comes closest in size and shape to Tibetan descriptions of Sambhala.
Because this basin is oval in shape and enclosed by the Kunlun, Pamir, and Tien Shan
ranges, it easily could have been symbolized by a large lotus blossom surrounded by a
ring of snow mountains. Furthermore, small kingdoms that likely existed in the
numerous oases sprinkled around the fringes of the basin may have provided the model
for the ninety-six principalities in the outer region of Sambhala. While Buddhism was
flourishing in the Tarim Basin, Manicheism and Nestorian Christianity influenced the
development of Buddhist art and thought in the area via Silk-Road caravans following
the route to China.233 Though it was an active center of Manicheism and Nestorian
Christianity, the Uighur kingdom of Khocho was predominantly Buddhist, and many
Buddhist monasteries existed there. At the time the Kilacakra appeared in India, the
arts were well-developed in this kingdom and its inhabitants enjoyed a high standard of
living. Bermnbaum234 suggests that Sambhala may be composite of many different
countries and cultures, including the sophisticated Uighur kingdom of Khocho, the size
and shape of the Tarim Basin, the various religions of Central Asia, and the Hindu

influences of Kashmir.

Newman?35 suggests that precise geographical descriptions of Sambhala present
in Kalacakra literature suggest that this kingdom existed historically. Though he does
not provide a precise citation to support this point, he claims that the Kalacakra litera-
233 Geng (1985); Uray (1983; 1987)

234 Bernbaum (1980: 44-46)
235 Newman (1985: 83-84; 1987a: 75, 362; 1996a: 487-494)
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ture locates Sambhala north of India and the $ita River. Following descriptions of the
Sita by Hsiian-tsang and others, Newman identifies the §ita with the Tarim River in
eastern Turkestan. Further, he interprets a passage on astronomy (Vimalaprabha:
40al-2) - bota It ca cinadideSesu ... sambhalavisayantam - to mean that Sambhala is
north of Tibet, Khotan, and China. Newman also concludes that "the appearance of
the Tibetan word /i ("Khotan") in the Sanskrit text of the Vimalaprabha ... indicates its
author was familiar with, and perhaps had contact with, Tibetans." He adds that other
sections from the Vimalaprabha support this hypothesis. Combining these statements,
that Sambhala lies north of both China and the Tarim River, Newman concludes, as
does Orofino,236 that Sambhala was located in Central Asia north of the Tien Shan.
He also proposes that Sambhala may actually have been a special name for the Uighur
kingdom centered at Khocho that flourished circa 850-1250.

According to Gronbold,237 the Buddha proclaimed the text of the Mialatantra,
which is supposed to have consisted of 12,000 verses (Skt. §loka), to Sucandra, one of
the kings of Sambhala. Sucandra later redacted it in his kingdom, and he is also said to
have written a commentary of 60,000 verses in the language of Sambhala. Sambhala,
Gronbold claims, was north of the Sita river, or just in the north (Tib. byang). As
mentioned, since they identified the Sita with the Tarim, scholars have focused on Cen-
tral Asia as a location for Sambhala, though Indian locations also have been proposed.
Gronbold claims that one should not neglect the possibility that Sambhala may have
been in India, because the Padmininamapanjika by Kalacakrapada, a short commentary
on the 8rf Kalacakra, claims that Sambhala is "north of Sitd and south of Himavat."
Gronbold concurs with Newman that the existence of Sambhala probably is not mythi-
cal. For example, the colophon of the VajrapaniguhyabhideSatantra states that
23—6m>_(-i994b: 11-12)

237 Gronbold (1991: 395-397)
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Balacandra, a great guru from India, and the translator Glan chung Dar ma tshul
khrims translated this text according to a book from Sambhala in the north. Later, it
was compared to a text from Magadha (Tib. yul dbus) and one from Kashmir,
Nevertheless, Gronbold claims that, even if it did originate outside of India, the Sr7

Kalacakra is Indian in character.

Although it may be tempting to look far to the north to find Sambhala, I believe
that Khotan represents a more likely locale for the "Sambhala" that inspired the authors
of the SrT Kalacakra. This possibility has been noted by Bernbaum and others:

Shambhala may have corresponded historically to the Tarim Basis as a whole

or to one of the major oases such as Yarkand, Kashgar, or Khotan. Some

scholars have singled out Khotan, the largest and most fertile oasis on the

southern rim of the basin. Watered by melting snows of the Kunlun

Mountains, it supported a thriving center of Buddhist learning, a people who

loved music and culture... According to archaeological evidence, Khotan was

colonized by Indians around the 3rd century B.C.E. According to a Tibetan

legend, a member of the Buddha's clan named Shakya Shambha fled north

from Indian, crossed many mountains, and came to a land he conquered that

later became known as "Sambhala.” Because of the similarity, the Tibetan

legend may have come from the Khotanese tradition, suggesting a possible link

between the hidden kingdom and Khotan.

Bernbaum’s major objection to the Sambhala-cum-Khotan theory centers on tallying
Khotan’s geographical location with directions to Sambhala given in Tibetan
guidebooks. If "Sita" is an old name for the Tarim River, then the location of Khotan
and the Tarim Basin south of this river contradicts the guidebooks to Sambhala, one of
which Bernbaum claims mentions Khotan and tells the traveler to go through it on the
way north to the Sita. Furthermore, commentarial literature on the $rT Kalacakra
divide Asia into six zones and place Sambhala north of "li," the third zone, which
Bernbaum and Newman claim corresponds to the region around Khotan. Bernbaum
concludes, "the teaching may still have come from Khotan but disguised its place of

origin as a mysterious kingdom farther to the north."

While Bernbaum’s objections to identifying Sambhala with Khotan revolve
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around Tibetan guidebooks, to specify the Sambhala that inspired the $r7 Kalacakra,
we need only look for consistency with material found in the $rT Kalacakra itself; we
have no assurance that the locus classicus for Sambhala did not shift during the years
between the composition of the root text and the composition of commentaries upon it.
My hypothesis that Khotan inspired the "Sambhala" mentioned by the authors of the $r7
Kalacakra is based on two main points. First, Khotan was the most influential
Buddhist kingdom that existed around the year 1000;238 and second, drawing on
Khotanese regnal records, I correlate the "reign dates” for the most influential
Khotanese king, ViSa Sambhava, (r. 912-966), to the eve of Kalacakra’s first sexagen-
ary cycle, 967, the date given for the $77 Kalacakra’s entrance into India from
Sambhala.

Scholars?3? have shown that Khotan was a flourishing Buddhist kingdom at the
time the $rT Kalacakra was authored. In the Tarim Basin of the $ita River, the name
of Khotan is recorded in the early fourth century in a Kharosthi document (no. 661).
Because the title for the Khotanese ruler was highly Indianized, Bailey concludes that
Buddhism reached the $ita early. According to the legend of Mingdi, Chinese scholars
were sent to Khotan for Buddhist learning in the first century, and Tibetan sources indi-
cate that sixty-eight Buddhist colleges (Skt. vikdra; Tib. gtsug lag khang) existed in
Khotan. A list of these institutions together with the names of their founders is
preserved in a Tibetan text from the Tanjur, and this text records the many beneficent
238 For more on Buddhism in Khotan, see Skjaervo (1991; forthcoming). For more on Central Asian
tantra, see Bailey (1965); Stein (1987). For more on Buddhism in Central Asia, see Andrews (1981);
Bailey (1971; 1979; 1982); Barfield (1989); Beckwith (1980, 1987); Blum (1994); Brownell (1994);
Cadonna (1992); diCosmo (1994); Forte (1993); Gabain (1973); Gaulier (1976); Giles (1944); Grousset
(1970); Hage (1987); Hamilton (1988); Klimkeit (1980; 1982; 1987a; 1987b; 1993); Lin (1992); Mail-
lard (1973, 1983, 1987); Merzbacher (1905); Nazim (1931); Okladnikov (1990); Piotrovsky (1993);
Roth (1993); Schmidt-Glintzer (1987); Sinor (1990); Stein (1948; 1981); Vandier-Nicolas (1983); Vohra
(1993); Waley (1931); Weller (1928); Whitfield (1996); Wushu (1992); Ying-Hui (1976); and Zieme
51983; 1992).

39 Bailey (1982); Emmerick (1967)
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acts of the kings, queens, and ministers of Khotan.

In the Buddhist center of Khotan, Sanskrit was written and spoken during the
tenth and eleventh centuries. Many Buddhist Sanskrit manuscripts were compiled in
Khotan, and the Fourth Buddhist Council was held there. Tantric texts written in
native Khotanese also date to the same period as the §r7 Kalacakra.240 Skjaervo?41 has
begun translating Khotanese fragments recovered in 1907 from the caves of Dunhuang
in Chinese Turkestan, a huge bowl of sand surrounded on three sides by high
mountains but open towards the east to the Kansu corridor. Geographical conditions
have resulted in two caravan routes, to the north and to the south of the desert, branch-
ing out at Kashgar and meeting again at Dunhuang. In addition to the traders who fre-
quented this route came missionaries and "zealous proselytizers.” Indians and West
Iranians brought Buddhism, which quickly gained general diffusion in Central Asia and
from there penetrated into northern China. The Sogdian merchants introduced
Zoroastrianism, which never gained great popularity, and Nestorian Christianity. Dun-
huang itself was a Chinese frontier town at the end of the Silk Road, a commercial and
military center of great importance. The Tibetans occupied most of the Dunhuang dis-
trict in 781, and the conditions of the local people and of the influential Buddhist com-
munity are fairly well known given the documents and texts found in the famous

"Caves of the Thousand Buddhas. "242

Skjaervo currently is translating various Khotanese fragments from Dunhuang.
One fragment, a letter written by Nagai’drravarrda, a Buddhist monk, to the monastery
in Giia’'mda, dates to the tenth century and reflects the amalgam of Buddhist life in
Khotan during this period. Recounting anecdotes about the lives of members of the
240 skiaervo (1996); Andresen (1997)
1 Skjaervo (in preparation)
42 Petech (1992: 1-13)
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GiiSa’mda monastic cohort, Nagai’drravarrda’s letter provides useful information on the
lives of Khotanese Buddhist monks during this time. Reflecting the syncretic nature of
Buddhism in Silk-Road-fed Central Asia, various monks emphasized different aspects
of Buddhist practice depending upon their abilities and dispositions. From
Nagai’drravarrda, we learn that the Daishis Vimala$ila and Dai-vai-si followed a more
typical Nikaya and Mahayana lifestyle -- instructed in the three pitakas, they focused
on charity and right action, and they are said to have performed correct contemplation.
In contrast, other monks reportedly were well-versed in Tantra. For example, singling
out two of his monastic comrades, Nagai’drravarrda tells us that Daide Bvaidasila was
a "follower of the Vajrayana” and that Daide Dairdhasi was "learned in the Vaj-

rayana."”

What exactly does this mean, to be a "follower of the Vajrayana" or "learned in
the Vajrayana" according to the protocols and rituals of Khotanese monastic Buddhist
life? To answer this question, we may turn to another fragment from the same textual
corpus, one written in the tenth century and entitled "Homage of Hilyi Kima-Tciina."
Who HuyT Kima-Tciina is, we no longer know, but his "Homage" invokes multifarious
Buddhas arranged in the directions of a tantric mandala. Hiy1 continues his homage by
giving reverence to another long list of Buddhas, many of whom appear in other texts,
and both HilyT’s "Homage" and other tantric fragments imply that reciting the names of
the Buddhas, a practice was prevalent in Khotanese Buddhist culture, was believed
efficacious in Khotanese tantra. Skjaervo’s preliminary translation of Hiyi’s text fol-
lows:243

In the eastern direction, I revere Aksobhya and the many trillions of Buddhas

beginning with Mafijusri. // In the southern direction, I revere the exalted

Ratnaketu together with his entire assembly, the first of whom is AkaSa-

garbha. // In the Western direction, I revere Amitiyu and a so-numerous
243 Skjaervo (in preparation)
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assembly that there, one cannot determine its number. Those great bod-

hisattvas of the ten stages (Skt. bhiimi) beginning with Lokite§vara are sitting

in the ... — all of them I revere. Reverence! // .... In the northern direction, |

revere the exalted Dundubhisvara together with his entire assembly, the first of

whom is Samantabhadra. // In the first subdirection (i.e., the northeast),

reverence! [ revere the all-knowing Buddha Dharanimdhara, the exalted one

together with his entire assembly. // In the second subdirection (i.e., the

southeast), I revere the all-knowing Buddha Narayana, great in powers,

together with his entire assembly. // In the western subdirection (i.e., the

southwest), I revere the all-knowing Buddha Candraprabha, the exalted one

together with his entire assembly. In the fourth subdirection (i.e., the north-

west), I revere the all-knowing Buddha Santendriya, the exalted one together

with his entire assembly. // In the upward subdirection, I revere -- reverence!

— the all-knowing Buddha Bhadras$ri. In the downward direction, I revere the

Buddha Vairocana together with his entire assembly.
From where these Buddhas come, why are they arranged in this particular configura-
tion, and what do these textual antecedents tell us about the nature of the tantric tradi-
tion as it was practiced in medieval Khotan? More specifically, one can ask whether or
not the directional orientation of the Buddhas corresponds to other tantric material from
India. A proto-tantric mandala is described in the Suvarnaprabhasottamasatra, which
probably dates to sometime before the fifth century and which reflects the early transi-
tion from Mahayana to Vajrayana Buddhism in India. In this text, the Buddhas are
arranged in the four major directions, and by substituting "Amitabha" for "Amitayu,"

an identical configuration to that which is found in Khotan is produced.

A survey of wvarious Indian tantras, the MaRjusrimilakalpa, the
Guhyasamdjatantra, the SarvadurgatipariSodhanatantra, the Hevajratantra, and the Sri
Kalacakra, reveals a shifting configuration of the arrangement of the Buddhas in the
four major directions. By the eighth century, Dundubhisvara appears to have been
replaced by Amoghasiddi in the north, and Ratnaketu appears to have been replaced by
Ratnasambhava in the south. These changes suggest that the primary configuration of
Buddhas in the four major directions in Khotan reflects an early India transmission,
probably sometime between the fifth and seventh centuries. Concerning the Buddhas
inhabiting the subdirections in the Khotanese configuration, Dharanimdhara in the
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northeast is one of the names of Visnu or Krisna. In the southeast, Nardyana is
identified with Brahma, Visnu or Krisna. In the southwest, Candraprabha, who
appears in the Mahjusrimalakalpa, the SarvadurgatipariSodhana, and the text of the
Thousand Buddha Names, refers to an arhat in the Jain tradition, to a semi-divine spirit
(Skt. yak$a), and to a king. Santendriya in the northwest and Bhadrasr in the upward
subdirection are mentioned by Chandra.244 Vairocana, in the downward subdirection,

appears in both the Guhyasamaja Tantra and the SarvadurgatipariSodhana Tantra.

In addition to mandala-like configurations of Buddhas, other tantric elements
appearing in the Khotanese fragments include omens and portents, seed syllables, and
the concept of the ten bhamis. The section on omens concemns the interpretation of
bodily signs and probably reflects the incorporation of Atharva Veda material from
India into both Indian and Khotanese tantric practice.245 According to an eighth-
century Khotanese fragment, "He whose right side of the head twitches, the signs
should be known as good. When the left side of the head twitches .... Those whose

right ear twitches shall know, °I shall obtain a good dwelling,’ etc."246

The eight aksaras, or sacred seed syllables, are also described in a Khotanese
text commonly referred to as The Book of Vimalakirti,247 not to be confused with the
VimalakirtinirdeSa. This text quotes from the Anantamukhanirharasatra and explicitly
correlates seed syllables with cognitive states along the path. The interpretation given

to the aksaras here appears dissimilar to the invocation of seed syllables in tantras such

244 Chandra (1988)
243 Bolling (1909); Van Den Bosch (1978); S. Dange (1979); Goudriaan (1986); J. Joshi (1978); Klop-
nborg (1983); Magoun (1889); Saravati (1905); Schoterman (1992); Whitney (1962)
46 Skjaervo (in preparation)

247 The eight "aksaras” from The Book of Vimalakirti include: 1) "pa,” unobstructed, selfless, empty,
extinguished; 2) "la," marks/characteristics (Skt. laksana); 3) "ba," pure equality; 4) "ka," recognition of
the fruits of actions; 5) "ja," birth, aging, death; 6) "dha," spells/chants (Skt. dharani); 7) "§a," calm-
abiding (Skt. Samatha); and 8) "ksa," extinguished, empty, without essence; pure nirvapa.
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as the Guhyasamhja, Hevajra, and Kalacakra, in which seed syllables are placed at vari-
ous cakras along the subtle body and their vocalic resonance is correlated with the shift-
ing distribution of winds, drops and minds that results from the practice of meditative
visualization. In the Khotanese text, no explicit mention is made of placing the aksaras

along the subtle body.

Other tantric fragments from Khotan invoke the ten bhamis, and here, the con-
text appears to be both Mahayanic and tantric. This is seen in the following quote from
Skjaervo’s preliminary translation;248

I go in reverence with my forehead to the exalted buddha body of the Law,

pure may he deign the body in the ten bhamis. May they succeed by these

merits and roots of goodness. When he writes to you, for him are fulfilled the

six pdramitds, the ten bhamis, the ten powers -- his wishes are fulfilled, all

living beings will become buddhas in the world. O great prince, deign there-

after to realize the all-supreme bodhi of the buddhas.

It is difficult to determine to what, precisely, the term "bhimi" refers in this context.
It may refer either to the ten stages in the career of the bodhisartva, one who has taken
a vow to seek enlightenment for the sake of others; or possibly to the ten divisions of
the central channel in which the subtle drops are stacked during tantric meditation.
Further contextual research on the roles played by tantric texts in the daily ritual life of
Khotanese Buddhists is necessary before a clear determination may be made one way or

the other.

While tantra certainly was an aspect of Khotanese Buddhism, determining
Kalacakra’s connection to Khotan necessitates revisiting tenth-century Khotanese politi-
cal history, which, we have seen, involved Chinese and Turks.249 During the late
tenth and early eleventh centuries, Muslim forces from the western city of Kashgar
waged a forty years’ war against the primarily-Buddhist inhabitants of Khotan.250 In
Wm preparation)

249 Bailey (1982: 3-4).
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958, the Khotanese king Li Sang-t’ien sent an embassy to China, and in 966, his own
son became king of Khotan. From 971 to the end of the century, the Turks of Kashgar
were involved in a violent struggle with Khotan. By the year 1006, around the time
that the Sr1 Kalacakra was authored, Khotan had fallen to the Muslims from Kashgar,
Yisuf Qadir Khan was in possession of Khotan, and a Muslim embassy came to China
from Khotan in 1009. This accords well with the $rT Kalacakra’s mention of Muslim
invaders. The Turks, who are documented frequently in the extant Khotan diplomatic
dispatches, eventually extinguished the Buddhist kingdom of Hvatanza.

The Muslim onslaught against Khotan occurred during the reign of a monarch
by the name of "Vi§a Sambhava." ViSa Sambhava was an extremely influential
Buddhist ruler, and portraits depicting him have been found in the Dunhuang Buddhist
caves. He reigned in Khotan for fifty-four years, in contrast to his successors’ shorter
reigns of ten, four and twenty-three years, respectively. "Via...," a term repeated
many times in the Sr1 Kalacakra and Vimalaprabha, is the surname of the Khotanese
royal family that ruled Khotan for some one thousand years, perhaps the longest family
dynasty in Asian history. In Prakrit, this term is "vijita," in Sanskrit, it is "vista," and
in Latin and English it is "victor." Following Vi§a Sambhava, we have the reigns of
Visa Sura (r. 967-977), Visa Dharma (r. 978-982), and Via Samgrama (983-1006).251

Perhaps not coincidentally, Vi§a Sambhava reigned from 912 to 966, which cor-
responds exactly to the eve of Kalacakra’s first sixty-year cycle. According to Pul-
leybank and Hamilton,252 the Chinese name of Vi§a Sambhava is Li Shengtian, and his

regnal year is Tong Qing (Khot. thukhi). According to Zhang and Rong,253 this king

250 Emmerick (1967)

251 Zhang and Rong (1982: 202)

252 pulleyblank’s (1954) chronology for the Khotanese kings was revised by Hamilton (1979), and,
more recently, by Zhang and Rong (1982).

253 Zhang and Rong (1982: 202)
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used three different names for his regnal year, deriving from Chinese originals -- the
first is Tong Qing/thi-khi, from 912-949; then Tian Xing/thyina-hina from 950-963;
and finally Tian Zun/thyaina-Siva from 963-966. This corresponds perfectly to the pur-
ported return of the $rT Kalacakra to India from Sambhala in 967.

It is likely that we are witnessing some slippage between geographical names
and personal names. After all, it takes only two short linguistic steps to move from the
name of the Khotanese king "Sambhava" to the name of the kingdom, "Sambhala;" one
need only replace the anusvara with an "m" and the "v" with an "1," and both of these
transpositions are common between Khotanese and Sanskrit.254 This type of
geographical/surname slippage exists elsewhere in the Kalacakra tradition. According
to Bu ston’s account, the Kilacakra teachings and a trilogy of texts the Tibetans refer to
as the "Bodhisattva Corpus” (Tib. byang chub sem dpa’i ’khor)255 appeared in India
during the simultaneous reigns of three kings — Dehapala in the East, Jaugarigapa in the
South, and Kanauj in the West. Dehapala may correspond to Devapila, the Pala king
who reigned in the first half of the ninth century. The remainder of this quote suggests
geographical referents. "Kanauj" obviously refers to the imperial capital of Bengal
during the Pala period, while "Jaugangapa" could be construed as a stand-in for Jam-
budvipa.256 Given this nominal and geographical correlation, Khotan provides a likely
candidate for the "Sambhala" mentioned in the $rT Kalacakra.

254 skjaervo (1996)

255The three texts that comprise  the "Bodhisattva Corpus® are  Vajrapani’s
Laksabhidhanoddhrtalaghutantrapindarthavivarana, ~ Vajragarbha’s  Hevajrapindarthattka,  and
Pundarika’s Vimalaprabha, texts that comment on the abridged (Skt. laghu) versions of the Cak-.
rasamvara, Hevajra, and Kalacakra cycles, respectively.

256 Newman (1987a: 77); Orofino (1994b: 17)
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Kalacakra’s History in India

Early scholars such as Hoffmann257 hypothesized that Kalacakra entered India
from Central Asia and was practiced in the Indian provinces of Bengal and Kashmir.
But even if a Central Asian kingdom such as Khotan did serve as the model for the
"Sambhala" mentioned in the $r7 Kalacakra, a Khotan-cum-Sambhala could have been
invoked to legitimate the $rf Kalacakra and the Vimalaprabha, while these texts still
could have been authored in India. As mentioned previously, it is probable that at least
some portion of the Paramadibuddha, minimally the Sekoddesa, circulated in northern
India during the early part of the eleventh century, the height of the importation of
Buddhist texts, practices and institutions into Tibet.258 Regarding the era of composi-
tion and dissemination of other Kailacakra texts, Newman259 claims that a prophecy
from the Sri Kalacakra and Vimalaprabha 1. 27 states that this literature was composed
in India during the sexagenary cycle from 967 to 1026.260 Although SrI Kalacakra 1.

257 Hoffmann (1961: 125); Bernbaum (1980: 40-41)

258 Newman (1987a: 532-533; 1987b: 97-100)

259 According to Newman (1987a: 538), this verse employs "number symbols" (Skt. bhitasankhya; Tib.
grangs brda), which, according to Pingree (1981: 1), are "common objects that appear or are understood
to appear in the world in fixed quantities as synonyms for those quantities.” As Newman notes, when
they occur together, number symbols should be read backwards. As Wayman (1977: 63) reports,
Buddhist tantric texts, especially Highest Yoga Tantras, often employ numerological symbolism. In the
Srt Kalacakra, six-fold correspondences are common, in which the five elements of earth, water, fire,
wind and space are complemented by the addition of the wisdom element. In addition, many nouns in
the text are actually numerical designations for certain measurements of the mandala. The following
nouns often appear in the text, and commentaries often provide their corresponding numerical values:
sky (0); moon (1); hand (2); fire (3); world (3); quality (3); time (3,4 or 6!); age (4); ocean (4); water-
treasure (4); arrow (5); element (5); seal (6); season (6); taste (6); mountain (7); sage (7); weekday (7);
niga (8); wealth (8); sun (12); and fault (18).

According to Orofino (1994b: 14-16), KT 1. 27 and the VP commentary on this verse mention that
the end of the sexagenary cycle falls "403 years" (Skt. vahnau khe *bdhau; Tib. me mkha’ rgya mtsho)
after the "Hijra" — "the year of the lord of the barbarians" (Skt. mlecchendravarsam; Tib. kla klo'i dbang
po’i lo). "Lord" here refers to Muhammad and "the barbarians” refers to the Muslims. Though New-
man (1987b: 100) has argued that linguistic usage from the KT and VP suggests that the year 403 should
be calculated according to the Muslim lunar calendar Hijra chronology (i.e., 1012/1013), Orofino is cor-
rect that the year 403 should be calculated according to lunisolar chronology based or stabilized sexagen-
ary Jupiter cycles (i.e., 1027). Orofino therefore concludes that the end of the sexagenary cycle cor-
responds to 1026, which means that the sexagenary cycle began in 967, 403 years after the elapse of the
Hijra in 622. She also notes that the first year of the sexagenary cycle is referred to as "prabhava."
According to Gronbold (1991: 397-398), KT I. 26 states that Kalki Yasas will reign six hundred years
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27 does not cite India as the locus of authorship, the Vimalaprabha261 commentary to
this verse states "iharyavisaye,” which may be translated as either "Here in the land of
the Aryans..." or "Here, in the land of the Aryans..." In his dissertation, Newman
opts for the former interpretation and claims that the Vimalaprabha cites India as the
land of its origin. More recently, however, Newman notes that Pundarika often intro-
duces new subjects with the term "iha," and hence the statement is ambiguous.262
Judging from Pundarika’s style, I favor the second interpretation -- neither the Sri
Kalacakra 1. 27 nor the commentary on this verse from the Vimalaprabha actually

mention India per se as the locus for their authorship.

Other evidence also supports the hypothesis that the Sri Kalacakra and perhaps
even the Vimalaprabhd may have been written during the first few decades of the
eleventh century, concurrent with Mahmiid of Ghazna's raids into northern India.
First, no historical references to the Kalacakra tradition exist before the early eleventh
century, and the masters responsible for Kalacakra’s propagation probably lived during
this period. Second, the 8/ Kalacakra and Vimalaprabha make abundant reference to
the Muslim Tajiks. And third, Tibetan historiographical sources support the hypothesis
that the Kalacakra tradition originated in 2 movement that spread in certain regions in
east and north India during the sexagenary cycle preceding 1027. For example,
Taranatha Kun dga’ snying po (1575-1634) mentions that the yogi Pindo introduced
Kalacakra into Tibet during the time of King Mahipala (977-1027).263

after the KT was proclaimed. Eight hundred years after that, in 622, the religion of the "mleccha” in the
land of "Mekka" will begin. This date is one of the fixed points of Kalacakra time reckoning, and the
period from 624 to 1027 is 403 years. This period is half of 806, a number extremely important in
Kalacakra time reckoning. The epoch for the calculation of the KT is the beginning of the month Caitra
of in 806. At that point, a simplified "karana" reckoning begins in the Kalacakra calender. From 624 to
806, the hundred-year cycle of row of Kings of Sambhala was interrrupted.

261 Upadhyaya (1986: 78)

262 Newman (1987a; 1987b: 100; 1997)

263 Orofino (1994b: 23); Chimpa and Chattopadhyaya (1970). For more on Indian history during this
period, see H. Bhattacharyya (1937) and Wink (1990).
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Scholars are uncertain where in India the authors of the first Kalacakra treatises
lived; some evidence suggests they may have lived in eastern India, while other evi-
dence points northwest. The idea of an eastern-Indian origin for early Kalacakra litera-
ture is supported by the fact that Mahipala is listed in the Vimalaprabha as the sixteenth
Kalkin of Sambhala. As Newman and Orofino have indicated,264 this could be a
tribute to the monarch Mahipala who reigned in eastern India during the period when
Kalacakra was introduced. Abundant references to military conflict and Muslims in the
Sri Kalacakra and Vimalaprabha suggest a northwestern Indian origin for the early
Kalacakra literature. Starting with the chronological reference point of the Hijra (1.
27), the texts also describe various rituals to promote military victory (Skt. svarodaya),
an array of military weaponry including siege machines (I. 128-149), an apocalyptic
conflict between the Cakravartin and the barbarians at the end of the age, a list of the
prophets of the Judeo-Christian-Islamic traditions (I. 154), and the customs of the
Mileccha (I. 155). Given this evidence, Orofino logically concludes that Kalacakra’s
early exponents probably lived in a region undergoing intense military conflict, and she
surmises that this region may have been northwestern India, which was raided
incessantly by Mahmid of Ghazna during the first decades of the eleventh century.
Also noting the routine contact between eastern and northern India during this period,
she further speculates that the originators of the Kilacakra literature may have been

wandering yogls.

Working from a combination of textual, archaeological and epigraphic evidence,
I suggest that the $r7 Kalacakra was probably authored in Bengal.265 The fifth subsec-

264 Newman (1987a: 102); Orofino (1994b: 23-24)

265 For general information on Bengal, see Chowdhury (1967); Hussain (1968); Maitreya (1987);
Majumdar (1943; 1971); Niyogi (1980); P. Paul (1939-40). For more on tantra in Bengal, see Banerji
(1978); M. Bose (1930); and Kapstein (1995).
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tion of the third chapter, Verses 130 to 136, correlates various types of female yoginis
with thirty-six occupational castes common in Bengal during the Pila period. Caste
and sub-caste distinctions corresponding to trade agd craft guilds were prevalent in
Bengal.266  Although the four primary castes — Brihmanas, Ksatriyas, VaiSyas, and
Siidras — may have existed in ancient times, by the time Bengal adopted Aryan culture,
numerous castes and sub-castes had evolved in association with the different arts, crafts
and professional guilds and also in association with tribal, racial and religious factors.
The caste situation in Bengal is described in the Brihad-dharma Purina, a twelfth-
century text. According to this text, the non-Brdhmana population of Bengal was
divided into thirty-six castes, the conventional number castes that exists even today in
Bengal, and all were described as Siidras. This tiered caste system was characteristic of
Bengali society and distinguished it from the rest of North India. The Brikad-dharma
Purana describes scribes and office workers; physicians; warriors; messengers;
weavers; dealers in spices; barbers; writers; blacksmiths; dealers in betel nut; potters;
workers in copper and brass; conch-shell workers; florists; carpenters; fishermen; dan-
cers; boatmen; leather workers; etc.267 Although forty-one castes are enumerated in
this text,268 the castes are said to number thirty-six, so five must be regarded as later
additions. The thirty-six occupations listed in the SrI Kalacakra dovetail with the
castes famous in Bengal, and Witzel269 has suggested that the names of the yoginls sug-

gest a locus on the border of middle India and Bengal.

Many of the thirty-six castes were well-known in the late nineteenth century,270

and many of these must have developed as distinct castes before the close of the Hindu

266 Majumdar (1943: 565-567; 1971: 342-419)
67 Majumdar (1971: 342-343, 416-419)

268 gee Appendix B.

269 witzel (1996)

270 Risley (1891); J. Bhattacharya (1896)
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period. The gradual disappearance of a distinct Ksatriya caste, the progressive
assimilation of the Vaisya with the Siidra, and division of the last into "sat" and "asat"
(higher and lower) applied to Bengal during the Hindu period and to the evolution of
the caste system in India in general. Majumdar2’! sums up status between castes as
follows:

As regards the status of the different castes, the Karanas and the Ambashthas
are given the positions of pre-eminence. The Ambashthas are equated with the
Vaidyas, and the Karanas were identical with or the forerunners of the
Kayasthas. The predominance of Kayasthas and Vaidyas, among te castes
other than the Brahmanas, forms a distinctive and characteristic feature of the
social life in Bengal even today. Such castes as Sarmkhakara, Dasa (cultivator),
Tantuvaya, Modaka, Karmakira, and Suvarna-vanik are well-known in Bengal
but are not generally met with in other parts of India. These considerations
support the view that the Brihad-dharma Purana reflects the condition of
Bengal.

The list of Sarikara or mixed castes given in the Brahma-vaivarta Purana closely resem-

bles that of the Brihad-dharma Purana, though there are certain differences in detail.

The caste system in Bengal was fluid, and the number, designation and relative
status of the different castes varied over time. References exist in which the Pala kings
are said indirectly to have maintained the caste system, which implies that royal author-
ity was invested with the right and duty to maintain the status quo.272 Socially, though
intra-caste marriage was the preferred rule, men often married women from lower
castes, as is evidenced by the Tippera copper-plate of Lokanatha, though apparently

this practice became less acceptable over time.273

271 Majumdar (1943: 571-572); Ghurye (1923: 91)

272 Majumdar (1943: 573)

273 Majumdar (1943: 575-577); Brinkhaus (1978). In terms of Bengali social relations, those whose
father and mother both belong to the four early castes are in the uttama (High) category; those whose
mothers alone belong to one of the early castes but father belong to the uttama category form the mad-
hyama (Intermediate) category; and those whose father and mother both belong to any mixed caste are
relegated to the adhama (Low) category. Practically, these priniciples were not always followed, so that
a Chandala born of a Siidra father and Brahmana mother has been classed with the "antyajas.” Similarly,
among the "antyajas,” some are born of madhyama Sankara males and VaiSya or Siidra females.
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The 81 Kalacakra’s pervasive mention of thirty-six castes may actually be the
clue that rules out Khotan-cum-Sambhala as the place where this text was authored. No
finely subdivided caste structure is mentioned in any of the Khotanese economic and
social documents currently available.274 Epigraphic and archaeological evidence also
supports the hypothesis that the §r7 Kalacakra was authored in Bengal. The text specif-
ically mentions geographical units called bhukti, visaya, mandala, bhaga, and grama --
terms, according to one particular copper-plate inscription described by Majumdar,
used by the Pala kings of Bengal to describe their administrative units.2’5 The $r7
Kalacakra also uses the term mantrl, which according to land grants and epigraphic
records was the title for the ministers who assisted the Pila kings. According to a pil-
lar inscription at Badal, the mantr? was accorded high status, something along the lines
of the current position of minister.2’6 By betraying their familiarity with a thirty-six-
tiered caste structure and other Bengali administrative terminology, then, the authors of
early Sanskrit Kalacakra literature actually may reveal themselves as Bengalis; perhaps
these authors merely claimed Sambhala as the place of origin for the $rf Kalacakra and
Vimalaprabha in order to distinguish these texts from others circulating in Indian

Buddhist tantric communities.

274 skjaervo (1996); Stein (1907)

275 According to Majumdar (1971: 308), the territory administered by the Pila kings was divided into
administrative units called bhuktis, vifayas, and mandalas, and smaller units called khandala, avritti (sub-
divided into chaturakas), and bhaga (subdivided into patakas). Scholars are uncertain exactly what
certain of these designations imply, for example sometimes the vi§ayas comprise the mandalas and some-
times vice versa. A pataka, which was the smallest administrative unit named in the epigraphic records,
was apparently half of a grama (i.e., village). It probably served as the origin of the modern division of
Bengali villages and towns into padas, which denote areas inhabited by a particular group of people
belonging to a social or professional unit.

276 According to Majumdar (1971: 303-306), Pila rule in Northern India was characterized by a highly
developed and stable administrative system. At the top of the system was a strong hereditary monarch
with great power. A group of officials headed by the Ministers (mantrf or sachiva) assisted the king in
his duties. For more on daily life in Bengal, see Auboyer (1961).
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Kalacakra in Bengal

The first historically-identifiable people associated with the Kalacakra tradition
lived and worked in Orissa, Bengal, Bihar and the Himalayan regions of Kashmir and
Nepal.277 Historical sources for the early phase of Kalacakra’s transmission include:
Bu ston’s Rgyud sde’i zab don sgo ‘byed rin chen gces pa’i lde mig; Mkhas grub rje
Dge legs dpal bzang po’s (1385-1438) Dus ’khor tik chen (c. 1434); *Gos Lo tsi ba
Gzhon nu dpal’s (1392-1481) Blue Annals (Deb ther sngon po) (c. 1478);278 and
Taranatha’s Dus 'khor chos skor. Although Bu’ston account is the earliest, dating to
the second decade of the fourteenth century, it probably refers to an earlier oral tradi-

tion.279

Bu ston’s account describes two different histories for the introduction of
Kalacakra into India, which correlate to different Tibetan transmission lineages.
According to the Rwa tradition, Kalacakra teachings were introduced into India
together with the Bodhisattva Corpus. During the simultaneous reigns of the three
kings mentioned by Bu ston, Dehapila, Jaugangapa, and Kanauj, it is reported that
Pandit Cilu (Tib. #si lu) was born in Orissa.280 He studied Buddhism at the Ratnagiri
vihdra (in Cuttak district, Orissa); at Vikramasila (possibly in Bihar); and at Nalanda
(in Bihar), and he is said to have distinguished himself in the study of Buddhism. Con-
vinced of the importance of tantric teachings, especially the method outlined in the
Bodhisattva Corpus, he set off to find those teachings believed to be extant in
Sambhala. En route, he was met by an emanation of Mafiju$ri, who conferred on him
277 Orofino (1994b: 23)

278 wylie (1957)

279 Orofino (1994b: 17)

280 According to Orofino (1994b: 19-20), the Tanjur contains two works attributed to this author, the
Sadangayogapadesa, which was translated into Tibetan by Rwa Chos rab and Samantasri; and the Rar-

navrksandmarahasyasamdjavrtti, a commentary on the Guhyasamdjatantra.
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all the initiations and teachings of the Bodhisattva Corpus. Later, residing in Kataka in
Orissa, he transmitted those teachings to Pido or Pindi Acarya (a.k.a. Pinda Acarya),
who was born in Bengal. Pido then transmitted the teachings to *Kalacakrapada the
Elder, who was born in Varendra (northern Bengal). *Kalacakrapada the Elder trans-
mitted them to *Kalcakrapada the Younger, who taught Kalacakra to many disciples at

Naland3, among them the Ka$§miri Pandit Somanztha.281

Later, the Pandit SamantasrT of Ye rang (Patan in Nepal) heard the Kalacakra
doctrines and became the disciple of Mafijukirti. The Pandit Samantasri then worked
together with the Tibetan translator Rwa Chos rab to translate many Kilacakra texts,
including the SekoddeSa. Rwa Chos rab was the nephew of the famous Tibetan trans-
lator Rwa Lo tsi ba Rdo rje grags (1016/17-?), which dates the major translation effort
for texts on the Kalacakra tradition to the early eleventh century. Completing most of
his studies in Nepal, Rwa Chos rab worked primarily on the Highest Yoga Tantras of
Kalacakra, Samvara, Samputa, Vajradakini, and Heruka. Rwa Chos rab himself is also
reported to have been present at a council organized by King Rtse 1de in 1076, and he
is said to have played a role in generating support for Highest Yoga Tantras among

scholar-practitioners in Tibet,282

According to the ’Bro tradition, the Kilacakra teachings were introduced into
India at the time of Kalkin $ripala, the seventeenth Kalkin according to Vimalaprabha

281 Orofino (1994b: 17-20) entertains Newman’s suggestion that this may been *Pindo (Bsod nyoms
pa), the itinerant monk from Yavadvipa (Java) mentioned by the Bengali master Ati§a in his Bod-
himdrgapradipapanjika as AtiSa’s teacher of the Great Adibuddhatantra. Also in this text, AtiSa credits
the Bhiksu Bsod nyoms pa with originating a moral reformation of monastic discipline and tantric prac-
titioners’ behaviour, ascribing to him the rule prohibiting monks from taking the Adibuddhatantra’s
hisgher initiations -~ the guhtyabhiseka and the prajiiabhiseka - both of which include tantric union.

282 Orofino (1994b: 17-18). Another famous translator of the same period, 'Gos Lo tsi ba translated a
number of tantras, including the Hevajratantra, though he mainly was interested in the
Guhyasamajatantra and in the $rf Kalacakra, both of which were considered Yoga tantras during this
period.
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L. 3. In this account, a young yog! was met by Kalkin Sripila, who initiated him into
the teachings of the Bodhisattva Corpus and the Highest Yoga Tantras. Upon his
return, he became renowned as an emanation of Mafijusri and was called
*Kalacakrapada. He then transmitted the lineage to many disciples, including
Nalendrapa (a.k.a. *Kalacakrapada the Younger).283 *Kalacakrapada the Younger
then transmitted the tradition to Somanatha, who had been sent to Magadha by his
teacher, the Ka$miri Pandit *Brahmanapada, after having received the Sekoddesa and a
commentary on the Sekaprakriya.28% Later, about sixty years after the appearance of
the 8r1 Kalacakra and Vimalaprabha in India, the Indian teacher Somanitha went to
Tibet, transmitting there the Kalacakra tradition and its system of measuring time. For
this reason, the Tibetan calendar begins in 1026, the year in which Somanatha brought
Kalacakra to Tibet.285 In addition, during the sexagenary cycle beginning in 1027, Gyi
jo Lo tsa ba, a Tibetan translator of the Kilacakra texts, introduced Kalacakra’s

calendric system into Tibet.286

According to 'Gos Lo tsa ba’s Deb gter sngon po, Somanatha was one of the
disciples of the Ka$miri scholar *Brahmanapada or Siryaketu, who taught during the
middle of the eleventh century. Kailacakra literature was unknown in Kashmir during
this period -- Bu ston, Mkhas grub and *Gos Lo tsa ba all agree that the Sekoddesa and
a commentary on the Sekaprakriya (the actual text itself, in *Gos Lo tsa ba’s account)

were first introduced into Kashmir when *Vinayakaramati sent these texts to Siryaketu.

283 According to Orofino (1994b: 18-21), the eighteenth-century Tibetan scholar Padma dkar po
identifies Nalendrapada with Narop, the author of the Paramarthasamgraha commentary on the Sekod-
defa and a well-known vajracaryas from Nalandid monastic university, where he was abbot for eight
gears. See also Reigle (1986: 10).

84 This text on Kalacakra empowerment rites is no longer extant in Sanskrit. According to Orofino
(1994b: 19), the commentary mentioned by Bu ston and Mkhas grub is probably Darika’s $rf
Kalacakratantrardjasekaprakriya.

285 Orofino (1994b: 19); Bernbaum (1980: 16)

86 Orofino (1994b: 16-22)
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Suryaketu is then said to have shown these texts to his disciples, among them
Somanatha. After having met *Kalacakrapada the Younger in Madhyades$a, Somanitha
is said to have travelled to Tibet and spread the teachings there. In Tibet, he was
received by certain benefactors, including Dge bshes Lce ba and his son from Bzang
yul in G.yor po, and Dge bshes of *Phan yul Dkon mchog bsrung. The Ka$miri Pandit
Somanitha then worked with the Tibetan *Bro Shes rab grags to translate several texts
of the Kalacakra tradition preserved in the Tibetan canon.287

Bu ston also mentions other Indian yogls connected with Kalacakra transmission
lineages including Darika, Anupamaraksita, and Sadhuputra Sridharanandi, who can be
dated to the beginning of the eleventh century, if not earlier. The work of these
scholars is preserved in the Tibetan Tanjurs. Later, in the second half of the eleventh
worked on Kalacakra materials. At the end of the twelfth century and during the first
half of the thirteenth century, Sakyasribhadra (1127-1225) and Vibhiticandra (c. 1200)
spread the Kalacakra tradition in India and Tibet. As will be discussed further in Chap-
ter V, Kalacakra’s six-limbed yoga was introduced into Tibet about 1200, primarily
through Vibhiticandra, who came to Tibet with the Ka§miri Pandit $akyasribhadra (c.
1127-1225).

Despite the decline of tantric Buddhism in eastern India due to the Turkish inva-
sions of Madagha and Bengal at the beginning of the thirteenth century and the destruc-
tion of the great Buddhist monastic universities of Nailanda, Uddandapura, and Vik-
rama$ila, colophons to Indian manuscripts of the SrT Kalacakra indicate that the text
was still copied in India during the fifteenth century.288 In addition, 'Gos gzhon nu
m994b: 21-22); Naudou (1968: 162)

88 Orofino (1994b: 22-23); Newman (1987a: 112); Tucci (1931: 690-691)
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dpal reports that the Bengali Pandit Vanaratna (1384-1468), himself a student of the
Buddhist Pandits *Buddhaghosa (Sangs rgyas dbyangs) and Sujataratna, was an expert
in the praction of the six-limbed yoga according to the methods of Kalacakra and

Anupamaraksita.289

Syncretic Kalacakra

The $r1 Kalacakra incorporates many elements from Indian culture at large,
resulting in a synthetic mixture of classical Indian astronomy and astrology, the Indian
Ayurvedic tradition, Hindu tantra, and elements of ritual practice traceable back to the
Vedic period. Various religious traditions influenced Kalacakra. Roerich2%0 cites pos-
sible Manichean and Near Eastern influences on the Kalacakra tradition via Kashmir;
and Hoffman?! discusses the Srf Kalacakra’s references to three monotheistic religions
-- Christianity is represented by Jesus ("Isha"); Manicheism is represented by Mani
("the man with the white garment"); and Islam is represented by Mohammed ("Mad-
humati”). Bernbaum?%2 hypothesizes that monotheism in these traditions may have
influenced the Kalacakra’s conception of a supreme, primordial Buddha, and he also
suggests that prophecies concerning Sambhala may draw on the Christian prophecy of
the second coming of Christ and the Manichean doctrine of warfare between the forces
of light and those of darkness. He also observes that the Muslims served as the
prototype for the barbarians mentioned in Kalacakra literature, who will attempt to con-
quer Sambhala. Finally, he suggests that Kalacakra shares with Manicheism the
influence of Gnostic and Zoroastrian mysticism, along with numerical symbolism
featuring groups of five.
m994b: 23)

290 Roerich (1932)
291 Hoffman (1960; 1969)
292 Bernbaum (1980: 42)
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The dissemination of the Persian founder Mani’s doctrine in Central Asia
reached a peak in 762-763 when Manicheism was declared the state religion of the
Uighur Turks by an official act of their king Bogii Khan (760-780), who had become
acquainted with an adherent of the religion of light in Loyang (China). The huge
steppe kingdom of the Uighurs was shattered in 840 by the Kirghiz, but Manicheism
was able to maintain itself in eastern Turkestan until the Mongols established a presence
there in the early thirteenth century. Its penetration was greatest in the Turfan region,
where a Uighur kingdom at Khoco maintained itself into the thirteenth century. The
Manicheans of Central Asia adopted Buddhist symbolism while simultaneously revers-
ing its forms, e.g., the Manichean cleric raises his left (as opposed to right) hand in the

attitude of teaching (Skt. vitarka-mudra).293

A link may exist between Manicheism and the four-faced forms common to
tantric iconography. According to Klimkeit,294 Hindu four-faced forms cover a
Manichean theology. Greek texts refer to "the Father with the Four Faces," and in
Iranian Manicheism, these four divine faces are identified with four Persian deities. It
therefore is not surprising to find in Central Asia a four-fold god disguised as four
Hindu deities, Siva, Brahma, Viénu in his incarnation as a Boar, and Gane§a. The
four-fold god appears in Turkic texts in the form of Hindu gods, which implies that
Indian religions in Khoco influenced the Manichean court just as they did the courts of

Buddhist monarchs in inner and eastern Asia.

Like the four-fold god of Manicheism, Kalacakra, too, is depicted iconographi-
cally with four faces. Kalacakra is shown with twenty-four principal hands and twenty-
293 Klimkeit (1982: 8-35)

294 Klimkeit (1982: 35)
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four thousand subsidiary hands. He is often seen wearing a tiger skin and dancing in
the heroic (Skt. alidha) posture on the bodies of Anga and Rudra. On his right side,
Kalacakra's four blue hands hold the vajra, sword, trident (Skt. trisula), and skinning
knife (Skt. kartari); the four red hands hold the fire, arrow, vajra and goad. His four
white hands hold the discus, knife, rod and axe. On the left side, his four blue hands
hold the vajra-marked bell, the plate, the tantric yogl’s staff (Skt. khatvanga) with
gaping mouth, and the skull (Skt. kapala) full of blood. His four red hands on the left
hold the bow, noose, jewel and lotus; the four white hands hold a dharmacakra, vajra,
chain and severed head of Brahma,295

2% N. Bhattacharyya (1982: 243) evidently describes the Sa skya iconographic take on Kalacakra, in
which B. Wallace (1997) notes that a mirror replaces the dharmacakra, reflecting perhaps a difference in
the Indian explanatory lineage. Smith (1997) describes a detailed Kalacakra sddhana written by the Sa
skya Chos rgyal ’phags pa in the late thirteenth century, the Dus ’khor thugs dkyil gyi mngon rtogs
(Volume Pa, Folios 312a-329b of the 1736 Sde dge edition of the Sa skya Bka’ bum). Kalacakra’s ritual
implements, which arise from mantras, are listed on Folio 317a of this text: sword, trident, curved
knife, bow, goad, drum, hammer, wheel, spear, club, axe, bell, armor, staff, skull, arrow, noose, jewel,
lotus, conch, mirror, iron chain, and Brahma’s head. See also Rhie and Thurman (1991: 480-481).
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CHAPTER IV: NOTES ON KALACAKRA IN INDIA

To examine the early praxis history of Kalacakra in India, we must reconstruct
the rich ritual and cultural context that surrounded the production 877 Kalacakra and the
Vimalaprabhd. What were the contours of Kalacakra ritual communities in eleventh-
century India? Did bands focused exclusively on Kalacakra even exist? Was there a
definable form of Kalacakra ritual and yogic-cum-meditative practice apart from gen-
eral tantric practice? Who actually read the $r7 Kalacakra and the Vimalaprabha? Was
the $r7 Kalacakra restricted in its dissemination, or did communities of people recite it
and perform its rituals? What patterns characterized the symbiotic emergence of
Kalacakra as practical cult and textual doctrine? To what extent did Kalacakra and
other religious cults influence one another? Although the absence of extant first-hand
accounts from Indian tantric practitioners leaves many of these questions unanswered,
data from the SrT Kalacakra itself, together with other literary sources enables us par-
tially to reconfigure dimensions of the aesthetic, ritual field of medieval tantric com-
munities. The following chapter, then, surveys extensively the contents of the third

chapter of the $rT Kalacakra with the aforementioned goal.

Despite the lacunae in historical documents describing Indian tantric com-
munities that may have engaged the Sanskrit version of the $r Kalacakra before its
transmission to Tibet, ritual, the visual arts, music, and dance were emphasized
generally in Pala-period India. Kalacakra texts likely were authored so as to make
comfortable their Indian adherents and patrons, and this accommodation of the preexist-
ing traditions and rituals of the local population probably served to increase Kalacakra’s

appeal and popularity vis-a-vis other religious traditions vying for membership.

Certain passages within the third chapter of the text suggest a rich, syncretic and
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inclusive ritual setting that emphasized: 1) the central role of the guru; 2) a systematic
approach to ritual action; 3) elaborate burnt offering practices; 4) a well-developed
understanding of mandala construction; 5) a complex network of empowerments; 6) the
presence of thirty-six types of yoginls correlated with thirty-six occupational castes; 7)
the symbolic exercise of postural attitudes; and 8) stylized interactions between yoginls

and yogls.

Blurred boundaries between text and ritual are evident in the third chapter of the
Srt Kalacakra, which enfolds elaborate ritual sequences between the involved cosmol-
ogy and sacred human geography of the first two chapters and the mysterious psycho-
sexual yoga of the fourth and fifth chapters. The third chapter of the SrT Kalacakra is
divided into six sub-sections:296

1) VERSES 1-22: Sucandra’s request for instructions concerning the
Kalacakra mandala and the Buddha’s reply; an examination of the qualities of
proper and improper tantric teachers; and examination of the qualities of the
highest, middle and lowest level disciples; characteristics of the site for the
performance of the empowerment; the directions for the performance of the
eight ritual actions; the characteristics of the "hearths” (Skt. kunda) for the
eight ritual actions; "nails" (Skt. kflaka) for nailing the evil spirits to the
ground; characteristics of the flasks (Skt. ghata); times for the performance of
the ritual actions; directions in which the teacher’s seat is to be arranged; rules
for spreading the colored powered (Skt. rajovidhi); characteristics of the deity,
the string (Skt. s#tra), and the chaplet (Skt. aksasatra); the drawing of the
diagram (Skt. yantra);

2) VERSES 23-35: Rites for the protection of the teacher; generation of the
"wrathful” (Skt. krodha) deities in the protective circle (Skt. raksacakra);
purification and protection via Vajravega rituals; invocation to the earth for
purification of the site; auspicious days for purifying the site; protection of the
disciples and others;

3) VERSES 36-70: Procedure for drawing the mandala; the ritual of burnt
offerings (Skt. homa);

4) VERSES 71-103: Characteristics of the hearths; the ritual of burnt offer-
ings and subsequent rites; entering the mandala; the seven worldly empower-
ments (Skt. laukikabhiseka);

5) VERSES 104-169: Consecration of the deities (Skt. pratistha); the higher

296 Dwivedi and Bahulkar (1994: 20-21)
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empowerments (Skt. urtarabhiseka); offerings to the deities (Skt. ganacakra);
rules for the conduct of the yogr,;

6) VERSES 170-203: Hand gestures (Skt. mudrd) symbolizing the thirty-six
deities; the eye signs representing various intentions and feelings (Skt.
drstisariketa); glances and other secret signs (Skt. chomaka) used by the yogls
and yoginls for secret communication; the concluding mandala rites; offerings;
placement of the mandala powder into the river; feeding the monks, nuns and
others.

These subsections of the third chapter of the $rT Kalacakra will be described in more
detail in the following pages.

The Role of the Guru

The role of the guru is extremely important in Buddhist tantra. Empowerment
must be conferred by a guru whose lineage is traceable back in an uninterrupted fashion
to the Buddha himself. According to the Dalai Lama, "this is necessary in order for
the empowerment ceremony, as conducted by the guru, to activate the latent
potentialities in our minds and enable us to actualize the resultant state of
Buddhahood."297  According to Tibetan belief, an empowerment imprints students’
minds with the necessary predispositions towards enlightenment. At the conferral of
the 1989 Kalacakra empowerment in Santa Monica, the present Dalai Lama stated that
because the guru transfers an "inspiring force" into the continuum of the disciple during
an empowerment, a disciple must receive the empowerment from an "experienced
master.” Indeed, in the Tibetan system, one is not permitted to practice the yoga of a
particular deity without first having received the empowerment of that deity from a
qualified master who is able to trace his or her own empowerment lineage back to

$akyamuni Buddha,298

297 T, Gyatso (1995: 108)
298 yackson (1985b: 23)
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Tantric doctrines and instructions for practice traditionally have required proper
initiation and have been passed tightly "from mouth to ear" in "teacher lineages" (Skt.
guruparampard). After the destruction of the great monasteries in Bihar and Bengal
around 1200, tantric teaching lineages shifted from India to Tibet, where they have
been transmitted until the present.2%9 Historically, two contemporaries sometimes
initiated different teacher lineages; masters such as Bu ston kept lists called "records of
[teachings] received” (Tib. gsan yig/thob yig), which detailed the lineages through
which various teachings were received. Various Kalacakra six-limbed yoga lineages

existed, and one of the most influential followed Anupamaraksita.300

In his commentary on Kalacakra, Dhargyey30! attributes to Sa skya Pandita Kun
dga’ rgyal mtshan (1182-1251), the fourth patriarch of the Sa skya school, a meta-
phorical description of the guru in which the blessings of the Buddhas are likened to the
rays of the sun and the guru is likened to a magnifying glass:

If one has some firewood, no matter how strongly the sun might be shining,

the firewood does not burst into flame. One has to have a magnifying glass in

order to ignite the actual flame. Likewise, even though the Buddhas are very

powerful and are able to bestow great blessings, it is impossible to receive

them without a guru. The guru and one’s relationship to the guru are

indispensable.

Due to the immense importance of the guru in conveying the essence of tantric
teachings, tantric texts are replete with warnings against false gurus who proffer false
teachings.302 Further, whenever a tantric practice is explained, there are two modes of
explanation -- that given to a large gathering of disciples, and that given in the context
of a particular guru-disciple relationship.303
299 Granbold (1996: 35)

300 Granbold (1969: 124; 1974: 20-24; 1996: 35-43) has compiled a pedigree for the Kalacakra six-
limbed yoga teachings drawing from various historical accounts.

301 Dhargyey (1985a: 122)

302 N.N. Bhattacharyya (1982: 145)

303 T, Gyatso (1995: 130)
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Generally within Buddhist tantra, the nine qualities of the guru include external
and internal commitments. Externally, one must ingest only the five nectars -- excre-
ment, blood, red and white drops, marrow, and urine. Internally, one must abstain
from: 1) the fourteen root tantric downfalls;304 and 2) the four binding factors. One
should also uphold the twenty-five modes of behavior of disciples (Skt. vrata; Tib.
brtul shugs). |

In the St Kalacakra,305 the fourteen root tantric downfalls3% include: 1) dis-
turbing the mind of the vajra master (Skt. vajrdcdrya); 2) breaking the command or the
word of the vajra master; 3) speaking of the faults of a vajra brother or sister; 4)
abandoning loving-kindness for sentient beings; S5) allowing the flower-like white bod-
hicitta to emerge; 6) making a distinction or discriminating between emptiness as it is
revealed in the Mahayana and Tantric traditions; 7) disclosing tantric secrets to those
not yet ripened; 8) abusing the aggregates; 9) abandoning or rejecting emptiness; 10)
maintaining a contradiction between one’s mind and one’s mouth in terms of loving-
kindness; 11) improper understanding or doubt regarding the tantric union between the
vajra master and his consort; 12) directly speaking of the faults of an authentic and
fully-qualified yogl/yoginI or disparaging him/her; 13) not devoting oneself to the

304 According to Dhargyey (1985a: 15-26), the fourteen root tantric downfalls include: 1) abusing or
having contempt for one’s spiritual mentor; 2) contemptuously disregarding the training; 3) disparaging
or speaking of the faults of a vajra brother or sister; 4) abandoning loving-kindness (Skt. mairrf; Tib.
byams pa); 5) rejecting the yearning-bodhicitta and the engaging-bodhicitta; 6) abusing the dharma of the
siitras or tantras; 7) disclosing tantric secrets to those not yet ripened; 8) abusing the aggregates; 9)
abandoning emptiness; 10) devoting oneself to evil friends; 11) not recollecting the view; 12) defeating
the faith of others; 13) not devoting oneself to the tantric pledges; and 14) disparaging women.

305 Dhargyey (1985a: 26-28); BTG (1965: 235-236)

306 As Stearns (1996b: 152) has shown, following the tradition of the Indian mahdsiddha Viriipa, the Sa
skya tradition considers the Rtsa ltung 'khrul spong of Rje btsun Grags pa rgyal mtshan (1148-1216) to
be the definitive text on the nature of the fourteen sacred tantric commitments (Skt. samaya, Tib. dam
tshig). Tsong kha pa refuted this text in his Gsang sngags kyi tshul khrims kyi mam bshad dngos grub
kyi snye ma, which was, in turn, refuted by the Sa skya scholar Gser mdog Pan chen Shakya mchog ldan
in his "Khrul spong gyi brgal lan rnam par nges pa’i dam tshig.
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tantric pledge, i.e., not accepting the offering of meat (Skt. bala) and alcohol (Skt.
amfta) during the feast (Skt. ganacakra; Tib. tshogs); and 14) disparaging women.

Also in the Kalacakra tradition,37 the four binding factors are: 1) not regard-
ing the downfall as disadvantageous or as a fault; 2) not having the attitude of turning
away from such action in the future; 3) taking delight in that action; and 4) doing so
without any sense of shame and having no consideration for others. The twenty-five
modes of behavior of disciples include avoiding/abandoning: 1-5) the non-virtues of
killing; stealing; adultery; lying; taking alcohol; 6-10) the secondary non-virtues of
gambling; eating meat in the three cases of seeing, hearing or suspecting that the
animal was killed specifically for one’s own consumption; idle gossip; mistaken com-
memoration of one’s parents with offerings of blood and flesh; offering animal
sacrifices; 11-15) the five types of killing of a cow; children; women; men; and
destroying representations of the Buddha’s body, speech and mind; 16-20) the five
angers of rejecting faith in the Buddha and Dharma; anger towards one’s companions;
anger towards one’s master; anger against the monastic community; and deceiving or
misguiding those whom have placed their confidence or trust in you; and 21-25) the

five types of attachment to visual form; sounds; smells; tastes; and tactile objects.

The early verses of the third chapter of the SrT Kalacakra describe the character-
istics of an appropriate guru and emphasize the need to avoid false teachers. The sec-
ond verse of the third chapter of the ST Kalacakra expounds upon the proper qualifica-
tions of a guru:

VERSE 2: Now with the second verse, he [the Buddha] describes the
examination of the vajra master for the purpose of homoring the guru,

beginning with "in the beginning."

In the beginning, indeed the guru is to be served. One who holds the commit-

307 Dhargyey (1985a: 29-40)
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ments, mounted on the tantric vehicle, who meditates upon the principles308
{practices that result in the worldly and transworldly accomplishments}, who
is not attached {indifferent towards one’s family and towards ome’s own
body}, whose impurities have vanished, one with the disposition of patience,
who makes a path {to complete Buddhahood},

who gives the path to the disciples, who destroys the fear of hell, who is
actually a celibate, who wields the vajra staff against the Maras309 — he is
well-known as Vajrasattva on the surface of the earth.310

The characteristics of false gurus are described in the third verse:

VERSE 3: Now, by means of the third verse, he [the Buddha] describes here
the purpose of examining the faults of a bad teacher, beginning with "one who
possesses pride.”

One who possesses pride, who is overcome with anger, without the commit-
ments, 311 greedy for material goods and who is unlearned {a fool devoid of
the teaching of the true path}, whose purpose is deceiving disciples, whose
mind has fallen with respect to the state of highest joy, and who is not con-
secrated/empc::wered,?‘12

one who is attached to enjoyments, who is drunken, whose speech is harsh,
who possesses desire due to the sense faculties313 {the two sexual organs}, by
his disciples, he indeed is to be avoided as hell [is avoided] by wise people, for
the purpose of complete enlightenment.

The fourth verse of the third chapter describes the characteristics of a good dis-
ciple:

VERSE 4: Now the character of the good disciples is described for the pur-
pose of the wisdom and gnosis empowerments, beginning with "profound."

[One whose] mind is deep and lofty, who delights in the precepts314 of the
teacher, who has the disposition of renunciation, a "knower of the qualities”
{one who has faith in the three jewels}, one who seeks liberation, one who is
devoted to tantra, one whose mind also is unwavering, and one who is well-
guarded with respect to the truths that have been attained,

only one whose attachment to bad things is destroyed, only he is to be gathered
by the well-skilled guru for the sake of the wisdom empowerment, etc. {"etc.”
means that he alone is qualified for the fourth empowerment}.

308 (skt. tattvadhayi; Tib. de nyid bsgoms) VC reads "who meditates on emptiness."
309 According to Lhalungpa (1993), the four Maras are: 1) the demon of mental afflictions / negative
emotions; 2) the demon of death; 3) the demon of celestial gods, who tempts disciples with sensual
gleasures, etc.; and 4) the demon of the aggregates.
10 (Skt. dharanitale; Tib. 'dzin ma’i gzhi)
311 (skt. samaya; Tib. dam tshig)
312 (skt. siktah; Tib. dbang ma bskur)
313 (skt. kamukaScendriyartham; Tib. dbang po’i don du *dod Idan pa)
314 (skt, niyama; Tib. nges pa)
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However, there is another [disciple] of middling capacity appropriate for the

[path of the accumulation of] merit {for the seven empowerments [of child-

hood].315 But if he propitiates his guru the [disciple] of lowest capacity is to

be gathered for the five “teachings, "316 but not if he causes harm. }

Verses enjoining disciples to find proper gurus are understandable given the
critical role played by the guru during the conferral of the empowerment and during the
subsequent explanation of tantric practice. For example, during the conferral of the
empowerment, the guru assumes the position of "tantric master” (Skt. vajracarya; Tib.
rdo rje slob dpon). After identifying with the main deity of the tantra, the guru then
leads disciples through the deity’s mandala abode, teaches disciples the deity’s mantric
speech, and transforms disciples into the deity by giving them symbolic clothing, by
placing sacred seed syllables on the energy centers of their bodies, and by transferring

the deity’s wisdom to them.317

In the context of contemporary tantric empowerments, the guru officiates over
many rituals in his or her role as "ritual master," which is attained after one has com-
pleted a sequence of tantric rituals. First, the "purification of the disciple" (Skt.
vagananta; Tib. khrus dang bgegs bkrad), a necessary prerequisite for empowerment,
is undertaken to exorcise negative forces from the disciple. This process has two parts.
The disciple is washed symbolically with water, and the ritual master recites a mantra

while ringing a bell and pouring water from a vase into a small receptacle. Students sit

315 ynlike other Highest Yoga Tantras such as the Hevajratantra, the §rf Kalacakra describes a total of
eieven empowerments. The first "seven empowerments of childhood" (Tib. byis pa'i dbang bskur bdun)
are the water, crown, crown pendant, vajra and bell, conduct, name, and permission empowerments. In
Dhargyey (1985a: 6-8), the names of these empowerments have been translated as water, headdress,
crown-banner, vajra and bell, thumb-vajra, name, and permission. Four higher and four highest
empowerments follow these seven empowerments of childhood. Each of these two sets of four empower-
ments is comprised of a vase, secret, wisdom, and fourth empowerment. To arrive at the eleven
Kalacakra empowerments, these eight empowerments are counted as four: 1) the two vase empower-
ments; 2) the two secret empowerments; 3) the two wisdom empowerments and the fourth higher

gowerment and 4) the fourth highest empowerment.

(Skt. §iksa)
317 Newman (1987a: 8)
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quietly in a meditation pose while visualizing the water being poured over their heads.
During the second component of the ritual, the ritual master recites a mantra while cir-
cling a thunderbolt around his or her head, an attendant swings incense, and monks
play ritual instruments, including horns, cymbals, and a type of flute (Tib. rgya gling).
All of these actions are designed to dispel negative forces from the disciples by means
of the power of the "Triple Gem" (Buddha, Dharma, and Sangha). Meanwhile, stu-

dents visualize negative forces leaving their bodies.

After the purification of disciples, the ritual master makes offerings (Skt. paja;
Tib. mchod pa), which may be distinguished typologically into two categorical sets.
The first group are the "fire offerings” (Skt. homa; Tib. sbyin sreg). The second group
are the "cake offerings" (Skt. ganacakra; Tib. tshogs mchod, or tshogs kyi ’khor lo),
which may be made to the deities, the Triple Gem, the bodhisattvas, the arhats, and
the local divinities. Offerings involve the recitation of mantras, the utterance of words,
and the use of ritual gestures. A second division of tantric offerings distinguishes
between "outer offerings” (Tib. phyi’i mchod pa), "inner offerings" (Tib. nang gi
mchod pa), and "secret offerings” (Tib. gsang ba’i mchod pa). Outer offerings include
incense, flowers, various types of water, food, butter lamps and music. Inner offerings
are visualized in the mind of the disciple and then offered, and secret offerings refer to
the inseparability of method and wisdom that is offered by the disciple during the
process of deity yoga. During empowerments, offerings are made by the ritual master.
In general, however, any individual can perform offerings.318 After empowerment,
the disciple must perform "preliminary rituals" (Skt. parvaka; Tib. sngon ’gro)319 and
enter retreat (Skt. sImd; Tib. mthsams).
m (1957: 257-262); Wayman (1973: 72-73)
319 According to Jorden (1991), these consist of "The 400,000 Preliminary Practices.” First, 100,000
repetitions of the refuge vows in Buddha, Dharma, and Sangha are offered with individual prostrations;
next, 100,000 mandala offerings are made; then, 100,000 recitations of the Vajrasattva mantra are per-
formed; and finally, 100,000 repetitions of "guru yoga" are performed.
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In addition to empowerment rituals, the ritual master may perform various types
of tantric ceremonies comprising at least four main categories. First, "consecration"
(Skt. pratistha; Tib. rab gnas) rituals320 are performed to evoke divinities from their
transcendental abodes in order that they may dissolve into objects and sites, thus imbu-
ing them with "great root" (Tib. rzsa ba chen po). During these rituals, the lama
recites mantras and anoints what is being consecrated by throwing rice and sprinkling
water. There also exist tantric rituals designed to increase the life span of lamas and
sick members of the community (Tib. tshe chog). One class of tantric rituals offers
protection against local spirits (Tib. gdon bgegs las bsrung ba), and another class is

used to guide the consciousness of those whom have recently died (Tib. gshin chog).32!

Ritual Actions and Burnt Offerings

Drawing on a broad range of textual materials relating to medieval ritual prac-
tice, I suggest that, among the texts canvassed,322 the text closest to the $r7 Kalacakra
in terms of its description of ritual action is actually a Hindu Tantra, namely a Ka§miri
Saivite text called the Vinasikhatantra.323 The Sr1 Kalacakra offers a systematic

320 Btrul (1987a); Swearer (1996)

321 yorden (1991)

322 These include the Vedic Samhitds, the KauSikasatra of the Atharva Veda, the
Candamaharosanatantra, the Sarvadurgatiparifodhanatantra, the VindSikhatantra, and the Hevaj-
ratantra.

323 According to Goudriaan (1985: 27, 138) and Goudriaan and Gupta (1981: 37), this intriguing text,
originally authored in India, was later redacted and taught by Saiva specialists in Southeast Asia. Con-
cerning the etymology of its name, a vind is an Indian lute, an instrument usually having seven strings
raised upon nineteen frets or supports fixed on a long, rounded board. Sikha designates "a wavy string
or line or a tuft that winds itself upwards.” Goudriaan hypothesizes that term §ikhd also may have
referred to a little-known collection of tantras now almost entirely lost. Snellgrove (1959a: viii-ix) criti-
ques Sir John Woodroffe’s statement that the Buddhist tantras are identifiable with the §ikta tantras by
stating that such a conclusion, "if indeed justified, should have followed from an examination of the texts
and traditions on both sides.” Nevertheless, providing little proof for his claim, Sanderson (1990) argues
that Buddhist tantra, especially Highest Yoga Tantra, depends upon Ka$miri $aivite ideas. Here, [
attempt to substantiate such a claim via the direct comparison of texts.

- 116 -



approach to ritual action. In the first twenty-two verses of the third chapter, eight
ritual actions are mentioned:

1) pacification (Skt. Santi; Tib. zhi)
2) expansion (Skt. pusti; Tib. rgya)

3) murder (Skt. marana; Tib. bsad)
4) banishment (Skt. uccarana; Tib. bskrad)

S) subjugation (Skt. vasya; Tib. dbang)
6) attraction (Skt. akrsti; Tib. dgug)

7) immobilization (Skt. stambhana; Tib. rengs)
8) obscuration (Skt. mohana; Tib. rmong)

Often mentioned in pairs, these eight actions serve as a ceremonial mechanism connect-
ing the symbolism of the hearth used as the basis for burnt offering and the mandala
used as the basis for empowerment rituals. Indeed, it is possible that the sectioning of
the hearth and the mandala according to the eight directions may have inspired the
expansion of traditional threefold and fourfold groupings of ritual actions to eight, the
number required to correspond to the eight directions of the hearth and mandala.

Burmnt offering (Skt. homa) rituals, elaborated in three- and fourfold
typologies,324 were intended to promote the realization of "accomplishments" (Skt.
siddhi), which included averting evil by appeasing the deities, increasing prosperity,
and overpowering enemies. Later, when homa rituals became popular in Buddhism,
they were combined with a Buddhist ethic. For example, the
Vairocanabhisambodhitantra states: "A person possessing great love and great compas-
sion can perform the appeasement homa. One possessing sympathetic joy can perform

the prosperity homa. With the wrath-fire one may practice dreadful magic."
In the $rT Kalacakra, the eight ritual actions require: 1) performances at partic-
324 Wayman (1973: 224). A set of four homas is still practiced in the Japanese Shingon and Tendai

sects.
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ular times each day and night; 2) burnt offerings (Skt. homa) with particular substances
and hearths (Skt. kunda) in specific geometric forms; 3) certain directions and colors
used in the construction of the hearths, in the construction of the Kalacakra mandala,
for the seat (Skt. dsana) of the teacher, and for the various manifestations of the
Kalacakra deity; 4) particular types of stakes (Skt. kllakam) to secure the site (Skt.
bhami); 5) certain colors of dust (Skt. rajas) for the hearths and for the mandala; 6)
specific yogic postures; 7) particular types of rosaries (Skt. stitra) for mantra recitation;
and 8) specific implements for drawing the mystical diagram (Skt. yantra), and pres-

cribed rules for using it during yogic practice.

While the third chapter of the §rf Kalacakra draws upon a well-established
tradition of delineating ritual action,325 a tradition common to Vedic, Hindu and
Buddhist texts, the SrT Kalacakra is more systematic in its approach to ritual action.
First, each ritual action is assigned a color and a direction that apply both to the hearth
and to the mandala. In Verse 8, pacification and expansion are white; murder and
banishment are black; attraction and subjugation are red; and immobilization and
obscuration are yellow. In Verse 9, directional correlates are assigned -- pacification
and expansion are northeast and north; murder and banishment are southeast and east;
subjugation and attraction are southwest and south; and immobilization and obscuration

are northwest and west.

In Verses 10 and 11, the hearths have a particular geometric shape, "essential

symbol" (Skt. garbhachina; Tib. snying po’i mtshan ma), and measurement for each of

325 Before the eight ritual actions are mentioned, the fifth verse of the third chapter of the $rT Kalacakra
sets the stage by designating the proper astronomical time at which the vajra master draws the mandala,
confers the empowerment, and teaches tantra; and also at which the yoginls perform veneration (Skt.
paja). These are to be performed at the end of the month of Caitra, on the full-moon day. Caitra is the
name of the second spring month, during which time the full moon stands in the constellation Citra.
Caitra is also the name of the sixth year in the Jupiter cycle, so it is possible that an astronomical
reference may also be intended.
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the eight separate ritual actions: pacification (circle/lotus/one cubit); expansion
(square/wheel/two cubits); murder (semi-circle/sickle/one-half cubit); banishment
(pentagon/sword/one cubit); subjugation (heptagon/arrow/forty finger-widths); attrac-
tion (triangle/iron prod/twenty finger-widths); obscuration (sexagon/snake/thirty finger-
widths); and immobilization (octagon/iron shackle/sixty finger-widths). Also in Verse
11, the hearth hole (Skt. khani$) is one-half cubit, and the altar (Skt. ved!) is six cubits.

In Verse 12, the earth/site/level (Skt. bhaimi; Tib. sa)326 is staked according to
the eight ritual actions. There are eight types of stakes (Skt. kflakam) and eight types
of pitchers (Skt. kumbha), and although there is no explicit commentary linking the
stakes to the ritual actions, by extension from the commentary on the pitchers in the
second half of this verse, it is possible to conclude that they correspond to the eight
ritual actions as follows: pacification (banyan wood stake/glass pitcher); expansion
(Ficus Religiosa tree wood stake/best silver pitcher); murder (bone stake/skull pitcher);
banishment (iron stake/iron pitcher); attraction (Acacia Catechu hardwood stake/copper
pitcher); subjugation (mango wood stake/gold pitcher); obscuration (degle Marmelos
wood-apple tree stake/wood pitcher); and immobilization (Calotropis Gigantea plant

stake/earthen pitcher).327

326 This term may refer to: 1) the earth, perhaps corresponding to "outer” Kalacakra; 2) the site for the
mandala, perhaps corresponding to "inner" Kalacakra; 3) and one of the twelve "levels” in which the
drops are accumulated in the central channel, perhaps referring to "other/alternative/secret” Kalacakra.
According to Druppa (1991: 321), the Tibetan term "sa bdun" may designate either the seventh bod-
hisattva "level” or the seventh "stage" in Kalacakra empty-body yoga. This verse is ambiguous because
the Sanskrit term "bhiimi" is used to introduce the verse, while the Sanskrit/Tibetan pair "mahi/sa" are
used in the verse itself. According to Bokenkamp (1990: 123) and Dayal (1932: 270-291), the idea of
ten stages (Skt. dasabhami in the bodhisattva’s spiritual development toward Buddhahood follows an
early Mahayana formulation in which the four stages are outlined in the Mahdprajidpdramita-satra. A
seven-stage path is described in the Bodhisattvabhami-satra. Later, the Mahavastu-satra, Gandavyiha-
satra, and DaSabhamika-satra fix the number of stages at ten, often describing the eighth stage as one
from which the bodhisattva can no longer regress. Nevertheless, scholarly disagreement exists concern-
ing] which of the ten stages should receive priority.

327 while particular woods may have been correlated with the ritual actions according to qualitatively-
analogous properties (e.g., the natural propensity of the Ficus to "expand"), the Vimalaprabha notes that
wood from the udumbara tree may be used as a substitute in all ritual actions, perhaps due to the limited
availability of particular species of wood in certain areas.
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Verse 13 describes the vases (Skt. ghata) — in pacification and expansion, the
vase’s circular section is sixteen finger-widths, the height is twenty finger-widths, the
spout is two finger-widths, the neck is six finger-widths, and the face is eight finger-
widths. White is also deemed appropriate for this pair of actions, though neither the
root verse nor the Vimalaprabhi commentary indicate exactly what is supposed to be

white.

The second half of Verse 13 instructs the practitioner to divide the day into
eight sessions that corresponds to the eight ritual actions. A "session" (Skt. ydma) is
one-eighth of a full day and is approximately equal to three hours. The practitioner is
directed to divide the "daytime" into eight half-sessions and the "nighttime" into eight
half-sessions, each of which is one and one-half hours. Each ritual action is performed
twice daily, once in the morning series of eight half-sessions, and once in the evening
series of eight half-sessions. The text enjoins practitioners to avoid inauspicious
planetary conjunctions for pacification and expansion because these are "well-known to
cause the fear of death.” Verse 14 instructs the practitioner to avoid mid-day and mid-
night for pacification. However, the Vimalaprabha notes that expansion should be per-
formed at these times. Thus the two sets of half-sessions must occur on a rotating basis
according to the relative positions of sun and earth, such that expansion always falls

precisely at noon and at mid-night.
The $r1 Kalacakra also requires specific accouterment for each ritual action.

Beginning in the second half of Verse 14, the text indicates that five hundred sticks

from milky-sap-tree-wood (Skt. ksira) are used during pacification and expansion.
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Human bone is used for murder, and the tail-feathers from a crow are used for banish-
ment. Subjugation and attraction require the flowering branch of the hardwood tree,
immobilization requires five hundred sticks from a wood-apple tree, each a half cubit
long, and obscuration requires five hundred sticks from a thom-apple tree, each a half

cubit long. All of the sticks are twelve finger-widths.

The second half of the Verse 15 describes the substances used during the burnt
offerings -- milk and grass are used for pacification; melted butter and grain for expan-
sion; blood together with poisonous meat for murder; a mixture of human fat, Sinapis
Ramosa plant, and salt for banishment; sweat and red flowers for subjugation; saliva
together with a garland of wilted flowers (Skt. nirmalya) for immobilization; beer and
very golden flowers for obscuration; and urine together with the leaves, fruit or grain

from a wood-apple tree (Skt. bilva) for attraction.

Verse 16 correlates the construction of the hearth used in burnt offerings and the
construction of the mandala used as the basis for the conferral of the empowerments.
Further, the construction of the hearth and the construction of the mandala are corre-
lated with the "seat" or "posture" (Skt. dsana) of the teacher, such that in both of these
constructions, the seat of the teacher is oriented in certain directions and assumes vari-
ous colors. For pacification, the seat faces south; for expansion, southwest; for mur-
der, west; for banishment, northwest; for subjugation, north; for attraction, north; for

immobilization, east; and for obscuration, southeast.328

For both the construction of the hearth and the construction of the mandala, the
color on the master’s seat is white for pacification and expansion, black for murder and
328 These directions do not correspond to the previous correlation between ritual actions and directions
in Verse 9: pacification (northeast); expansion (north); murder (southeast); banishment (east); subjuga-

tion (southwest); attraction (south); immobilization (northwest); and obscuration (west).
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banishment, red for subjugation and attraction, and yellow for obscuration and
immobilization. Around the exterior,329 the site is colored in the east, south, west and
north. The Vimalaprabha commentary on this verse describes the rule for depositing
the colored dust (Skt. rajas) for the hearths and for the mandala. Pacification and
expansion require white dust, murder and banishment require black dust, subjugation
and attraction require red dust, and obscuration and immobilization require yellow dust.
In every ritual action, green may be used alone or may be mixed with each of the four
colors, respectively. The commentary also correlates the colors of the dust and the dif-

ferent colors of the face of the Kalacakra deity.

Verse 17 describes various guest-offering bowls (Skt. arghapatra) used in the
ritual actions. For pacification, one uses a glass bowl in the shape of an eight-petaled
lotus. For expansion, one uses a silver bowl in a square shape similar to a supplicatory
hand gesture; for murder, a skull bowl; for banishment, an iron bowl; for subjugation,
a gold bowl; for attraction, a copper bowl; for immobilization, a wooden bowl; and for
obscuration, an earthen bowl. Verse 18 describes the various manifestations of
Kalacakra in connection with the ritual actions and colors: a quiescent (Skt. Santa)
Kalacakra is white, a wrathful (Skt. kriira) Kalacakra is black, a passionate (Skt.
saraga) Kalacakra is red, and an immovable/fixed (Skt. stabdha) Kalacakra is yellow.

The second half of Verse 19 describes the yogic postures used during the ritual
actions. The paryarnka posture is a particular sitting posture in which the legs are
placed one upon the other with the soles of the feet rendered invisible -- this posture is
used in pacification. The thunderbolt (Skt. vajra) posture is used in expansion, the

demon (Skt. daitya) posture in murder, and the fierce (Skt. utkata) posture in banish-

329 This may refer to the teacher’s seat, to the mandala, or to both.
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ment. Further, there are two divisions of what is called the half paryasnika posture.
The first, in which the left foot is bent to the right, is used in subjugation. The second,
in which the right foot is bent to the left, is used in attraction. And there are two pos-
tures in which each of the feet is located on the anus - the left foot is located on the

anus for immobilization, and the right foot is located on the anus for obscuration.

Verse 20 describes the counting rosaries (Skt. aksastitra)330 used during mantra
recitation with the various ritual actions. The rosary is made of glass for pacification;
of pearls for expansion; of sharp human teeth for murder; of bones for banishment; of
the "souls of sons" (Skt. putrajlva) for subjugation; of a lotus fashioned from drops of
red sandal paste for attraction; of the "lord" (Skt. Ifa) for immobilization; and of the
"injuries of the eyes" (Skt. aksa-rista) for obscuration.331 Verse 20 also describes
propitiations to be performed with very fragrant white and red-yellow flowers together
with their thorns and buds. Incense from a Nimba tree is used for pacification and
expansion. The latter two varieties of incense are accompanied with honey and blood.
A powerful or violent (Skt. ugra) incense is used for subjugation and attraction; and an
astringent (Skt. kasdya) incense ground from a yellow myrobalan tree together with

molasses is used for obscuration and immobilization.

Finally, Verse 21 provides systematic prescriptions for the yantra, the diagram
used during meditative and yogic practice. For pacification, the yantra should be
drawn on a fig leaf, it should be drawn with sandalwood ink, and the writing imple-
ment should be made of dizrva grass. For expansion, the yantra also should be drawn
on a fig leaf, it should be drawn with water ground together with rice, and the writing
330 These are rosaries made from wood of the pipul tree.

331 "Putrajiva,” "iSa,” and "aksarista” probably are colloquialisms for substances used during the per-
formance of ritual actions.
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implement should be a branch from the Nimba tree. For murder, the yantra is drawn
on cloths from corpses at a funeral pyre, coals from the pyre are used as ink, and
human bone is the writing implement. For banishment, the yantra also should be
drawn on cloths from corpses at a funeral pyre, blood mixed together with poison is the
ink, and human bone is the writing implement. For both subjugation and attraction,
the yantra is drawn on a leaf from a birch tree, cool saffron flowers create the ink, and
gold is the writing implement. For obcuration, the yantra should be drawn on a leaf
from the Calotropis Gigantea plant, yellow ointment made from the sap of the three
myrobalans mixed together with kuSa grass is the ink, and wood from the wooden-
apple tree is the writing implement. Finally, for immobilization, the yantra also should
be drawn on a leaf from the Calotropis Gigantea plant, red sandal paste is the ink, and

wood from the Calotropis Gigantea plant is the writing implement.

Verse 22, the last verse in this first sub-section of the third chapter, discusses
the prescriptions for the yantra — "now a regulation concerning the exterior of the
cakra is stated for the yantra that has been drawn." In this context, the term cakra may
refer both to an external wheel and also to the cakras of the subtle body. The prac-
titioner is directed as follows: for pacification, one should wind the cakra around the
exterior of the body of the moon, by means of the mandala of the moon; for expan-
sion, one should lift the cakra by means of a row and "one should wind it around"
(Skt. vestayet) the elephant so that the cakra is on the body of the elephant; for murder,
one winds the cakra around the hungry ghost; for banishment, the camel; for subjuga-
tion, the "wild animal" (Skt. mrga); for attraction, the horse; for obscuration, the cow;

and for immobilization, the tortoise.332

332 According to Namgyal (1994), having drawn the yantra on various materials, the practitioner then
folds it and surrounds it with clay shaped in the form of various animals. The term "tortoise” echos the
name of one of the subtle "winds" (Skt. prana; Tib. rlung) described in Chapter II of the $rf Kalacakra.
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Great importance has been placed on the performance of burnt offering rites
(Skt. agnihotra) throughout the Hindu-Buddhist world,333 and these rites connect Vedic
and Buddhist culture, the Agamas and Tantras. Only the terms "homa" and
"agnihotra" refer to fire offerings, and the fire is found either on a standila, a level
area of ground, or in a kunda, a jar, pitcher, hole in the ground, or fire-pit surrounded
by three mekhala or girdles. Like the ST Kalacakra, Balinese sources specify solid and
liquid fuels, certain kinds of sticks, and the directions they represent. Kus$a and darbha
grass are also offered, and these offerings are connected with the directions of the com-

pass.

The burnt offering rituals described in the SrT Kalacakra share recognizable fea-
tures with earlier Vedic and classical Hindu rituals. I hypothesize that earlier Vedic lit-
erature, especially the Satapatha-Brahmana (henceforth $B),334 may have, ultimately
and then via intermediaries, provided the model for the eight directions designated in
the $r1 Kalacakra (henceforth SK):

East: In Vedic literature, east is the most auspicious direction and is called
"the quarter of the gods,” as in §B 3,1,1,2,6, etc. In the SK, east is referred
to as indra/parva/sura and is black.

North: In Vedic literature, this is the "pacified" (§dntd) quarter, as in Tait-
tirlyasamhita 5,2,5,3. It is also called the "region of men," as in §B 3,1,1,7,
14,1,2,2. In the SK, north (white) is referred to as
dhanada/uttara/Kubera/Yaksa/vama.

Northeast: In Vedic literature, northeast is "unconquerable” (apardgjita). It is
“the quarter of gods and men" in $B 6,6,2,3 and "the direction of the sun" in
$B 14, 2,2,29. In the SK, northeast is called Ifa/tiana/aisanya/Rudra/Siva.

West: In Vedic literature, this is hope or expectation (4§a), as in $B 11,
1,6,23. Inthe SK, west (yellow) is varuriya/Varuna/jala/pascima/apara.

South: In Vedic literature, south, southeast and southwest are considered
"objectionable” (nindita), as in ASvaldyanagrkyasatra 1,22,21. South is asso-

333 D. Bhattacharya (1984); Hooykaas (1983); Otrul (1987b); Payne (1991); Saso (1991); Sharpe
51987); Staal (1983)
34 Gonda (1980: 52-56)
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ciated with ceremonies sacred to the father, as in §B 3,6,4,12; §S 1,1,14; it
also is connected to contact with the deceased, as in Gob-
hilagrhyasamgrahapariSista 1,42. For this reason, one establishes the fire on
a surface oriented towards the south in the anvastakya ritual. In the SK, south
(red) is referred to as yamya/Yama/daksina.

Southeast: In Vedic literature, this is also associated with the father, as in
Sankhayana Grhyasatra 1,7,3. In the SK, southeast is agni/agneya/Sikha.

Southwest: In Vedic literature, this is the region of Nirrti, the goddess of
decay, as in §B 7,2,1,8,; 11. In the SK, southwest is nairrtya/daitya/danu.

Northwest: In the SK, it is called va@yu/vayavya/pavana.
While ritual action becomes progressively more systematized from the Vedic period to
the medieval period, it is actually an early Ka$miri Saivite tantra, the Vinasikhatantra,
that is most similar to the eleventh-century $rf Kalacakra in terms of its description of
ritual action. And unlike other Buddhist works such as the Hevajratantra, the Sri
Kalcakra adopts a systematic approach to eight specific ritual actions, correlating them
to the eight directions of the hearth used for burnt offerings and to the eight directions

of the mandala used for the empowerment.
Kailacakra’s Network of Empowerments

As described previously, eleven sub-empowerments comprising the overall
Kalacakra Empowerment. The first "seven empowerments of childhood" (Tib. byis
pa’i dbang bskur bdun) include the: 1) water; 2) crown/headdress; 3) crown
pendant/crown banner; 4) vajra and bell; 5) conduct/thumb-vajra; 6) name; and 7)
permission (Tib. rjes gnang) empowerments.335 Each of these seven empowerments
refer to past life-cycle changes that presumably occurred during the disciple’s child-

hood:336

The seven initiations themselves are modelled on important events in child-
hood, after emergence from the womb. The water initiation corresponds to a

335 Dhargyey (1985a: 6-8); BTG (1965: 246)
336 T. Gyatso (1985b: 118-119)
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mother’s washing her newborn child; the crown initiation corresponds to

fixing up the hair on the top of a child’s head; the silk ribbon initiation cor-

responds to piercing the ears of a child and hanging on adornments; the vajra

and bell initiation corresponds to a child’s laughing and talking; the conduct

empowerment corresponds to a child’s enjoying the five sense objects of the

Desire Realm; the name initiation corresponds to naming a child; the permis-

sion initiation corresponds to a father’s giving reading and so forth to a child.

Four higher and four highest empowerments follow the seven empowerments of
childhood, each set of which contains a vase, secret, wisdom, and fourth empower-
ment. These seemingly eight empowerments are actually counted as four, to arrive at
the eleven Kalacakra empowerments as follows: 1) the two vase empowerments; 2) the
two secret empowerments; 3) the two wisdom-gnosis empowerments and the fourth
higher empowerment; and 4) the fourth highest empowerment. A final "vajra master
empowerment"” (Skt. dcdryabhiseka; Tib. rdo rje slob dpon gyi dbang) concludes the

ceremony, 337

Contemporary account of empowerment into the practice of Kalacakra is more
complex and elaborate than the textual description of the empowerment process
described in the eleventh-century $rI Kalacakra, a fact that is less than surprising given
the centuries, oceans and cultural contexts separating the traditions. Verses 99 to 129
of the 8r Kalacakra are the textual locus for the description of Kalacakra’s network of
empowerments. Verse 99 describes the seven empowerments of childhood:

VERSE 99: Now, the purification of the empowerment is described.

The water {empowerment}, the goddesses such as Tara, etc., the crown

{empowerment} here, the Victors, the Saktis, the throne338 of the hero

{empowerment}, the vajra and bell {empowerment}, and both the sun and

moon, also the vow {empowerment}, the sense objects, the name

{empowerment}, the yoga of friendship, etc.,

the permission {empowerment}, she who is the beauty of enlightenment {in the

turning of the wheel of dharma}, who crushes the fear of existence and who is

intertwined with Kalacakra -- these empowerments of the seven [stages of
childhood], which remove stains and dirt, should be given {to the disciples by

337 Jackson (1985b: 31-32)
338 (Skt. patto; Tib. dar dpyangs)
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the teacher} in the mandala.
Verse 100 describes the results of the seven empowerments of childhood:
VERSE 100: Now the result of the empowerments is described.

One who is sprinkled by the empowerment of the seven [stages of childhood]
attains lordship of the seven levels339 from the power of goodness. Even
more, he necessarily enters [the state] of no further transformation when he is
consecrated in the secret of the pitcher.340

Having been consecrated by means of wisdom and gnosis, he goes to the state
of Mai'ljughosa,:‘m1 which subdues342 the fear of existence. Sometimes he
enacts the root transgressions from the power of deceit {the power of the
activity of the ten root transgressions}, and this is hell, which is suffering.

Verse 101 mentions the water, flask, secret, and wisdom/gnosis empowerments.
VERSE 101: Now the purification of the root transgression is described.

Purifying the root transgression, he is one who possesses qualities343 and who
participates in the empowerment of the seven [stages of childhood]. In the
pitcher, which is the secret place, in accordance with the vows and precepts,
sometimes {there is purification due to the accumulation of merit and
virtue},344 and in the higher [empowerment], there is no purification.

He who has undergone a root transgression, who enters again this mandala for
the sake of purification, having obtained the permission,345 indeed he, who
{previously} was called the eldest, further attains lightness346 {he becomes the
youngest} in the family of the groups347 {in the middle of the family}.348

The extent to which the complexity of the contemporary empowerment process reflects
the historical development of the ritual, its interpretation in Tibet, or merely the
explicit description of ritual events contained in an Indian oral-lineage tradition is

uncertain,

Verses 102 and 103 describe the root transgressions, and beginning in the fourth
subsection of the third chapter of the $rT Kalacakra, Verse 104 establishes the rules for

339 (skt. sapta-bhiimi; Tib. sa bdun gyi)

340 (skt, kumbha-guhya-abhisiktah; Tib. bum pa gsang bas mngon par dbang bskur)
341 (skt. mafijughosatvam; Tib. ’jam dbyangs nyid)

342 (skt. mathanam; Tib. ’joms pa’i ’jam)

343 (skt. guninah; Tib. yon tan ldan pa)

344 (skt. §1la)

345 (skt. ajiiam; Tib. res su)

346 (Skt. laghu-tvam; Tib. chung ba nyid)
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consecration. Verses 105 outlines the water, flask and secret-place empowerments and
the higher empowerment of wisdom and gnosis. Ritual activities ensue in Verses 106
to 108, and Verse 109 describes the manner in which the Buddhas arise from the
vowels and consonants at the various cakras. The practitioner becomes of "one taste"
with the deity in Verse 110, and seed syllables are placed at the cakras in Verses 111 to
114. The second half of Verse 114 begins the consecration of smearings on the stzpa,
and the deity is venerated with smells and flowers in Verse 115. Having completed the
burnt offering in Verse 116, offerings are made to the guru in Verse 117. Verses 118
and 119 discuss the highest empowerment, which involves a female mudra. In Verse
120, the teacher is joined with the mudra, after which she is given to the student.
Verse 121 describes qualities to be avoided in a mudra, while Verse 122 describes a
desirable mudra and the experiences she engenders. Verses 123 and 124 outline the
sixteen blisses, while Verse 125 describes the purification of the action mudra. Verse
126 presents the mudras of body, speech and mind, while Verses 127 and 128 describe
the consort and teacher. Finally, Verse 129 explains that the merit deriving from offer-

ings to the teacher accrues to the mudra.

Thirty-Six Yoginis and Occupational Castes

In the fifth subsection of the third chapter of the $rT Kalacakra, Verses 130 to
136 describe a complex series of correlations based on the numbers four, six, eight,
and ten. More specifically, these verses correlate the various types of female yoginis
with thirty-six occupational castes. The actual key to these correlations is contained in
Verse 135, which states that the yoginls assume thirty-six forms that are correlated with

the thirty-six castes according to the following arrangement: the yoginls of the four

347 (skt. gana-kule; Tib. tshogs kyi "dus par)
348 (Skt. gotra-madhye).
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major castes; the six sense yoginls; the eight yoginls who give birth to spirits; the ten
wrathful yoginls worshipped by the yogl; and the eight types of extremely wrathful
yoginls with animal faces (4+6+8+10+8=36). It is these yoginls who are
responsible for punishing bad yogls by tying them up and rewarding good yogls by
granting them the twelve great karmas, probably referring to the twelve "siddhis," i.e.,
extraordinary accomplishments such as precognition and clairaudience. Bad yogls are
those who break the vows due to ignorance, and good yogls are those who keep the
vows and practice their yoga. Various types of yoginls are said to reside on the surface
of the earth in the tantric meeting place, in the best village, and in the auspicious

forest.

Verse 130 of the $r1 Kalacakra begins by correlating the families of Tara with
the various castes:

VERSE 130: The fourfold Tari is a laborer on the surface of the earth.349
Pandara is a warrior, and the three types of the earth ones330 are merchants.
She born from the family of the twice-born {priests} should be the seven-fold
Mamaki.

In his commentary on the third chapter of the $r1 Kalacakra,35! and more specifically
in his commentary on this verse, Bo dong tells us that within the lowest caste of
laborers, there are four divisions of yoginls corresponding to four occupations, those
who: 1) plow the field; 2) herd the cows; 3) work with mud; and 4) work with wood

at home sites. 352

349 (Skt. bhuvi; Tib. sa)

350 (skt. ksma; Tib. sa)

351 See BDNN (1973). Although it is also possible that this text was incorporated from another source
yet attributed to Bo dong, certain stylistic features, such as the use of the term "ascertaining” (Tib. rnam
nges), point to Bo dong himself as its author. Bo dong composed this particular commentary on
Kalacakra in the Tibetan year "kun jin,” month "sa ga,” and day "white." This text is extant in the form
of a Delhi reproduction of the original blockprints of a text entitled Ascertaining the mandala ritual of
Bhagavan Kalacakra.

352 See Appendix B.

-130 -



The second half of Verse 130 and the first half of Verse 131 describe female
yoginls correlated with the six senses:

VERSE 130 (cont’d): She who is called the Speech {Vajra} is the worker of

copper, indeed. She who is the Taste Vajra is the female wine-seller, indeed.

She who is the Form Vajra is the female goldsmith, O Lord of Men. She who

is the Smell Vajra on the earth

VERSE 131: is well-known as a mila maker. In accordance with her qualities

and nature, she is the Touch Vajra, a weaver. She who is the Dharma Realm

Vajra, indeed she should be a jeweler and well-known on the earth.
The second half of Verse 131 and the first half of Verse 132 describe the eight types of
yoginls who give birth to spirits. Bo dong also tells us that ten types of yoginls should
be venerated by the yogi. And Verse 135 describes eight types of extremely-wrathful

yoginls with animal faces.353

Verse 136 complicates the system of correspondences between yoginls and
occupational castes by describing a second subdivision of 4, 6, 10, 8, and 8:

VERSE 136: The four divisions of the Buddhas, indeed and again, the six

divisions of the bodhisattvas, the {ten} divisions of the directions of the wrath-

ful protectors [are] on the abode of the surface of the earth.354 Likewise the

eight dmswns of hungry ghosts [are also on the abode of the surface of the
earth]

The eight divisions of the demons, located in the realm of the Nagas, should

be understood by the yogi. Each one on the abode of the three realms of the

Lord of AlI356 js the pervader357 of the auspicious families.

Symbolically, these verses suggest that the occupational caste distinctions corre-
lated with the thirty-six female yoginls may refer symbolically to aspects of Kalacakra's
meditative yoga and may have been transposed to the level of inner yogic practice.
The clues are discreet - for example, Bo dong tells us that Camunda is located on the
speech cakra and Jambhani is located on the body cakra. Perhaps all thirty-six yoginls
353 gee Appendix B.

354 (Skt ksiti; Tib. sa)
(Skt preta; Tib. dvags dbye ba rnams)

3 (Skt vi§va-bhartus; Tib. sna tshogs gtso bo)
(Skt vyapakah; Tib. khyab byed)
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were mapped to different cakras of the subtle body.358 Indeed, because they were
ubiquitous in the external social environment, occupational caste distinctions may have
been employed mnemonically to facilitate visualization practices that depended upon

the detailed elements of tantric physiology.

Kalacakra’s yoginl-symbolism may be related to earlier cultic practices sur-
rounding the mother goddess, though transposition of the original meaning of these
practices is likely. According to Sircar,339 archaeological evidence suggesis that the
pre-Aryan people of Northwestern Bharatavarsa honored a Father-god and a Mother-
goddess. In his Brhatsarmbhita (LX. 19), Varahamihira, the Maga-Brahmana astronomer
of the Ujjayini school, refers to the worship of the Divine Mothers by the phrase
"knower of the mandala of the mothers" (Skt. matr-mandala-vidah) or by the phrase
"knower of the custom of the mandala" (Skt. mandala-krama-vidah).360 The early
Calukyas of Badami also were said to be nourished by "the mothers of the seven
worlds" (Skt. sapta-loka-matr). These seven36l Divine Mothers, probably known as
the Circle of Seven, are: 1) Brahmi; 2) Mahe§vari; 3) Kaumari; 4) Vaisnavi; 5)

358 According to Wayman (1973: 47-48), symbolism for Kalacakra’s generation stage practices is con-
nected to the Buddha families, while symbolism for the completion stage is connected to various yoginis:
1) "Crow-Faced Woman" corresponds to "withdrawl” (Skt. pratyahara); 2) "Owl-Faced Woman" cor-
responds to "meditation” (Skt. dhyana) on the nature of the five Tathagatas; 3) "Dog-Faced Woman" cor-
responds to "wind control” (Skt. pranayama), i.e., control of the winds in five colors, with tantric
vocalizations (Skt. vajrajapa); 4) "Boar-Faced Woman" corresponds to "retention” (Skt. dharana), the
five signs, mirage, etc., with purification of mind (Skt. citta-visuddhi) and personal blessing (Skt.
svadhisthana); 5) "Yama’s Female Messenger” corresponds to "recollection" (Skt. anusmrti), so as to
proceed in the reverse order, together with "revelation-enlightenment” (Skt. abhisambodhi); 6) "Yama's
Female Cremation Ground” corresponds to "concentration" (Skt. samadhi), the consummation of knowl-
edge, with "yuganaddha,” the pair united.

359 Sircar (1971: 94-96)

360 Utpala explains "mandala-krama” as "mandala-pija-krama” ("custom regarding the worship of the
mandala.” The term "matr-cakra” sometimes stands in for "matr-mandala.” This term "matrnam loka-
matrnarh mandalam” occurs in a sixth-century inscription from Udaygiri (Jhansi District, U.P.) recording
the construction and consecration of a temple of the mothers, and this appears to be the same as the
~matr-gana” ("group of Divine Mothers”) mentioned in the records of the early Kadamba kings.

361 Although the number of the Divine Mothers is often given as eight and sometimes also as nine and
sixteen, originally there were seven goddesses.
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Varahi; 6) Indrani/Aindri/Mahendsri; and 7) Camunda. 362

Sircar363 also reports that the Mother goddesses were important in Western-
Indian religious life. Tantric elements in the mother-goddess cult of that area occur in
an Aulikara inscription of 423, an epigraph recording the construction and consecration
of the god Visnu by a person who had both Sakta and Vaisnava leanings. The temple
of the Mothers is described as an abode of dakinls (Skt. dakinl-samprakirna) and the
goddesses are represented as uttering loud shouts and stirring up the oceans.364 In con-
trast to eastern Indian areas like Bengal in which Hindu tantra and the later phases of
Buddhism were closely interrelated, this epigraph indicates that later Buddhism did not

influence tantra to any great degree in Western India.
Postural Attitudes

The sixth subsection of the third chapter of the Sr1 Kalacakra, Verses 170 to
185, elaborates an assortment of mudra in multivalent, symbolic terms that denote both
external ritual positions and internal process/states. These mudra require a precise
positioning and interlocking of fingers together with the placement of the hands at vari-
ous points on the body.365 In Verse 170, the five fingers are listed -- the thumb,366
the forefinger,367 the middle finger,368 the "nameless one"369 (i.e., the fourth finger),

and the pinkie.370 Bo dong provides the following correlations:

362 According to Sircar (1971: 97-102), different lists introduce different goddesses, so that even the
popular list of eight deities, Yami, Candika, Carcikd, Narasimhi, etc. are introduced from the
Sabdakalpadruma; and Viruni and Kauberi are introduced by Utpala.

363 Sircar (1971: 97)

364 Herrmann-Pfandt (1992)

365 Tsong kha pa (1981)

366 (Skt. angusthas; Tib. mthe bo)

367 (skt. tarjani; Tib. *dzum mo dag)

368 (skt. madhyama; Tib. gung mo)

369 (Skt. anamika; Tib. ming med)

370 (Skt. kanistha; Tib. mthe chung mtha’ dag)
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Finger Element Sense

Thumb Earth Smell
Forefinger Water Form
Middle finger Fire Taste
Fourth finger Wind Touch
Pinkie Space Sound

Verses 171 and 172 describe the mudras of the six Buddhas. In Verse 171, the
mudras of Vajrasattva, Aksobhya, Padmapani, and Amitibha are described. In Vaj-
rasattva’s mudrd, one clenches both hands into fists and places them on top of the right
and left thighs. In Aksobhya's mudra, one assumes a cross-legged37! posture, puts the
upward palm of the left hand on the lap, and places the right hand on the side of the
right knee until the fingers touch the ground. In Padmapani’s mudra, one assumes the
cross-legged posture, puts the fingers of the right hand on top of the left hand, and
turns the right hand upwards, levelly. Amitabha’s mudra is described as one of "con-

centration. "372

In Verse 172, the mudras of Amoghasiddha and Vairocana are described. In
the mudra of Amoghasiddha, one places the left palm upwards on top of the cross-
legged posture and the palm of the right hand on top of the right knee. In the mudra of
Vairocana, one places the right fist on the left knee and extends one of the fingers of
the left hand. Having inserted the left finger into the cavity of the clenched fist of the
right hand and placed it on top of the right knee, one then moves this mudra to the
region of one’s heart. Bo dong also states that the Rwa mangs [a text presumably writ-
ten by Rwa Lo tsa ba] describes an alternate mudrd of Vairocana called the
"dharmacakra mudra.” Here, one joins the left hand with the forefinger and thumb of
the right hand, forming a sort of bracelet. The middle finger is extended and the fourth
finger and pinkie are a little on top in the direction of the heart.

371 (Skt. paryaika; Tib. diyil dirung)
372 (Skt. samadhi)
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Verse 173 describes the divine, highest mudra. Here, a moon disk marked with
fifteen short vowels - a, i, r, u, |, a, e, ar, o, al, ha, ya, ra, wa, la -- is held in the
left hand. A sun disk with fifteen long vowels - /&, wa, ra, ya, ha, al, ai, ar, 5, al,
li, a@, r1, 1, a — is held in the right hand. A fear-producing vajra373 born of the wrath-
ful ones is placed at the juncture of the sun and moon disks. The five tips of this vajra
are visualized as emanating out of the letter hum. Beginning with the crown and con-
tinuing to the feet, one touches all the limbs with a vajra mudra. This mudra of the
auspicious, exalted Kalacakra, the "King of the Gods of the Mandala," protects against

all obstacles and removes the impurities of sin.

Verse 174 describes the commitments of the earth-born, water-born, womb-
born and sweat-born beings. The commitment of one born from wetness is possessed
in the Ku ba family.374 Likewise, one with food, drink and energy has the commit-
ment of Amoghasiddhi. The substances of the commitment together with meat, which
contribute to the efficacy of the mudra, should be burned generously. And having
walked on the shadow of the lama or on the image of the god, the "mudra," i.e., the
female practitioner, should touch her foot. The various substances should be touched
with the mudra of the Buddha "families" (Tib. rigs). Furthermore, the yogl prepares
the mandala on the site of the earth, steps on the image of the god, and is touched by

the exalted female practitioner.

Verse 175 describes the mudra of Vajrabala, the Lord of the Wrathful Ones.
The left hand is on top of the palm of the right hand, and the back of the palm of the
left hand is under the right hand. The vajra, which is on top of the left shoulder, is
373 (skt. bhayakarakuliSam; Tib. *jigs byed rdo rje)
374 This Tibetan term refers to an unidentified Buddha family.
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placed above the palm. Clenching the vajra fist and also the left hand, the right
shoulder is placed above the palm. Furthermore, in the mudra of complete victory
from the three worlds, which is located at the site of the heart and mouth, one binds the
forefingers together in the shape of an iron hook. The two thumbs are also bound
together in this way. Having joined the back of the hand, the thumbs are bound inside
the clenched fist.

Verse 175 also describes the mudras of the "serpent deities" (Skt. nagas).
Here, the right elbow is on top of the joint of the left elbow. Having bound the left
elbow, the right hand is surrounded from undemneath and is placed above the joint of
right elbow. Having placed together the tips of the right and left thumbs, the remain-
ing fingers are extended in the form of a wavering hood of a snake pointed towards the
right. Having turned the right hand to the left and having touched the tip of the left
thumb, it becomes the mudra of the serpents to the left.

Verses 176 to 186 describe the mudras of the implements held by Kalacakra. In
the five-tipped vajra mudra, one joins the palms of the hands, the thumbs, and both
pinkies. These are then fashioned into the shape of a lotus petal. Having joined the
tips of both middle fingers, they are extended in the center and both forefingers are
joined to resemble a half moon that is half bent towards the back of the middle finger.
The two fourth fingers are contracted underneath and come onto the palm of one’s
hand. Next, the five fingers are made to resemble prongs, both hands are located in

the middle of the middle finger, and all the other fingers stand erect.

Verse 177 describes the vajra-bell mudra. The right fist is placed on top of the
left fist, and one puts the thumbs inside a "fist" made with the pinkies and the fourth
fingers. Then, having stacked and joined the forefinger and the middle finger, which
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have been made into a half "fist," the arrangement transforms into the sword mudra.
The forefingers, middle fingers and fourth fingers are then extended in the shape of

three tips.

Verse 178 describes the arrow mudra. Here, the fist is clenched above the ear,
and the thumb is placed above the middle finger and below the forefinger. Similarly,
in the mudra of the iron hook, the fist that is clenched is placed levelly in the form of
an iron hook above the forefinger "fist." Likewise, at the base of the finger, by means
of the pinkie and fist, the half "fist" is made to resemble the sword mudra, the arrow is
joined evenly above the forefinger, and the thumb is placed below the fourth finger. In
the spear mudra, the middle finger is placed on top of the previously-mentioned fingers
and is extended like a spear. In the staff mudra, one makes a fist and extends it out-

wards from one’s shoulder.

Verse 179 describes the mudra of the hide of the elephant. Both fists are above
the right shoulder to the left of the head, and the forefinger is extended on top of both
fists. For the mudra of the tusk of the elephant, the fists are clenched inwards towards
the palms of both hands and one places them on one’s mouth. In the shield mudra, the
forearm is extended to the left and the palm of the hand faces upwards. In the armor
mudra,375 the left elbow is extended straight and the palm of the hand supports it. In
the skull club mudra, the thumb is joined to the forefinger, middle finger and fourth
finger. The thumb is extended, and by means of the three demons, i.e., the thumb,

middle and forefingers, the right fist is pushed down.
Verse 180 describes the skull mudra. Here, the fingers of the hand are placed
together and the hand is placed on the auspicious skull, a lotus petal is above an image,

375 Although Bo dong describes this mudrd, it is not mentioned in the Srf Kalacakra.
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and the hand is extended to the back. In the bow mudra, the fist and left forearm are
extended and the right hand reaches towards the back. In the vajra-noose mudra, the
joint of the middle finger is placed above the left fist and the forefinger is lifted up and
drawn forward. A cavity is formed in the center of both the middle finger and fore-
finger. In the sling mudra,376 the left hand becomes a hook. In the jewel mudra, the
five fingers of the left hand are joined and one places the middle finger in the center of
the five fingers, which are then brought together. In the lotus mudra of the left hand,
the thumb and pinkie are joined and are placed on a single petal. The forefingers, etc.
are spread in various directions like lotus petals. In the mudra of the small drum,377
the middle finger and the fourth finger form a fist, the forefinger is joined on top of the
tip of the thumb like an iron prod, and the half pinkie is raised. Likewise, in the ham-
mer mudra,378 the fist is clenched, and all the fingers in the circle are extended like the

sections of a spoke.

Verse 181 describes the conch mudra. Here, the forefinger and thumb are
joined, and the pinkie is placed below the thumb. The other three fingers are made
into a fist, and the thumb and the forefinger are joined and extended. In the mirror
mudra, the finger in the front points to the palm of the hand, which is very level, and
no space exists between the fingers. In the mudra of the iron fetter, having gestured
with the forefinger, the end of the little finger is held in a circular form, and the middle
finger is placed on top of that. The fourth finger is on top of the middle finger, and the
little finger is on top of the fourth finger. In the mudra of Brahma’s head, the first
four fingers, including the thumb, are joined levelly into the shape of a head, and the
little finger is contracted downwards.
main describes a mudra not mentioned in the §rf Kalacakra.

377 (Tib. da ma ru) Again, this mudra is not mentioned in the $r Kalacakra.
378 This is the last mudra described by Bo dong that is not mentioned in the $rf Kalacakra.
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Verse 182 describes the crown mudra. This requires that one make the conch
mudrd in each of the hands and then join both hands. In the mudra of the nose orna-
ment, the palms of both hands are joined and extended. Each of the five fingers is
joined on the back of the two hands. In the necklace mudra, a tightened vajra is
extended, and the fingers on the back of the hand are arranged successively and raised.
In the belt mudra, a belt is formed from the three fingers of both the right and left
hands. The fourth finger, middle finger, and forefinger are assembled on top of one
another. One then draws in the little finger and thumb and clenches the fist. Verse
183 describes the anklet mudra. The two thumbs and two middle fingers are joined
and made into a circle, and the remaining fingers are joined into a fist. Likewise, for
the bracelet mudra, the thumb and the forefinger are joined in a circle. This concludes
the section on the mudras of Kalacakra’s hand symbols.

The second half of Verse 183 begins the section on the eight mudras cor-
responding to beings born from eight families. All of these mudras are fashioned with
the left hand. First, in the mudra of the dakinls, the thumb is placed on top of the
vajra fist. In the mudra of the "secret omes,” i.e., the yaksas, the forefinger is
extended on top of the vajra fist. Putting the two mudras together in succession, one
forms the mudra of the Gandharvas, which requires that one extend the middle finger

after having clenched the fist.

Verse 184 describes the mudra of the hooded serpents. Here, the fourth fingers
are shown after they have been removed from the fist. In the mudra of the "malevolent
spirits" (Skt. bhata), one removes the pinkies from the fist and shows them. In the
mudra of the meat-eating demons, a "fist" is made with the forefingers except for the
thumb. Having clenched the fist, this becomes the mudra of "the accomplished ones"

-139 -



(Skt. siddha). Showing the joints of the elbows is the mudra of the "beneficial spirits"
(Skt. asuras); showing the surface of the back of the hand is the mudra of the cannibal

demons; and showing the elbow and hand joint is the mudra of the zombies.

Now, the mudras of those with animal faces are described. In the palm of one
or two hands, the five fingers are bent in the mudra of the family of those with animal
claws. Having made a fist, on top of the fist of both hands, two crooked forefingers
are placed in the form of a half moon on the head, and this is the mudra of the horned
ones. Verse 185 enjo'ins the practitioner to join the back of each hand to the palm of
the other hand and to join both pinkies into a circle. The two thumbs are joined, and
the forefinger, middle finger and fourth finger are split apart. This is the mudra of the
winged ones born from an egg. In the mudra of the hooded ones, a snake ornament is
placed on the head, and one contracts the joints of the tips of the five fingers. In the
burning mudra for inviting the dakinls, one extends the ends of the forefinger, middle
finger, fourth finger and pinkies. One then bends both forefingers and places them on
top of the head. In the flaming mudra, which is the highest, the other fingers are
joined with the thumbs below the mouth and the thumbs are joined on the blazing

palms of the best hand.
Stylized Dialogue between a Yogini and a Yogi

The second half of the sixth subsection of the third chapter of the SrT Kalacakra,
Verses 186 to 198, describes the ceremonial interaction between yogls and yoginls dur-
ing the practice of Kalacakra’s yoga. The language used in the text to describe this
interaction is highly formalized, reflecting the interlocking levels of ritualization that
characterize text, language, action, and interaction in the tantric tradition.

VERSE 186: Now the mudras of the hero’s and goddesses’ mutual conversa-
tion are described.
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The seeing of the forefinger, indeed, and the greeting of the yogi also should
be spoken. An excellent greeting {is spoken} by both {the forefinger and mid-
dle finger}. The lovely woman speaks peace from the binding of the thumb.

From the snapping of the finger, the best practitioner tells what is prescribed.

"You, here — I prepare something refreshing for you from the thumb and
fourth finger, together with the spirituous liquor of the commitment."379

In his commentary on this verse, Bo dong tells us that it is the yoginT who directs the
conversation to the yogl in these verses. He also explains that in this "well-expressed”
mudrd, the practitioners are satisfied by the tantric commitments involving food and
drink.

VERSE 187: The lovely woman greets the yogis by expanding the tips of all

her fingers. By touching the limb on the left, she clarifies, "You always are

my single relation. "380

Having touched [her] vagina,38] the Lord also scratches [her] lips382 and

[her] pair of nipples with [his] nails. From the mutual binding383 of the fin-

gers, he utters the commitment by extending his thumbs and middle fingers.

Moving to Verse 188, the yogin! is depicted as strong, powerful, authoritative,
domineering, and, at times, even belligerent. In contrast, the yog? is described as lack-
ing subtlety. Bo dong tells us that verses 188 to 190 describe "threatening mudras,"
and Verse 191 describes the "limitless wrathful mudra." In these four verses, Bo dong
states that the yoginI assumes a "belittling" stance vis-a-vis the yog!, and she apparently
has the power to legitimate the naive him.

VERSE 188: Now the threatening mudras are described.

With respect to the crooked lips, eyebrows and eyes, on the head that he is
scratching, the complete fool384 speaks.

[When] the smallest finger [is placed] on the middle of the teeth and the fore-
finger is on the heart and mouth,385 it clarifies fear.

379 (Skt. samaya; Tib. dam tshig)

380 (Skt. bandhur-eko; Tib. gnyen gcig pu)

381 (skt. yonau; Tib. skye gnas dag la)

382 (skt. adhara; Tib. mchu)

383 (Skt. anyonya-bhandhat; Tib. phan tshun beings)
384 (Skt. atimtrkho; Tib. shin du rmongs pa)

385 (Skt. hrnmukhe; Tib. snying kha kha ru)
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Bo dong’s commentary on this verse is amusing - he tells us that the yog! is referred to
as a "complete fool" essentially due to his clumsiness in bed -- first he messes up the

yoginI's eyebrows and eye makeup, but then he commits the ultimate faux pas -- mess-

By clenching the thumb in the fist, [I pound] on the earth.386 Rubbing the
feet and hands, I eat food by the touch of the tongue. Indeed, beating38 the
belly and the tooth is a sign of eating or not eating.

ing up her hair.

In Verse 189, the yoginI begins to speak, and she takes control of the situation

by telling our poor, befuddled yogI exactly what he should do.

VERSE 189: Using the back side of the hand, she declares that which is pres-
cribed, "Go!" With respect to the face-to-face [position], "Stand!, Stand!"
Indeed, by pressing his knee with her thigh, the lovely woman communicates,
"Right now, you should stop."

Stretching her foot out, [she says] "Make sleep for me and make love {to
me}." Spreading her knees apart, [she says] "When all the limbs388 are being
touched [and your] hand is located on {my] mouth, there is no uniting389 of
me {with you}.”

VERSE 190: _Clasping his hand, she says "A meeting of cakras occurs at my
home, today.390 From the tip of the thumb and fourth finger, by means of
many kinds of commitments,391 we satisfy?‘s’2 according to desire.”

When the foot is being scratched, sexual umion occurs. By uniting the
exterior, a mutual binding393 of the forefingers [occurs]. But she removes
fear [by saying], "Today, you are [my] vajra friend."

VERSE 191: Now the mudras of the limitless wrathful ones are described.

Having cut her hair with his own teeth, she says, "O Beast among Men, you
here are felled. I grind my teeth, and this flesh of yours should be eaten by
me, now."

Fondling her tongue and lips,394 indeed he says, "I drink the blood in your

386 (Skt.

387 (Skt.
388 (Skt.
389 (Skt.
390 (skt.
391 (Skt.
. tarpayamo; Tib. 'dod par)
393 (Skt.
394 (Skt.

392 (Skt

bhuvi; Tib. sa la)

tadite; Tib. bsnun pa dag gis)

sarvange; Tib. yan lag kun la)

melapako; Tib. 'dus pa)

cakramelapako; Tib. "khor lo dus pa dag)
samayais; Tib. dam tshig rnams kyis)

anyonyabandhe; Tib. phan tshun bcings)
lalite; Tib. gyo bar byed)
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body.” Also, biting her lip,39591}he says], "Now we eat your entrails,396
which are located in your belly.'3

Continuing in this vein, Verses 192 and 193 describe a series of other sexual situations,
the mudrds of: dancing girl; laughter; multifaceted dancing; instrumental music; sing-

ing; smell; rosary; incense; lamp; and vessel.

The next three verses, from 194 to 196, describe the meaning of certain subtle
glances directed towards the yog! by the yogin.

VERSE 194: And by means of the oblique glance, the female messenger
{yogini} says to the fortunate one, "You have come from whence?" With his
left hand on his head, the yogi should reply, "Indeed, those directions are in
the glance."”

With an upward glance, she says, "Peace to you, again.”" [With a glance]
directed downward to the surface of the earth,398 she says, "You stand,
relax!" With a crooked glance, she says, "Go, you!" And with a passionate
glance, the messenger says, "Make love!"399

VERSE 195: With a soft glance, she says, "{You} are my friend." She makes
clear her fear with a wrathful glance and furrowed brow. "I am fierce,"400
she says with a hair-[tossing] glance. By means of these gestures, she reveals
to the fortunate one fhis] own inherent nature.

With a wool glance, she makes clear "I am supreme."401 The yogini clarifies
her good quality by means of a nose glance. And with a lip glance, she
declares her happiness.402 Upon looking at {her own} pair of nipples, she
states, "I am an excellent mudra.”

VERSE 196: With a heart glance, she states, "My self is revealed."403 Upon
looking at {her} pair of arms, she states, "I am strong.” She says, "I am
powerful” with a shoulder glance. Looking at the surface of her hands
together with her nails she also says, "I am a demoness. "404

Looking at her back,405 she says, "But [ am a snake.” With a navel glance,

395 (Skt. sandaSyamane; Tib. *debs par byed)
396 (Skt. antram; Tib. rgyu ma)

397 (skt. udara; Tib. lto bar)

398 (Skt. ksiti; Tib. sa)

399 (skt. suratam; Tib. shin du dga’ ba)

400 (Skt. kriira; Tib. rungs par)

401 (Skt. uttama; Tib. mchog)

402 (skt, saubhagyam; Tib. skal pa bzang)
403 (Skt. bhavitatma; Tib. bsgoms pa'i bdag nyid)
404 (skt. raksast; Tib. srin mo)

405 (skt. prsthaloke; Tib. rgyab tu lta)
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she says, "I am a commitment-holder, O Lord of Men." Also, with a glance at
her secret area, she says, "I am also pure."406 And with a glance at her
thighibsshe says, "I am difficult to conquer?7 with respect to lovemak-
ing."

VERSE 197: Upon looking at her knees, she says, "I am accomplished."”
Upon glancing at her foot, she says, "Necessarily,409 I bestow success.” But
upon looking downward at her big toes, she says, "Also, in the realm,410 | am
the single heroine of the vajra body."

With a glance at the tips of all her fingers, on the abode of the three realms,
she says, "I go everywhere - I am the mother of everything." On the abode
on the surface of the earth4ll the glance of the messengers should be
understood by the yogi.

These subtle glances, directed towards the yogl by the yoginI provide the means by

which tantric practitioners recognize and communicate with one another.

Reading the aforementioned verses as examples of female agency in Buddhist
tantra would be superficial. Dialogic passages in Kalacakra literature, passages in
which the female yogin! appears to take on a dominant role in psycho-sexual yoga,
actually may gloss over a situation in which privileged and ultimately powerful men in
Kalacakra’s tantric cult are the ones constructing the "dominant-submissive" dialogue.
Nevertheless, much additional primary-source research is necessary before any substan-

tive conclusions are possible.

406 (skt. suddha; Tib. dag pa)

407 (Skt. durjaya; Tib. gdul bar dka’) The Sanskrit term "jaya" also refers to one of the subtle channels.
408 (Skt. surate; Tib. shin du dga’ la)

409 (Skt. niyatam; Tib. nges par)

410 (skt. bhuvane; Tib. srid par)

411 (skt. ksiti; Tib. sa)
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CHAPTER V: NOTES ON KALACAKRA IN TIBET

Considered by many Tibetans to be the sin quo non of the Buddha’s teachings,
the Kalacakra tradition has contributed to Tibetan culture in diverse areas such as
astronomy, cosmology, physiology, medicine, ritual arts, and yogic practice. From the
time of its introduction into Tibet in the eleventh century until the present, Tibetans
have displayed great reverence for Kalacakra and marked enthusiasm for its rituals.
Kailacakra’s textual and ritual genres are blurred in Tibet, and massive translation
efforts occurred simultaneously with the transmission of Kilacakra vig ritualized
"teacher lineages" and with primarily monastic-cum-royal empowerments. The Tibetan
canon is replete with texts relating to the Kalacakra tradition, and many renowned
Tibetan scholars have commented upon its meaning. Depending upon the needs and
agendas of local populations, particular elements of the Kalacakra tradition have been
emphasized in different places at different times, though Tibetan interest in Kalacakra’s

utopian vision and its practical six-limbed yoga has remained constant.

From the eleventh century to the present, much textual evidence suggests that
the Kalacakra tradition was tied to influential male monastic personalities such as Bu
ston and Dol po pa Shes rab rgyal mtshan (1292-1361). Kalacakra also was linked to
the Mongol rulers of the Yiian Dynasty, whose elite patronage, encouraged by the con-
nection between royal inductions and tantric empowerments, insured Kilacakra’s suc-
cessful dissemination. Forceful Sa skya monastic leaders granted the Kalacakra
Empowerment, and the desire of powerful royals and others to receive this empower-
ment further enhanced the status of Kalacakra. The decision of monks such as Dol po
pa and various Dalai Lamas to confer the Kalacakra Empowerment to large gatherings
helped solidify Kalacakra’s central position in Tibetan culture at large. Further, the
elite movement to have Kalacakra texts copied, retranslated, and printed supported the
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continued dissemination of the Kalackra tradition and helped make it a classic within

Tibetan monastic culture.

Medieval Tibetan masters adopted a syncretic approach to the Buddhist material
they imported from India. Although Buddhism in medieval India is described tradi-
tionally according to its monastic and tantric manifestations, these two orientations
overlapped to a great extent in the lives of Tibetan practitioners. Though officially
Buddhist monks were forbidden from engaging in sexual rites, monks visualized sexual
union during popular Highest Yoga Tantra practice. Around the late eleventh and early
twelfth centuries, the Bka 'gdams pa order instituted a vast wave of monastic reforms
intended specifically to counter perceived lapses in monastic discipline with respect to
the "tangibility” of tantric practice. Earlier in India history, too, many great monastic
personalities were actually great tantric scholars and in some cases non-celibate prac-
titioners, e.g., AtiSa reportedly was a non-celibate tantric adept before his entry into

monastic life.

In India, monastic Buddhism was supported via the royal patronage of the Pila
kings of Bengal in renowned institutions such as Samath, Naland3, Vikramasila, and
Vajrasana. In Tibet, too, monasteries became the primary centers for Buddhist educa-
tion, and Tibetan hermits schooled by Indian siddhas continued to transmit esoteric
tantric teachings to bands of disciples. In addition, Buddhist mandala arts, ritual
dance, and thanka painting were all introduced into Tibetan following their Indian

models. 412
Having first remarked on Tibetan classification of the tantras and Tibetan textual
scholarship on Kalacakra, this chapter discusses the political backdrop that

412 Snellgrove (1959%a: 2)
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accompanied Kalacakra’s introduction into Tibet. The roles played by Bu ston, the Jo
nang pas and the Dge lugs pas in the dissemination of Kalacakra are discussed, as is
Vibhiiticandra’s and Vanaratna’s transmission of Kalacakra’s six-limbed yoga.
Throughout this discussion, particular patterns of socio-cultural interaction are
examined, e.g., Bu ston’s life illustrates medieval syncretism with respect to tantric
study and practice, while that of Dol po pa demonstrates the manner in which the
potent Kalacakra-Sambhala symbolic cluster was employed to legitimate one’s status as
a scholar-practitioner.  Such successful profiling in the intellectually-competitive
environment of medieval and pre-modern Tibet insured political, economic and social
payoffs. A brief comment relating to Kalacakra’s current presence in Tibet concludes
the chapter. Because primary research on Kailacakra’s history in Tibet is nascent,

however, this chapter’s comments are provisional.
Tibetan Classification of Tantras4!3

Since Bu ston’s systematization of the Buddhist Canon in the fourteenth century,
Buddhist tantras have been grouped into four categories: 1) Action (Skt. kriya; Tib.
bya rgyud); 2) Performance (Skt. carya; Tib. spyod rgyud); 3) Yoga (Skt. yoga; Tib.
mal ’byor rgyud); and 4) Highest Yoga (Skt. anuttarayogatantra; Tib. rmal ’byor bla
med kyi rgyud), sometimes called Great Yoga (Skt. mahayoga). While the original
division of tantras in India may have been threefold with "Yoga Tantras" and "Highest
Yoga Tantras" combined into a single group, a separate category of Highest Yoga
Tantras may have arisen in northeast India sometime between the tenth and twelfth
centuries.414
413 The following discussion draws on Snellgrove (1987: 463-505) and T. Gyatso (1995: 103-106, 131).
414 According to Snellgrove (1987: 463-507), Bu ston generally is credited with bringing the compila-
tion of the Tibetan canon to its conclusion in the fourteenth century. During this period, Buddhism had
already disappeared from northern India and the Tibetans were engaged in consolidating and categorizing

the vast Buddhist literature they had accumulated and translated over the prior six centuries. Tsong kha
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In Tibet, the classification of tantras was still very fluid from the tenth to the
twelfth centuries, with some references to five classes (kriyd, upayoga, yoga,
mahdyoga, and yogin! or prajhd tantras). Though the Bka’ gdams pa monastic order
favored yogatantras, they also accepted certain other tantras, notably the
Guhyasamdjatantra and the Sr1 Kalacakra, although they did not classify them sepa-
rately as Highest Yoga Tantras. From the tenth century onwards, the term
"mahayogatantra,” which presumably was used by Buddhist and Saivite tantric yogls of
eastern India, became current in Tibet as eastern India became the major source of

Buddhist teachings for Tibetan scholars.

In the eleventh century, the term "Highest Yoga Tantra," which designates a
genre of literature introduced to the Tibetan practitioners Khyung po, ’Brog mi, and
Mar pa by the tantric yogls or mahdasiddhas of Nepal and northeast India, was not
generally used in Tibet. Instead, most of the tantras later grouped into this class were
called "yoginitantra." As a growing Tibetan connection to Nepal and northeast India
began to replace the earlier close relationship between Tibet and the Kaémiri Buddhist
groups in northwest India during the eleventh century, the Highest Yoga Tantras began
to replace the Yoga Tantras as those held in highest esteem by the Tibetans.

Since the time of Bu ston, four tantric categories have been differentiated
according to their emphasis on external ritual versus internal yoga.4!15 Action Tantra

emphasizes the external actions of cleanliness, cleansing, and symbolic postural atti-

pa describes the rituals of the four tantric divisions in his tantric compendium, the Sngags rim chen mo.
And although we do not known when it was written, the Vajra-Tent Tantra (Skt. Vajrapanjaratantra)
clearly describes a fourfold division of tantras. See T. Gyatso (1995: 103-106); Tsong kha pa (1981);
and Mkhas grub rje (1978).

415 Snellgrove (1988)
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tudes. Performance Tantra emphasizes inner and outer aspects of yogic practice
equally. Yoga Tantra focuses on the inner cultivation of meditative stabilization, and
Highest Yoga Tantra emphasizes forms of inner yoga involving union with the
deity.416 Today, Tibetans believe that the four classes of tantra coincide with a hierar-
chical level of spiritual practice. For example, the present Dalai Lama has stated that
the Highest Yoga Tantras constitute the pinnacle of tantric development. Each of the
seven primary Highest Yoga Tantras in the Tibetan system -- Kalacakra, Guhyasamaja,
Hevajra, Yamantaka, Cakrasamvara, Vajrayoginl, and Vajrakilaya -- is considered
appropriate for practitioners with specific mental dispositions, natural inclinations and

physical characteristics.417

Differing uses of desire also differentiate the four tantric categories -- the desire
that accompanies a man and woman gazing at one another is employed in Action
Tantra; the desire that accompanies a man and woman smiling at one another is used in
Performance Tantra; the desire that accompanies a man and woman embracing and
touching one another is utilized in Yoga Tantra; and the desire that accompanies com-
plete union is engaged in Highest Yoga Tantra. According to the present Dalai Lama,
sexual imagery is cultivated on the tantric path because of its primordial power for

human beings,418 not for the sake of conventional sexual gratification. As explained

416 T, Gyatso (1995: 103)

7 According to George (1974: 1), the five root tantras of the Highest Yoga Tantra class are
Guhyasamdja (a.k.a. Tathagataguhyaka), Vairocanamayajala, Buddhasamayayoga, Candraguhyatilaka,
and Maiijusrikrodha.

418 According to "Mind and Life I" (1991: 165), the Dalai Lama explains that sexual imagery is used
because orgasm is the strongest of the four ordinary occasions in which the "clear light” (Skt.
prabhasvara; Tib. 'od gsal) appears. Sexual imagery is used during meditation to extend the experience
of the emergence of clear light, to clarify the experience, and to make it more vivid. According to "Gen-
eral Discussion” (1989: 130-132), in tantric theory, the clear light subtle state of awareness ordinarily is
not present, though it does manifest to varying degrees during orgasm, smeezing, yawning, and deep
sleep without dreaming. Both practical and scientific evidence supports the tantric contention that these
four states are associated with alterations in consciousness. Two global shifts —- changes in oxygen
delivery to and distribution within the brain, and vast chemical changes - occur during each of the four
states. In addition, orgasm has been shown to change oxygen delivery to the brain, which is associated
with changes in breathing patterns, changes in heart rate, sweating, vasodilation, and complex changes in
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by the Dalai Lama, tantric union generates a "blissfully withdrawn consciousness” that
is used by practitioners to realize "emptiness” (Skt. §nyata; Tib. stong pa nyid); hence

desire is used to destroy the possibility of desire by inducing this experience.419

Tibetan Textual Scholarship on Kalacakra

Kalacakra’s significance in the Tibetan Buddhist tradition is evidenced by the
vast amount of literature on Kalacakra in the Kanjur and the Tanjur, the two textual
collections that comprise the Tibetan canon. Versions of the Tibetan canon have
existed in both block-print and manuscript form.420 Three editions of both the Kanjur
and Tanjur were carved into blocks -- the Sde dge (in 1750), Narthang (in 1766), and
Peking (in 1780). Of the several editions of the Peking Kanjur, two variations were
printed in red and black ink, respectively. In addition, a block print of the Tanjur was
produced in Cone in 1770. Many manuscript editions of both Kanjur and Tanjur have
also existed. These include the Stog Palace Kanjur compiled during the early eight-
eenth century; the Lhasa Kanjur, compiled in 1920; and the Urga Kanjur compiled in
1980, which is currently held in the Ulan Batar State Library. The Them spangs ma

chemical mediators including dopamine, serotonin, acetylcholine, and endorphins. A change also occurs
in a variety of chemical substances that directly affect the actions of neurons in the different circuits of
the brain. While sneezing, yawning and orgasm are all phasic, occuring rapidly, the neural mechanisms
involved in deep sleep without dreaming are of longer duration.

49T, Gyatso (1985: 34). According to Williams (1989: 55-75), different Buddhist philosophical
schools offer various interpretations of the concept of "emptiness." For example, the Prasangika-
Madhyamaka (Tib. dbu ma thal 'gyur) interpretation occurs within the Prasangika-Madhyamaka theory
of two levels of existence, which are sometimes referred to as the "two truths" of "conventional” and
"ultimate” levels of reality. "Conventional” reality corresponds to samsara, and "ultimate” reality cor-
responds to nirvana. In this two-nature theory, it is argued that things exist in the "mere" sense of con-
ventional, conceptual and verbal designation. Ultimately, however, reality is "empty" in the sense that
things are not inherently separate from one another — instead, all phenomena are said to be "devoid of
intrinsic reality and identity" (Tib. rang bzhin gyis grub pa’i ngo bo med pa). According to T. Gyatso
(1995: 148) and V. Wallace (1995), the $rf Kalacakra discusses a specific form of "emptiness” in which
the emptiness of all forms of materiality is understood from both "objectified” and "non-objectified” per-

tives.
0 van der Kuijp (1996); Harrison (1996); Orofino (1994b: 25-29)
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Kanjur, i.e., "not over the threshold," was compiled in the fifteenth century at a
monastery in Rgyal rtse, and copies of it remain extant in A mdo and Buryata. Fur-
ther, the "Yongle" edition was produced at the request of the Yongle emperor in circa
1410. The Lhasa Kanjur (1943) is based on the Snar thang edition, though it includes
some readings from the Sde dge edition. The Stog Palace manuscript Kanjur retained
in the royal Palace of Stog in Ladakh was recently reprinted. During the first half of
the eighteenth century, a hand-written copy of this manuscript probably was copied
from a Bhutanese original stemming from the Them spangs ma edition. This text is
divided into twelve sections, the last of which, the "tantra" (Tib. rgyud) section, con-

tains four hundred and thirty titles in eighteen volumes.421

The Peking edition of the Kanjur contains five works on Kilacakra, and the
Peking edition of the Tanjur contains many texts devoted to Kalacakra’s rituals, yoga,
and astronomy.422 The Stog Palace Kanjur contains two works on Kalacakra, the $r7
Kalacakra and the Sr1 Kalacakra Hrdaya. Reflecting the importance of Tibetan trans-
lations of the SrT Kalacakra and the Vimalaprabha, various extant Tibetan "religious
histories" (Tib. chos ’byung) also contain chapters on Kilacakra.423 In addition to
Kalacakra’s presence in the Tibetan canon and in Tibetan religious histories, a
voluminous corpus of secondary literature on Kalacakra was written in Tibet. For
example, Bu ston composed a tantric catalogue (Tib. rgyud ’bum gyi dkar chag)
delineating the number of mandalas in various tantric cycles including Kalacakra,424
and he compiled many works on Kalacakra in which he synthesized the approaches of
the Rwa and ’Bro lineages.425
421 Scorupski (1985)

422 yc (1966: 7-9)
423 Roerich (1932)
424 Ruegg (1966: 26)
25 Newman (1985a: 65-76)
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According to 'Gos Lo tsa ba’s Blue Annals,426 written in 1478, Bu ston and Dol
po pa were the two greatest Kalacakra masters in medieval Tibet. Nevertheless, in a
telling anecdote from the ’Brug pa chos 'byung of Padma dkar po (1526-1592), a "Brug
pa Bka’ brgyud scholar, these two masters also were portrayed as great rivals. Accord-
ing to this work, Dol po pa visited Bu ston in Ri phug in order to discuss doctrine and

interpretation, but Bu ston was unable to sustain these discussions.427

Other Tibetan scholars also have commented upon Kalacakra. At the request of
"Phags pa Blo gros rgyal mtshan (1235-1280), the fifth Sa skya patriarch, and Dpon
chen Shakya bzang po, Shong ston Rdo rje rgyal mtshan428 prepared a revision of the
previous translation of the §rf Kalacakra by 'Bro and Somanitha on the basis of the
two Sanskrit manuscripts available at the time. Since 'Phags pa was in Tibet from
1265 to 1267, it is likely that this work occurred sometime during this period. Shong
ston also translated the Vimalaprabha into Tibetan. Dol po pa wrote extensively on
Kalacakra, and *Gos Lo tsa ba’s Blue Annals itself contains a full chapter on the history
of the dissemination of Kalacakra up to the fifteenth century, at which time Mkhas grub
rje and Bo dong wrote extensive commentarial literature on this tradition. A synthetic
and free thinker, Bo dong also composed a treatise on alchemy (Skt. rasaydna; Tib.
bcud len). Also in the fifteenth century, the biography of Byams gling Pan chen Bsod
nams rnam rgyal (1400-1475) mentions that he wrote an eight-volume commentary on

the $r1 Kalacakra.429

Later Kalacakra masters of the seventeenth and eighteenth centuries included the

Sa skya pa Zhu chen Tshul khrims rin chen (1697-1774); the Rnying ma pa Kah thog

426 °Gos Lo tsa ba (1976: 755)
427 Ruegg (1966: 12)
8 As Ruegg (1966: 87) notes, it is necessary to distinguish Shong ston Rdo rje rgyal mtshan from Bu
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Rig 'dzin Tshe dbang nor bu (1698-1755); the Dge lugs pas Ngag dbang chos kyi rgya
mtsho (1680-1736) and Thu’u bkwan Blo bzang chos kyi'nyi ma (1737-1802); and the
Bka’ brgyud pas Karma pa XIII Bdud ’dul rdo rje (1733-1797), Zhwa dmar X Chos
grub rgya mtsho (1742-1792), and Si tu Pan chen Chos kyi *byung gnas (1770-1774).
In the eighteenth century, Klong rdol bla ma composed a series of notes on Kalacakra.

In the nineteenth century, a non-sectarian (Tib. ris med) movement in Khams
was catalyzed by Tshe dbang nor bu’s and Si tu Pan chen'’s revival of Jo nang pa teach-
ings, which included the "other-emptiness" (Tib. gzhan stong) view.430 One master
important to this movement, 'Jam mgon Kong sprul (1813-1899), was devoted to
Kilacakra’s six-limbed yoga, which he practiced in accordance with the tradition of
Dol po pa and Taranatha. Other non-sectarian teachers, *Jam dbyangs Mkhyen brtse’i
dbang po (1820-1892) and Mi pham rgya mtsho (1846-1912), also formed transmission
lineages for the practice of Kalacakra’s six-limbed yoga and for other-emptiness teach-

ings, and Mi pham wrote an extensive commentary on the Kalacakra, 431

The Political Backdrop+32

Beginning in the eleventh century, Kalacakra was introduced into Tibet both
textually and as a series of oral instructions on the practical performance of its six-
limbed yoga. The literary apparatus that served as the vehicle for the propagation of
textual Kalacakra included a cottage-industry of monastic translators and exegetes. Fol-

lowing the persecutions of Glang dar ma in Central Tibet, the translation of Buddhist

ston’s master, Rdo rje rgyal mtshan,

429 van der Kuijp (1997)

430 Stearns (1995)

431 gtearns (1996a: 117-118)

432 This section drawsn on Ruegg (1966) and Stearns (1996a).
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texts again was actively pursued in Western Tibet by Lo tsa ba Rin chen bzang po (958-
1055) and his collaborators. After Atia’s arrival in Tibet in 1042, this translation
activity spread back to central and southern Tibet. Gyi jo Lo tsi ba Zla ba’i od zer
and Somanatha from Kashmir translated the $r1 Kalacakra and Vimalaprabha into
Tibetan, as did a dozen or so others. But the two foremost traditions of the S$r7
Kalacakra’s textual transmission derive from ’Bro Lo tsi ba Shes rab grags and Rwa
Lo tsa ba Chos rab.

In the thirteenth century, the Sa skya pas formalized relations with the Yiian-
dynasty Mongol rulers under the rubric of the "patron-priest" model.433 As Ruegg434
surmises, from the perspective of the Yiian emperors, the lay-client/princely-supporter
prototype probably made the Sa skya hierarchs resemble feudatories. In the thirteenth
and fourteenth centuries, the Sa skya pas emphasized political, economic and social
relations with the Central Asians and the Chinese. Tibet was occupied by the Mongols
during this period, and Tibeto-Mongolian relations supplanted to a certain extent
previous close relations between Tibet and the Indo-Iranian world. Under Sa skya
overlordship, Tibet’s temporal power fell to the commander-in-chief (Tib. dpon chen),
who was both appointed by the Sa skya hierarchs, via the Mongol imperial court, and
chief of the thirteen myriarchs (Tib. khri dpon/khri skor), administrative units consist-
ing of approximately ten thousand households. This arrangement enabled the Sa skya

leader to focus on religious and spiritual matters.

The Mongols made the leaders of the Sa skya pas both their spiritual guides and
the nominal viceroys of Tibet. Sa skya Pandita (1182-1251) himself was summoned to
visit the Mongol prince Godan. Arriving at Liangzhou in 1246, and accompanied by
433 The Sa skya hierarchs assumed the role of "priest” (Skt. purohita; Tib. mchod gnas) vis-a-vis the
Mongol role of "lay supporter” (Skt. danapati; Tib. yon bdag/sbyin bdag).

Ruegg (1966: 1-39); Steinkellner (1991)
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his nephews 'Phag pa (1235-1280) and Phyag na rdo rje (1239-1267), Sa skya Pandita
became Godan’s spiritual guide. Later, circa 1256, Karma paksi (1204?7-1283) became
the preceptor of the emperor Mdngke (rg. 1251-1259). ’Phags pa became the chaplain
(Tib. mchod pa) of the Mongol emperor Quabilai Qan, and around 1265, in exchange
for religious instruction and empowerments, *Phags pa received the thirteen myriar-
chies into which Central Tibet had been divided by the Mongols. ’Phags pa became
head of Buddhist institutions and internal affairs in Tibet, and he is reported to have

allowed Tibetans to follow their own religious systems (Tib. chos lugs).

High demand for Kalacakra teachings during the thirteenth century is associated
with the figure of Vibhaticandra, as will be discussed later in the chapter. By the four-
teenth century, splinter groups began to form, most notably the Jo nang pas, and
scholarly attention turned to "Buddha nature" (Skt. fathagatagarbha) and its implica-
tions for practical and exegetical traditions. It was during this period that Kalacakra
became especially popular in Tibet -- prominent masters were involved in the practice
and teaching of the Sr! Kalacakra and the Vimalaprabhd, and many of these were often
direct contemporaries, sharing the same teachers and disciples. Chos kyi ’od zer
(1214-1292), Karma pa III Rang byung rdo rje (1284-1339), Bu ston, Dol po pa, Bo
dong, Klong chen Rab byams pa (1308-1364), Bla ma dam pa Bsod nams rgyal mtshan
(1312-1375), and 'Ba’ ra ba Rgyal mtshan dpal bzang po (1310-1391) -- all studied
Kalacakra and practiced it, and their interpretations did not always agree. For exam-
ple, Bu ston and Dol po pa, direct contemporaries from Gtsang, shared many of the
same teachers, yet judging from comments made by *Brug pa Padma dkar po, it is pos-

sible that they rivalled one another for the respect and loyalties of students.

As the Yian dynasty was declining in China during the first half of the four-
teenth century, the Phag mo gru pa myriarch Byang chub rgyal mtshan solidified his
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power in the midst of struggles between Tibet’s religious and lay leaders. The Sa skya
hierarchs routinely had solicited the support of the Phag mo gru pa prince Byang chub
rgyal mtshan, but they were eventually supplanted by the Phag mo gru pas and by
another rival clan, the ’Bri gung pa. In 1344, when Dol po pa was fifty-two years old,
the Mongolian imperial envoys Dzam bha la tu shri and Bha the tshe dben arrived in
Gtsang with imperial decrees from the Yiian dynasty emperor Toghon Temiir (Shun Di
Emperor, r. July 19, 1333 to September 10, 1368) to invite Dol po pa, Bu ston, and
others to China. Choosing instead to retreat into meditation, neither Dol po pa nor Bu
ston accepted the imperial invitations. The Mongol emperor was displeased, and afraid
that another inivitation would arrive, Dol po pa stayed in isolated areas for four years.
The emperor then sent word that Dol po pa could remain in Tibet and work on behalf

of the Buddhist doctrine there.435
Role of Bu ston Rin chen grub (1290-1364)436

The renowned Tibetan master Bu ston took an active role in the transmission
and exposition of various tantric cycles upon which he wrote both commentaries and
"religious histories." Among other accomplishments, Bu ston is known as the author
of the most detailed religious history on Kalacakra.437 Bu ston’s collected works con-

tain three surveys of the Buddhist tantras and one survey of the Yogatantras,438 and he

435 van der Kuijp (1993)

436 The following section draws on Ruegg (1963; 1966) and Stearns (1996a).

437 By ston’s compositions on Kalacakra include: 1) Dus ’khor chos ’byung; 2) Rgyu mtshan rtsis; 3)
Sgra sgrub; 4) Mdor bsdus dang po’i tika; 5) Nges don snye ma; 6) Thugs dkyil gyi sgrub thabs; 7)
Yongs rdsogs kyi sgrub thabs; 8) Yongs rdsogs kyi bstod pa; 9) Dus tha ma’i cho ga; 10) Dkyil chog;
11) Rab gnas; 12) Las bzhi’i sbyin sreg; 13) Zhi ba'i sbyin sreg; 14) Dkyil chog gi bshad pa; 15) Ahi
ba’i sbyin sreg; 16) Dkyil chog gi bshad pa; 17) Dbang mdor bstan gyi tika; 18) Khrid kyi sngon 'gro;
19) Thog dge, bar dge, and mthar dge; 20) Nyo sprod; 21) Bsdus don; 22) *Gal spong; 23) Thig rtsa; 24)
Lag len gnyis; and 25) Mchod phreng.

438 1 essing and Wayman (1978: 1)
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composed a tantric catalogue delineating the number of mandalas in various tantric
cycles and indicating both the number of chapters in, and his preferred classification of,

these texts.

Born only a few years before the death of Quibilai Qan (rg. 1260-1294) and
living during the later period of Sa skya paramountcy and the ascendancy of their rival,
the Phag mo gru pa chief Byang chub rgyal mtshan, Bu ston lived and wrote a spirited
cultural and political juncture in Tibet’s history; his biography (Tib. rnam thar) there-
fore provides excellent information on this period of dynamic political and theocratic
transition in Tibet. According to this biography, which was written by one of Bu
ston’s chief disciples, Sgra tshad pa Rin chen rmam rgyal, Bu ston studied medicine
(Tib. sman dpyad), arts (Tib. bzo rig), alchemy (Skt. rasdyana; Tib. bcud len), and
’secret treatment’ (Tib. mkyud spyad).

Bu ston’s biography describes his involvement with Kalacakra. He travelled
down the Stag la to Gla yon and 'Dang kar rivers to meet his teacher, Mkhan chen
Thar pa Lo tsa ba, who maintained an interest in Kalacakra. After remaining with his
teacher for fourteen months, Bu ston offered a golden mandala to him and requested
instruction into Kalacakra’s six-limbed yoga -- "the profound instruction conferring
Awakening in one life and in a single body." After first performing Kalacakra’s
highest empowerment, the teacher granted Bu ston’s request. According to the
biography, "while the sense of the consecration was being explained, he attained many
"Gates of samadhi.’" The prologue to Bu ston’s biography also states, "When listening
to the secret mantras from De va pu na (Devapunya?), he clearly saw the countenances
of the three tutelary deities Hevajra, Samvara and Kalacakra together with their

attendant divinities."
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According to 'Brug pa Padma dkar po, Bu ston later requested Kilacakra's
"performance of the practice” (Tib. phyag len) according to the method of Rwa Lo tsa
ba from Lama Dpal Idan seng ge. Dpal Idan seng ge had synthesized the opinions of
Rwa and 'Bro Lo tsa bas on the "empowerment instructions" (Tib. dbang bka’) of the
Kalacakra.439 Later, intending "to practice” (Tib. thugs sbyong mdsad pa) the
Kalacakra, Bu ston travelled to Rong together with the Lama Ye shes dpal and some
others. From Rdo rje rgyal mtshan dpal bzang po (1283-1325), an accomplished
master in the text and exegesis of Kalacakra and a student of Rong pa Shes rab seng ge
(1251-1315),440 Bu ston received the entire "explanatory teachings" (Tib. bshad bka’)
on Kalacakra, including the teachings of Rwa and 'Bro Lo tsd bas and various "meth-
ods" (Tib. bzhed tshul) for Kalacakra practice. Bu ston remained with Rdo rje rgyal
mishan for nine months, during which time he completed Kalacakra’s "explanatory
teachings” and "pointing-out instructions” (Tib. mdzub ’khrid) twice. Bu ston is
reported to have become a formidable master in Kalacakra text and exegesis. Also
according to his biography, Bu ston is said to have believed that Kalacakra’s "mandala
instruction” (Skt. mandala-vidhi) was more difficult than that found in other tantric
commentaries and that its "talisman" (Skt. raksd-cakra; Tib. srung ’khor)%4! was

greater than the "mandala instruction” of other tantras.

At Zhwa lu, Bu ston is reported to have laid out more than sevently mandalas
of Kalacakra and the Yogatantras, chiefly the Vajradhatu. From Bu ston’s three most
eminent disciples, Chos kyi dpal ba, Khyung lhas pa, and Sgra tshad pa, Tsong kha pa
heard the Kalacakra, the Samvara and the Yogatantra cycles. Near the end of his life,
439 Roerich (1932: 18)

440 Rong pa Shes rab seng ge also taught Skyi ston *Jam byangs, the teacher of Dol po pa.
441 Riviere (1972)
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Bu ston’s biography reports that he performed the "site rituals" (Skt. bhimi-vidhi; Tib.
sa chog) of the "tantric practice and the making of offerings" (Tib. sgrub pa dang
mchod pa, a.k.a. sgrub mchod) on the full moon day in a Kilacakra temple (Tib. lha
khang). After his death, his disciples are reported to have consecrated, or *opened the
doors of, (Tib. zhal ‘byed pa) various mandalas, principally the complete body-speech-
mind mandala of Kalacakra and the great mandala of the auspicious diamond realm
(Skt. Srivajradhatu).

Bu ston focused on tantric thought and liturgy, a fact reflected in his three
works on tantric classification and his numerous treatises on individual tantric
cycles.442 Bu ston discusses tantric empowerment in his "medium-sized” tantric sur-
vey, citing Atisa’s Bodhipathapradipa and auto-commentary:

There are two kinds of "initiations’ — those based on homelife, and those based
on the pure life (brahmacarya). The ones based on the homa are all of them,
to the extent stated in the Tantras. The ones based on the pure life omit among
them the Secret Initiation and Insight-Knowledge Initiation.

Bu ston’s attention to ritual is reflected in the titles of some of his commentarial texts
on the Kalacakra:

1) The elucidation of the main Kalacakra empowerments, the secret, wisdom
and fourth empowerments (Tib. dpal dus kyi 'khor lo’i dbang gong ma chen
po’i cho ga — dbang don rab gsal); 443

2) The offering instructions of the thirty-seven yoginf families in the feast
described in the empowerment section (Tib. rigs sum cu rtsa bdun gyi rnal
'byor ma mchod pa'i cho ga);‘144

3) The method of arranging the deities in the outer zome, called
‘vayumandala’ (Tib. rlung gi dkyil 'khor), of Kalacakra’s cosmogram (Tib.
dpal dus kyi "khor lo'i phyi’i khor yug gi tha 'god tshul); 445

442 Unlike similar lists contained in Bu ston’s Chos ‘byung (fols. 172a-179b), this tantric catalogue is
arranged according to volumes and is slightly more detailed. In addition to Bu ston, other Sa skya lamas
such as Bsod nams rtse mo (1142-1182), Rje btsun rin po che Grags pa rgyal mtshan (1147-1216), and
'Phags pa (1235-1280) also composed tantric classifications.

443 BTD (1965: 325-346)

444 BTY (1965: 565-572)

445 BTC (1965: 325-328)
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4) Mandala preparation and the hearth for the burnt offering (Tib. sku gsung
thugs yongs rdzogs dang sbyin sreg gi thig rmams); 346

5) A detailed supplement to the chapter on the method of consecrating the
ground in Kalacakra's empowerment section (Tib. dpal dus kyi 'khor lo'i sa
chog rgyas pa’i lhan thabs);*47 and

6) The ritual dancing of the twelve goddesses in the Kalacakra cosmogram
(Tib. dpal dus kyi *khor lo’i tha mo bcu gnyis kyi mchod gar). 448

Bu ston taught the empowerment instructions of the S$r1 Kalacakra and
Vimalaprabha, the "summary instructions" (Tib. khrid bka’) on Kilacakra’s six-limbed
yoga, and the "reading instructions" (Tib. lung bka’) with its related ancillaries (Tib.
cha lag phyogs mthun) to the national preceptor, Kun dga’ rin chen rgyal mtshan dpal
bzang po (who belonged to the Bzhi thog branch of Sa skya and died in 1399) and also
to Byang chub rgyal mtshan tai si tu chen po and to 'Jam pa’i dbyangs Sikya rgyal
mtshan dpal bzang po pa (the second lha btsun and the successor of Byang chub rgyal
mtshan). Bu ston taught his own commentaries to the Prajfidparamita and other texts
during the summer and winter terms, while he taught his "notes" (Tib. mchan bu) on

the Kalacakra and Vimalaprabha during the autumn and spring.

Imperial and local aristocratic patronage was the primary form of economic sup-
port for influential, medieval Tibetan masters. Bu ston’s immediate patrons were the
Sku zhang princes of Zhwa lu, a myriarchy in Gtsang province. These Zhwa lu princes
ruled one of the thirteen myriarchies into which the Mongols had divided parts of Dbus
and Gtsang and which Qubilai had presented to *Phags pa. These princes were at the
same time feudatories of the Mongol emperor and dependents of the Sa skya hierarchs,
who were the spiritual and temporal regents and titular lords of Tibet. Zhwa lu was the
scene of Bu ston’s principal activity, and the Zhwa lu pa school he established there
was named after the place. The members of this school are mostly distinguished as fol-

lowers of the methods of Bu ston (Tib. bu lugs).

446 BTA (1965: 329-338)
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While the distinction between siitric and tantric practice may be more academic
than real, tantric systems themselves were not considered mutually exclusive -- Tibetan
practitioners invariably were familiar with, and practiced, more than one tantric system
at a time. Bu ston affords a prime example of a renaissance tantric practitioner. Under
the direction of his teacher Yang rtse ba Rin chen seng ge, Bu ston is said to have
studied many different types of tantric material, including the empowerment of Dril bu
pa, and the tantric cycles of Samvara, Bde chen ral gcig, Yamantaka, Vajrapani, Tara,
and Varahi. On the advice of Lama Rong po, with whom he had once discussed the
Kélacakra, Bu ston reportedly undertook a search for 'Phags pa, a yogic specialist in

Guhyasamija.449

Thar po Lo ts@ ba is reported to have taught Bu ston the six-limbed yoga cycles
beginning with the Sbyor drug of Anupamaraksita (Tib. Dpe med ’tsho), the cycle of
Kalacakra beginning with the Unaﬁmm, the cycle of Hevajra including the Rdo rje
snying ‘grel, the great Commentary of Naropa, the Bzang po yongs bzung, the cycle of
Samvara (Tib. rdo rje mkha’ ’gro and phyag rdor stod ’grel), the cycle of Catuspitha
(Tib. gdan bzhi’i rgyud), the cycle of Yamantaka (Tib. gshed dmar bcu gsum ma), the
Mi g.yo bla med, other tantras, and the Sadhanas of the White and Red Sarasvati (Tib.
dbyang can ma dkar dmar). A number of late medieval Indian texts employ a six-
limbed yoga, the majority of which belong to the Kalacakra tradition and two of which
were written by Anupamaraksita, a contemporary of Nadapada or Naropa (956-

1040).450  Anupamaraksita’s teacher-pupil tradition (Skt. guru-parampara) was one of

447 BTE (1965: 339-350)
448 BTF (1965: 351-354)
449 Ruegg (1966: 69-97) describes other tantric material studied by Bu ston.

50 According to Gronbold (1996: 19, 31), existent are Sadangayoga Bstan 'gyur Rgyud IV, 33,
Tohoku catalog Nr. 1387, Peking ed., Nr. 2102, Vol. 47; and Sadangayoganama, Bstan 'gyur Rgyud
IV, 14, Tohoku catalog Nr. 1367, Peking ed., Nr. 2083, Vol. 47.
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the most significant within the Kalacakra tradition. Its lineage includes Tsong kha pa
and remains unbroken through the Tibetan historian 'Brug pa Padma dkar po and

beyond.

Not only did medieval Tibetan masters study a wide variety of both siitric and
tantric materials, but they also studied the methods of schools and lineages other than
their own. For example, Bu ston studied the Don zhag according according to the Bka’
gdams pa method, and the Bshad bka’ of the Pramanavarttika according to the Sa skya
pa method. In addition to writing important commentaries on Kilacakra, Bu ston also
was one of the chief masters in the Guhyasam3ja transmission line. Furthermore, his
expositions on the Hevajratantra and Samputatantra influenced the Sa skya pa tradition
descending through Grags pa rgyal mtshan, and his analysis of the Action Tantras was
also influential throughout Tibet. Though he favored the Highest Yoga Tantras in his
later "collected writings" (Tib. gsung ’bum), Bu ston still exhibited expertise in the
Yoga Tantras, especially the Namasamglti. This tantra was introduced into Tibet
before the SrT Kalacakra, and it has continued to be popular with Tibetan commentators

despite its status as a Yoga Tantra.
Kilacakra’s Six-Limbed Yoga45!

Six-limbed yoga plays a prominent role in Kalacakra texts and practice and,
indeed, a prominent role in Hindu and Buddhist tantra in general.452 Buddhist texts

451 The following section draws on Gronbold (1969; 1996) and Stearns (1996b).

452 pensa (1969: 528); S. Gupta et al. (1979: 165). Zigmund-Cerbu (1963) contends that a six-limbed
system of yoga predates the eight-limbed yoga (Skt. astanga-yoga) described in Patafijali’s Yoga Satra.
According to Gronbold (1996: 3-15), six-limbed yoga practices are mentioned in the Maitrdyantya-
Upanisad; the Amrtanada-Upanisad; the Vaikhanasa-smartasatra (1. 10), which belongs to Visnuism;
Dattatreya’s Avadhata-gita (I. 48), which is connected to the Goraksa texts; the Brahmdnda-Purdna
(2,3,15,28); the Samadhikrama; the Yogasdrasamuccaya, which is believed to be identical to the
Akulagama-mahdtantra; the Sanatkumdra-samhita IV (Rsirdtra) (1,14) and V (3,59); and in a
Paficaratra inscription from Cambodia. Indirect mention of a six-limbed yoga is made in the
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such as the Guhyasamajatantra*53 and the $r1 Kalacakra both employ six-limbed yoga
traditions self-reflexively traced back to Vajradhara. The six-limbed yoga of the Srf
Kalacakra, however, is very different from that of the Guhyasamajatantra.45% Accord-
ing to Grénbold’s recent study, six-limbed yoga practice was transmitted in an
unbroken manner throughout India and Tibet.455 Gronbold believes that the six-limbed
system connects the yoga of the Upanisads and the medieval Hatha-yoga texts. Before

beginning six-limbed yoga practice, initiation by a guru is required.

Kalacakra’s six-limbed yoga contains the following stages:456

1) Individual Withdrawal (Skt. pratydhdra; Tib. so sor sdud pa or so sor gcod
pa). One withdraws individual consciousness from the five sense organs and
their five sense objects, resulting of certain signs, or "empty forms" (Skt.
$anyabimba; Tib. stong gzugs).

2) Mental Stability (Skt. diyana; Tib. bsam gtan). The mind becomes stable
and firmly fixed upon its new points of reference, the "empty forms."

3) Stopping Vitality (skt. prandyama; Tib. srog rtsol). The "wind" (Skt.
prana; Tib. rlung) is drawn into the central channel (Skt. avadhari; Tib. rtsa
dbu ma), which assists the practitioner in gaining control over the energies of
the body and quieting the movements of ordinary consciousness.

4) Retention (Skt. dharana; Tib. 'dzin pa). One prevents the movement of
the winds and perfects the retention of the reproductive fluids.

5) Subsequent Mindfulness (Skt. anusmrti; Tib. rjes dran). Various yogas are
practized together with an actual or visualized sexual partner. The meditations
of the "inner fire" (Skt. candall; Tib. gtum mo) are included here. The blaz-
ing appearances of "inner fire" form a basis for the occurence of the special
"empty forms" that elicit the experience of immutable bliss and emptiness.

6) Meditative Concentration (Skt. samadhi; Tib. ting nge 'dzin). This is the
same as Subsequent Mindfulness, but there is an increase of immutable bliss,
the actual dematerilization of the physical body, and the actualization of an
enlightened body of nondual gnosis.

Anupamaraksita’s teaching tradition of Kalacakra’s six-limbed yoga came to

Tibet via the Indian mahdpandita Vibhiticandra in the thirteenth century and, again,

Malinivijaya- or Malinivijayottara-tantra (17,18).
453 Referred to as "Samajottara,” a system of six-limbed yoga is described in Chapter 18 of the
Guhyasamajatantra, which probably was appended to the original tantra.
454 Tycci (1934-35; 1978)
455 Hijtwohl (1996: vii)
56 Stearns (1996a); Orofino (1996); Granbold (1983)
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with Vanaratna in the early fifteenth century. On the side of oral instructions and prac-
tical performance, Kalacakra’s six-limbed yoga was introduced into Tibet about 1200,
primarily through Vibhiiticandra, who came to Tibet with the Ka$miri Pandit
Sakyasribhadra, himself invited to Tibet by Khro phu Lo tsa ba Byams pa’i dpal (1172-
1236). According to Taranitha, Anupamaraksita was an eleventh-twelfth century con-
temporary of Abhayakaragupta who was born in Magadha and was learned in the $r7
Kalacakra.

Vibhiticandra (Tib. Rnal ’byor zla ba) was born in Varendra in East India and
studied at Vikramasila, where he may have met his first guru, the Ka§miri mahdpandita
Sakyasribhadra. The two travelled to the Bengali monastic complex of Jagaddala.
Vibhiiticandra also studied with Vikyatadeva and *Dharmadasa. From these three
teachers, he received Kalacakra empowerments, reading transmissions, explanations,
and oral instructions. According to Khro phu Lo tsa ba, Vikhyatadeva was Buddhasri’s
main tantric teacher, and Khro phu studied with Buddhasri for five years.
Vibhaticandra himself arrived in Tibet in 1204 and actively began his work transmitting
and translating sitra and tantra teachings, an undertaking that lasted several decades.
One of the works he translated into Tibetan, the Rnal ’byor yan lag drug pa (Skt.
Yogasadanga-nama), was revealed to him by the mahasiddha Savaripa. This text is
important to the Jo nang transmissions of Kalacakra’s six-limbed yoga, and it still

represents an important living transmission of tantric practice.

Shortly after they had arrived in Tibet, Sakya$ri and Vibhiticandra travelled to
Central Tibet and spent the summer retreat of 1206 at Srin po ri. A temple was con-
structed on Drang srgon Srin po ri, at which Taranitha reports that between 1590-
1600, an exceptional iconic representation of the Kalacakra mandala was kept. This
was believed to have been one of Vibhiiticandra’s personal meditation objects.
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Sakyasri stopped at Sa skya Monastery in 1209, and he spent the rainy season retreat to
the Rin chen sgang palace. During this period, he met with Rje btsun Grags pa rgyal
mtshan (1147-1216), the third patriarch of Sa skya, and he taught Rje btsun’s nephew
Kun dga’ rgyal mtshan (a.k.a. Sa skya Pandita, 1182-1251).

Beginning around 1213, when his teacher Sakya$ri travelled from Khro phu
west to Mnga’ ris and spent his summer retreat in Pu rang, Vibhiiticandra translated a
number of brief tantric works in collaboration with Glo bo Lo tsa ba Shes rab rin chen
at a location referred to as "the royal citadel of Nyi gzungs" (Tib. sku mkhar nyi
gzung/nyi gzugs). The reputed Glo bo Lo tsa ba was an important teacher of Chos
rgyal 'Phags pa (1235-1280), to whom he gave many empowerments and teachings.
Most of his translations that are included in the Tanjur were translated at Sku mkhar
nyi (ma) gzugs, identified as "the palace of a religious king" (Tib. chos kyi rgyal po’i
pho brang). This is the citadel built at Pu rang in the early tenth century by Skyid lde
Nyi ma mgon, the son of the Tibetan king Dpal ’khor btsan (c. 892). Vibhiticandra
completed his translation with Glo bo either in Pu rang or Kathmandu, so the two may

have travelled together from Tibet to Nepal.

Vibhiticandra collected and synthesized various six-limbed yoga traditions
deriving from different tantric cycles. A second diffusion of practical instructions on
six-limbed yoga occurred when Vanaratna brought Kalacakra and Guhyasamaja strands
to Tibet from eastern India, where they had inspired commentarial series. In Tibet,
Vanaratna gave the teachings of the Anupamaraksita school,457 to thirty-two
Pitakadharas,438 and to others.459 According to Tsong kha pa, the Anupamaraksita
457 *Gos Lo tsa ba (1976: 800)

458 These include Bsod nams mchog grub (from Snar thang), Grags bzang pa, Blo gros rgyal mtshan,
Kun rgyal ba (from Thel pa), and Chos kyi grags pa.

459 According to Gronbold (1996: 42) and *Gos Lo-tsa-ba (1976: 802-811), at Yar klungs these included
Kun dga’ legs pa, Smra ba’i dbang phyug Bsod nams rnam par rgyal ba (a.k.a. Byams gling Pan chen)
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and Sabari traditions were "short lineages,"” while the tradition of *Bro Lo ts3 ba was a
"long lineage" (Tib. 'bro pa’i sbyor drug). Ko brag is associated with the Lam ’bras
tradition in the lineage of Ma gcig Zhwa ma, and also with the six-limbed yoga tradi-

tion of Vibhiiticandra.

Drawing on excerpts from the accounts of Taranatha, Padma gar dbang, and
Stag tshang Lo tsa ba, Vibhiticandra stayed in Tibet for three years, two of which were
in Ding ri. Vibhiticandra was accepted into Tibet by Ko brag pa Bsod nams rgyal
mtsho (1170-1249), who was at Ding ri glang ’khor. According to Padma gar dbang,
at Ding ri, Vibhiiticandra bestowed the Kalacakra empowerment, the explanation of the
tantra, and the oral instructions for meditation to a large gathering of Tibetans. He
taught Savaripa’s six-limbed yoga to Ko brag pa and six others: Dpyal A mo gha;
Nyeg po Chos Idan; Lho pa Tshul gzhon; Mar ston G.yangs ’bar; G.yung phug pa
Rgyal mtshan bde ba; and Gnyal ba Mi mnyam bzang po. While at Ding ri glang
'khor, Vibhiticandra and the Tibetan translator Mi mnyam bzang po translated

Anupamaraksita’s six-limbed yoga and other Sanskrit works.

At Ding ri, it is probable that the 'Brug pa Bka’ brgyud master Rgod tshang pa
Mgon po rdo rje (1189-1258) came to receive teachings from him. Vibhiiticandra also
traveled again to Srin po ri in Central Tibet. Rgwa lo Rnam rgyal rdo rje (1203-1282)
invited Vibhdaticandra to Rong Dben dmar in Gstang and to Kyog po monastery and
Sham bhar, and he requested all of Kailacakra’s initiations and instructions.
Vibhiticandra also was invited by Kun mkhyen Chos sku *od zer (1214-1292) to Gser
sdings in the upper Nyang valley of Gtsang. He bestowed upon Chos sku ’od zer many
empowerments, including the Kalacakra and Cakrasamvara, and the Kalacakra six-

Bsod nams rgya mtsho, and probably Gzhon nu dpal.
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limbed yoga transmitted to him by Savaripa (Tib. Sha wa ra dbang phyug). Savaripa’s
six-limbed yoga instructions were based upon the mystical songs (Skt. dohd) of the
mahdsiddha Saraha, who, according to Tarandtha, based his own spiritual practice on
the six-limbed yoga. In Tibet, Vibhiiticandra translated works at the ancient royal
palace in Pu hrang, at ’Bring mtshams in Gtsang, at Ding ri glang ’khor near the bor

der with Nepal, and at Srin po ri in Dbus.

After teaching the Kalacakra three times at Ding ri, Vibhiiticandra fell seriously
ill. He was cured by Ko brag pa, who utilized both medicinal treatments and techni-
ques for removing "impediments" (Tib. gegs sel) in yoga, the latter being a technique
for which Ko brag is reputed in the Lam ’bras literature. Ko brag is known to have
written texts combining Lam ’bras teachings and Vibhiiticandra-style six-limbed yoga
system of tantric practice. In addition to the traditional techniques for removing
impediments according to the Lam ‘bras teachings, Ko brag wrote many texts about
previously unknown techniques that were revealed to him when he perceived the
network of energy pathways in the vajra body during meditation. The most famous of
his works is the Gegs sel lha dmigs rgya mtsho.460 He also authored a text on the
elimination of illnesses and demonic influences (Tib. nad gdon dbyung ba’i man ngag).
A grateful Vibhiticandra requested various empowerments, textual transmissions, and
oral instructions in the Lam ’bras from Ko brag pa, and this is one of the few times an

Indian master is reported to have requested extensive tantric teachings from a Tibetan.

After three years in Tibet, Vibhiiticandra returned to Nepal where he lived for
many years. There, he translated at Stham Bihar in Kathmandu, the famous Newar
monastery that continues to flourish. In the Kathmandu valley, Vibhiticandra studied
460 Both Ko brag pa and Kun spangs pa’s disciple, La stod Dbang rgyal (c. 1300) wrote texts on the
removal of impediments (Tib. gegs sel) associated with yogic practice.
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with the Newar Buddhist master Buddhas$ri, from whom he received textual and oral
instructions.  Under the Newar teacher mahdpandita Ratnaraksita, Vibhiticandra
studied Kalacakra and Cakrasamvara, receiving from him the Kilacakra six-limbed
yoga in the tradition of the Indian mahdsiddha Anupamaraksita. This later became
known in Tibet as "the sequential lineage" (Tib. ring brgyud) of Vibhiticandra.
According to Taranatha, Kilacakra appeared to Anupamaraksita in the form of a
mendicant and said, "Son, this is reality," thereby catalyzing an instant perfection of
the experimental realization of Kalacakra’s six-limbed yoga.

The six-limbed yoga spoken by mahasiddha Savaripa to Vibhiticandra at Stham
Bihar in Kathmandu is perhaps the most important root text for the direct transmission
(Tib. nye brgyud) of the six-limbed yoga perfections stage of the Sr7 Kalacakra prac-
ticed in Tibet.461 The most influential root text for the sequential transmission (Tib.
ring brgyud) of the six-limbed yoga in Tibet is the Sbyor ba yan lag drug gi man ngag
rje dus ‘khor zhabs kyi mdzad pa’i snyan rgyud zhal gyi gdams pa (Arya-
kalacakrapada-sampradaya-nama-sadarngayogapadesa) of *Kilacakrapada (Tib. Dus
’khor zhabs), translated in the eleventh century by the Ka$miri pandita Somanatha and
the Tibetan Lo tsa ba 'Bro Shes rab grags. The succinct verse definitions of each of the
six branches of the practice found in this short work are quoted as authoritative in

virtually every six-limbed yoga instruction text written in Tibet.

While he was in the Kathmandu valley, Vibhiticandra concentrated on the
Vimalaprabha. Vibhiiticandra’s annotations to the SrT Kalacakra and the Vimalaprabha
were very influential in Tibet, and Bu ston frequently cited them in his annotated edi-
tions of both texts. Vibhiiticandra’s annotations were the primary source for Bu ston’s
461 This text, the Rnal "byor yan lag drug pa (Yogasadanga), was spoken by Sti Savare§vara and trans-
lated by Vibhoticandra, probably at Ding ri.
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revised translations, which were themselves accepted in the last revision of the Tibetan
translation made in 1334 by Ma ti pan chen Blo gros rgyal mtshan (1294-1376) and Jo
nang Lo tsa ba Blo gros dpal (1299-1353).

During three separate trips to Tibet, Vibhiticandra made significant contribu-
tions to the transmission of Buddhist knowledge from India and Nepal at a time when it
was being destroyed by the Islamic invasions of India. In particular, the practice of the
six-limbed yoga of the Kalacakra, as taught to him by the immortal mahasiddha
Savaripa, has continued until the present day to be of special importance for the
Kalacakra traditions maintained in Tibet. A number of Vibhiticandra’s compositions
and translations are preserved in the Tibetan Tanjur, including his compositions on the
Sr1 Kalacakra and $antideva’s The Guide to the Bodhisattva’s Way of Life (Skt. Bod-

hicaryavatara).

Vibhiiticandra is reported to have practiced Kalacakra’s six-limbed yoga
extensively, gaining control of the subtle channels and energies and resulting in excep-
tional experiential realizations. Vibhiticandra became abbot of the Stham Bihar in
Kathmandu (a.k.a. Vikramas$ila-Bihar), and he emphasized the intense study and prac-
tice of Kalacakra for his Indian and Nepalese students. According to Taranatha,
Vibhiticandra had visions of Kalacakra and other tantric deities, and many
extraordinary signs accompanied his bestowal of empowerments for these practices.462
According to Taranatha, Vibhiiticandra achieved the siddhi of indivisibility and the
realization of the total integration of bliss and emptinesss through his perfection of
"retention,” the fourth branch of Kalacakra’s six-limbed yoga; at death, he is said not
to have left a body.

W(l%l: 393) discusses Vibhiticandra’s opinion on the identification of some Sambhala
gs.
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Precise translations were deemed critical to the correct practical application of
yoga from textually-derived knowledge. For example, Rong pa Shes rab seng ge
(1251-1315) and Rdo rje rgyal mtshan (1283-1325) levelled critiques against
Vibhaticandra. According to Taranatha, this was because of a awkward translation by
Vibhiiticandra of his own anthology of teachings on Kalacakra, the Nang gi snye ma
(Antarmanjari). Vibhiticandra’s critics had found what they considered to be serious
mistakes in meaning, but according to Taranatha, the translation’s lack of fluency had
prevented these scholars from comprehending correctly Vibhiticandra’s intended mean-

ing.

The special importance of *Kalacakrapada’s transmission for the Jo nang pa
tradition is underscored by the fact that Kun spangs Thugs rje brtson grus, the founder
of the Jo nang monastery, wrote the only commentary to it. Kun spangs pa, who
gathered all the extant lineages of the six-limbed yoga in Tibet and then disseminated
them throughout Tibet; ultimately, the transmission lines of these teachings were
received by both Bu ston and Dol po pa. Kun spangs pa received and practiced seven-
teen different lineages of the six-limbed yoga and then synthesized them. According to
Taranatha, many of these seventeen lineages are associated with the different Tibetan
translators of the ST Kalacakra and the Vimalaprabha. Later, 'Jam mgon Kong sprul
(1813-1899) copied Taranatha’s discussion of the history of the six-limbed yoga in
Tibet. Kun spangs pa wrote a number of important texts on Kalacakra and its six-
limbed yoga, which are listed by Bu ston in his Bla ma dam pa mams kyis rjes su

bzung ba’i tshul bka’ drin rjes su dran par byed pa.

Kun spangs pa’s Dpal dus kyi ’khor lo’i rnal 'byor yan lag drug gi ’grel pa
snying po bsdus pa is the earliest available Tibetan text on the six-limbed yoga. In con-
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tains the scattered oral instructions (Tib. man ngag kha ’thor ba) of the teaching
Savaripa bestowed upon Vibhiticandra. Instructions from this work, especially those
on the first branch of yoga, also appear in Taranatha’s instruction manual called the
Zab lam rdo rje’ rnal ’byor gyi ’khrid yig mthong ba don ldan. This text is the earliest
available Tibetan commentary on Kilacakra and is the only commentary on the teach-
ings of the six-limbed yoga passed down in Vibhiiticandra’s direct transmission (Tib.
nye brgyud). However, the oldest available Tibetan treatise concerning the sequential
transmission of the six-limbed yoga is the Dus kyi 'khor lo’i gegs sel mig gi sgron me
written by Kun spangs pa’s disciple La stod Dbang rgyal (a.k.a. Gnyos Dbang rgyal).
This instruction manual addresses the last four branches of the six-limbed yoga and
focuses on methods for removing impediments that may arise during the advanced prac-

tice of these yogas.463

In addition to Kun spangs pa, Dol po pa also was influential in interpreting
Kalackara’s six-limbed yoga. Upon returning to Jo nang, Dol po pa began another
strict retreat during which he meditated upon the six-limbed yoga for one year and is
reported to have realized the first four levels of the six-limbed practice. This retreat
catalyzed his move to revise certain Kalacakra tenets to accord with Jo nang doctrine,
e.g., Dol po pa interpretated signs of the first branch of Kalacakra’s six-limbed yoga,

"individual withdrawal,"” as manifestations of "Buddha nature" (Skt. tathagatagarbhay).

In the eleventh century, Kalacakra master Yu mo ba Mi bskyod rdo rje’s collec-
tion entitled the Gsal sgron skor bzhi discusses the correct practice of the six-limbed
yoga of Kalacakra’'s perfection stage. A prayer to the masters in the transmission line
of the Kalacakra teachings according to the Jo nang lineage is appended to the first text.
463 1o stod’s synthesis of the Lam ‘bras teachings and the six-limbed yoga was rejected by Sa skya pa
lineage holders of the Lam 'bras. See La stod Dbang rgyal (1969).
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Yu mo ba discusses the arising of "empty forms" (Skt. §#nyabimba; Tib. stong 8zugs)
during the practice of Kilacakra’s six-limbed yoga and refers to the experiential nature

of emptiness in the context of meditation.

Six-limbed yoga also was central to the Zhwa lu school. Bu ston received the
six-limbed yoga via Vibhiiticandra’s transmission, and there are seven works on the
six-limbed yoga in the third volume of his Collected Works. Two works on the six-
limbed yoga are contained in his Gsang sngags rgyud sde bzhi 'j gzungs 'bum. Tsong
kha pa also followed Vibhiiticandra’s six-limbed yoga transmission, and he wrote
extensively on Kalacakra’s six-limbed yoga. The notes of at least three of Tsong kha
pa’s students, Rgyal stengs pa, Shar kha ba Rin chen chos rgyal, and Rnam dkar bsod
nams, are still available. Tsong kha pa’s chief students also composed texts on
Kalacakra and its six-limbed yoga, e.g., Rgyal tshab Dar ma rin chen (1364-1432)
wrote the Dpal dus kyi ’khor lo’i rnal ’byor yan lag drug gi khrid bsdus pa. Mkhas
grub taught the six-limbed yoga of Kalacakra’s generation stage, and this teaching was
recorded by his student Rgya ma ba under the title Dpal dus kyi ’khor lo’i rdzogs rim.

Relying on sources stretching back to the Ko brag, the Bo dong pa school also
cultivated Kalacakra and its six-limbed yoga. Bo dong’s Collected Works contain four
influential texts, one of which is comprised of instructions for two of the six yogic
limbs. Diverse statements concerning works on Kalacakra’s six-limbed yoga are found
in *Gos Lo tsa ba’s Blue Annals, and Nam mkha’ rgyal mtshan dpal bzang po (1333-
1379) wrote an instruction manual of the six-limbed yoga entitled Sbyor drug gi khrid
yig ngo sprod. Furthermore, Dharmasvamin Bsod nams rgyal mtshan, Man lungs pa

(a.k.a. Man lung guru, 1239-?) and Vanaratna also wrote guides to the six-limbed

yoga.
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"Jam mgon Kong sprul’s Gdams ngag mdzod collection includes a series of texts
devoted to the six-limbed yoga. These include a summary, possibly prepared by
Vibhiiticandra, of Anupamaraksita’s Sadangayogandma, which appears in the Tanjur;
an annotated work by Kalacakrapada from the Tanjur; Sabari’s instructions to
Vibhiticandra, also contained in the Tanjur; and Brub chen Yu mo ba Mi bskyod rdo
1je’s Dpal dus kyi ’khor lo’i mal ’byor yan lag drug gi ’grel pa snying po bsdus pa.

"Jam mgon Kong sprul himself wrote two major texts on the Kalacakra.
Role of the Jo nang pas and the Dge lugs pas#64

Having received teachings from the Ka$mirian pandit Somanitha, Yu mo Mi
bskyod rdo rje465 is said to have originated the Jo nang pa doctrine. From
Somanatha’s disciple Sgro ston Gnam la brtsegs, Yu mo heard the Vimalaprabha
(referred to as the Tantravrtti), together with its "instructions" (Skt. upadesa). He also
composed manuals on the Kalacakra. According to 'Gos Lo tsd ba’s Deb ther sngon
po, Somanatha completed Tibetan translations of the Vimalaprabha, the Sekoddesatika,
the Sahajasiddhi, and the Sekaprakriya. ~Yu mo’s chief disciple, the scholar
Dharme§vara, was born when Yu mo was fifty-six. Dharme$vara was a student of
logic, Madhyamika philosophy, Guhyasamija, and Kalacakra. Dharme§vara’s main
disciple was Nam mkha’ "od zer, and his pupil was Dharme§vara’s son, Se mo che ba
Nam mkha’ rgyal mtshan. ’Gos Lo tsa ba also reports that during her childhood,
Dharmes$vara’s daughter, Jo "bum, was influenced by her mother and became proficient
in the practice of magic, causing the death of many enemies. She also practiced
Kilacakra’s six-limbed yoga, and she is reported to have become a natural yoginl, one
who had attained the stage of "the path of seeing” (Skt. darfanamarga). The next
m“ling section draws on Ruegg (1963; 1966; 1971) and Stearns (1996a).

465 Ngag dbang blo gros grags pa states that Yu mo was born in the first Tibetan calendrical cycle
beginning in 1027 and ending in 1087. He died at age eighty-two.
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scholar in the line after Dharmegvara’s son was "Jam gsar Shes rab ’od zer, after whom
it is said that the scripture (Skt. dgama) of the Kailacakra became more widespread in
its diffusion. 'Jam gsar’s pupil was the anchorite Thugs rje brtson ’grus, who com-
posed a treatise on Kalacakra’s six-limbed yoga. According to the Grub mtha’ shel gyi
me long completed by Thu’u bkwan Blo bzang chos kyi nyi ma (1737-1802) in 1801,
the first monastery at Jo mo nang, at which Dol po pa settled, was founded by the
anchorite Kun spangs Thugs rje brtson *grus (1243-1313). Yon tan rgya mtsho was a
pupil of both Chos sku 'od zer and Thugs rje brtson ’grus, and Yon tan’s most famous
disciple was Dol po pa.

The Jo nang pas maintained a special interest in the Kalacakra, though their
approach was quite different from that of Bu ston. An affiliate monastery of the Sa
skya school, the Jo nang pa connection to Kilacakra is seen clearly in the figures of
Dol po pa She reb rgyal mtshan (1292-1361) and Tarandtha. Taranitha compiled a list
of Indian and Tibetan Kilacakra masters, priviledging the 'Bro and Somanitha tradi-
tions, which he believed to be more reliable than others. According to Taranitha,

Kalacakra first became widely known around the time of Se mon che ba.

According to the Grub mtha’ shel gyi me long, only after Dol po pa and others
formally articulated Jo nang pa philosophical theories did the Jo nang order emerge as
distinct from the Sa skya school. Both groups were centered in Gtsang province, and
this early linkage was reinforced by the fact that Jo nang pa masters frequently studied
in prominent Sa skya monastic colleges. Partially due to their common interest in
Kalacakra, the Jo nang pas were connected to the Zhwa lu pas and to Bu ston -- indeed,
the Jo nang pa master Mnga’ ris Phyogs las rnam rgyal (1302-1381) is said to have

studied under Bu ston, who, together with his disciple Sgra tshad pa Rin chen ram
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rgyal, formulated refutations against the Jo nang pa philosophical methods and
views.466 Mnga’ ris also received instruction from Dol po pa -- "he heard in their
entirty numerous expositions of Stitra and Mantra, and above all the dbang khrid
[empowerment instructions] of the Kilacakra." Mnga’ ris was "dharma master" (Tib.
chos dpon) at the monastery of Byang Ngam ring(s). This monastery, apparently
founded in 1225, was restored by Byang Ta’i dben under the permission of Dol po pa.
Byang Ta’i dben belonged to the family of the princes of Ngam ring who were closely
linked to Kalacakra teachings, and Ngam ring(s) itself was a famous center for
Kalacakra study.

Until about 1322, Dol po pa spent the first thirty years of his life studying
Buddhist literature, philosophy and practice according to the Sa skya tradition; he also
taught at the Sa skya monastery for most of the decade between his twenties and
thirties. Kalacakra was a prominent theme in Dol po pa’s life, and his teachers’ inter-
est in Kalacakra shaped significantly Dol po pa’s own views and practices. Dol po pa’s
main preceptor, Skyi ston ’Jam dbyang grags pa rgyal mtshan, had studied Kalacakra
under Rong pa Shes rab seng ge (1251-1315) and Lo tsd ba Mchog Idan.467 From Skyi
ston, Dol po pa received many teachings at Sa skya, among them the 8T Kalacakra and
The Bodhisattva Trilogy (Tib. sems ’grel skor gsum). Skyi stong’s reverence for the
Kalacakra and confidence in its six-limbed yoga inspired monks to engage in tantric
meditation. Having received initiations, textual explanations, and esoteric instructions
on the Kalacakra, Dol po pa was esteemed as an expert in this tradition and served as
466 gjo bzang chos kyi nyi ma also claims that the doctrines of the Jo nang pas are comparable to the
doctrines of the Brahmanical schools, and he critiques their theories according to the Dge lugs pa
Prasangika-Madhyamika method. He also claims that Jo nang pa doctrines are similar to those of the
Samkhya tradition. Nevertheless, this work ends with a tribute to Jo nang pa masters for their role in the
dissemination of instructions on Kalacakra.

467 Lo ts3 ba Mchog Idan was a disciple of Shong ston Rdo rje rgyal mtshan and his brother and became
the teacher of Dpang Blo gros brtan pa.
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Skyi ston’s teaching assistant (Tib. zur chos pa) for several years. Dol po pa also
studied the Vimalaprabha under Skyi ston and later received teachings on it from Kun
spangs Grags pa rgyal mtshan (12637-13477).

By 1321, when he was twenty-nine years old, Dol po pa had studied with more
than thirty teachers; he received some seventy empowerments and teachings from Skyi
ston alone. At the age of thirty-one, Dol po pa went to Jo mo nang and heard many
consecrations and instructions from Yon tan rgya mtsho, especially the empowerment
instructions of Kalacakra. Through his practice of the six-limbed yoga, the sign of
"stopping vitality," the third element of the six-limbed yoga, appeared. Dol po pa also
was invited to Sa skya by Ti shri Kun dga’ rgyal mtshan (1310-1358) of the 'Khon
family line and bestowed upon him the Kalacakra empowerment.

Returning to Jo nang in 1326, Dol po pa was installed upon the teaching throne
as Yon tan rgya mtsho’s successor and the new Jo nang throne-holder (Tib. gdan sa
pa). Among other topics, he taught the $rT Kalacakra and The Bodhisattva Trilogy. In
1361, Dol po pa left to visit Sa skya. During this visit, he is reported to have
explained the "Ten Powerful Aspects” (Tib. rnam bcu dbang ldan -- the famous

anagram of the Kalacakra mantra in Lafitsa script -- to his disciples.

Dol po pa himself called attention to the importance of The Bodhisattva Triol-
ogy, especially the Vimalaprabha commentary on the SrT Kalacakra, in the formulation
of his other-emptiness philosophical perspective, which the Tibetan scholar Kun dga’
grol mchog sees preceded in the teachings of the Kasmiri pandita Safijana. The Jo nang
pas linked their "gzhan stong" theory to the adibuddha doctrine of Kalacakra. Dol po

pa’s "gzhan stong" teachings are described as:468

468 Ruegg (1971)
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a positive and quasi-substantialistic notion of absolute reality as Voidness

(Sinyats) which, though empty of all non-intrinsic factors, is nevertheless not

empty of Own Nature since it is constituted by its inseparable and instrinsic

qualities and possesses all excellent modes.

According to the Sa skya pa master 'Jam mgon A myes zhabs Ngag dbang kun
dga’ bsod nams (1597-1659), certain Sa skya pa scholars believed that Dol po pa’s
other-emptiness view contradicted foundational Sa skya teachings, and these teachings
therefore received much criticism. Tibetan sources credit Dol po pa with conferring
the instructions on the profound path (Tib. zab lam gyi khrid) of the six-limbed yoga to
many teachers from different monasteries. According to Taranatha’s Dpal dus kyi
'khor lo’i chos bskor gyi byung khungs nyer mkho, Dol po pa gave instructions on the
six-limbed yoga seven times in Lhasa -- at first to fifty, one hundred, or two hundred
people, but more than eighteen hundred people are reported to have attended the last
"vast instruction” (Tib. "khrid mo che). Taranatha also credits Dol po pa with bestow-

ing the Kalacakra Empowerment upon many thousands of people.

According to Lha’i rgyal mtshan, Dol po pa was invited to Tshal Gung thang
monastery, where he conferred the Kalacakra Empowerment and many other teachings
upon the master Bde legs. According to Taranitha’s Myang yul stod smad bar gsum
gyi ngo mishar gtam gyi legs bshad mkhas pa’i ’jug ngogs, Dol po pa also bestowed
the Kalacakra Empowerment on the battlefield (Tib. g.yul thang) of Rdzing kha, where
he spread out a large silk Kalacakra mandala. Dol po pa reportedly had a vision of the
palace of Sambhala on the mountain slope of Rtse chen, and he prophesized that a
monastery dedicated to the practice of Kalacakra’s six-limbed yoga would be built
there. Later in 1366, 'Phags pa Dpal bzang laid the foundations of Rtse chen

monastery at this site.
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Dol po pa taught extensively, and the Grub mtha’ shel gyi me long reports that
he preached both the Vimalaprabha, referred to as the Tantravrtti, and the "gzhan
stong" theory -- "in general, more than 2000 religious and about 1000 adepts gathered
together.” Though many disciples studied with Dol po pa, his two foremost "spiritual
sons” were Blo gros dpal and Mati pan chen. Together they may have revised the

Tibetan translation of the $rT Kalacakra.

Having received instructions from Mati pan chen and from disciples of Bu ston,
Tsong kha pa inaugurated the Dge lugs pa Kalacakra lineage. Tsong kha pa passed this
Kalacakra transmission to his disciple Mkhas grub rje and to many others. After an
invitation to visit the Chinese capital in 1408, Tsong kha pa sent his disciple Byams
chen Chor rje there to teach Kalacakra. Mkhas grub rje composed extensive com-
mentaries on both the $77 Kalacakra and the Hevajratantra. He also wrote an extensive
survey of the Buddhist tantras, probably borrowing from Bu ston’s earlier tantric sur-

veys.469

The Jo nang pas maintained close relations with Indian teachings and teachers,
to the extent that E. Obermiller has called them "Brahmanists” in Tibet. Yu mo, the
founder of the Jo nang order and the spiritual ancestor of Dol po pa and his lineage,
reportedly received his doctrine at Kailiasa. The regions of Kaildsa and Manasarovar
were places of pilgrimage for ascetics and yogls from India. Therefore, encounters
with them may have had some kind of influence on the doctrinal tendencies of the Jo
nang pa masters. Dol po pa probably came from the Dol po region near the Nepalese
frontier; now a part of Nepal, this region previously was considered part of the Mnga’
ris province, and the appelation "Dol po pa" applied to Shes rab rgyal mtshan means

that he came from the Dol po region of Stod mnga’ ris. According to *Gos Lo tsi ba’s

469 Lessing and Wayman (1978: 1-4)
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Deb ther sngon po, a link existed between Yu mo and several lamas with the "Dol pa"

surname.

In the late sixteenth and early seventeenth centuries, Taranitha, an elder con-
temporary of the Fifth Dalai Lama, the latter of whom maintained close relations with
the Mongols, pursued multifaceted interests in philosophy, ritual, iconography,
architecture and grammar. Taranatha’s Life of the Buddha and his Histories of the
Kalacakra and Taratantra (Tib. dpal dus kyi *khor lo’i chos bskor gyi byung khungs
nyer mkho) begin with a brief statement of the doctrinal and ritual position of the
Kalacakra within tantra. Taranatha belonged to the Jo nang pa school, which, like
those of Zhwa lu pa and Bo dong pa, practiced Kilacakra. Taranitha traces the history
of the Sr1 Kalacakra and some of the works on Kalacakra's six-limbed yoga. Two
works included in the Gdam ngag mdzod are inter alia a Rnal *byor yan lag drug pa’i
rtags tshad kyi yi ge and a Sbyor drug gegs sel. Si tu Padma nyin byed dbang po has
written a Dpal dus kyi ’khor lo’i sbyor drug gi sngon ‘gro chos spyod kyi ngag ’don
zung 'jug them skas. And 'Brug pa Padma dkar po from the *Brug pa school wrote a
Dpe med ‘tsho’i lugs kyi mal ’byor yan lag drug pa’i khrid rdo rje’i tshig ’byed. A
series of works on the six-limbed yoga is also named in the bibliographical catalogue
Dpe rgyun dkon pa 'ga zhig gi tho yig (abb. tho yig) of A khu rin po che Shes rab rgya
mtsho (1803-1875), which contains at least eight major works on Kalacakra’s six-
limbed yoga.470

Taranatha classifies the Kalacakra as one of the six types of "mother tantras"
(Tib. ma rgyud) instead of as "non-dual tantra" (Tib. gnyis med rgyud). According to

Taranitha, the category of "non-dual tantra" is spurious within the family of Highest

470 Gronbold (1971; 1996)

- 179 -



Yoga Tantras. After these introductory remarks, Taranatha provides an account of the
Buddha’s preaching of the $rT Kalacakra at Dhanyakataka one year after his enlighten-
ment and records that it was preserved in Sambhala, a realm north of the Sitd River that
is ruled by King Sucandra.

In an untitled text, Taranitha states that the Jo nang pa Kalacakra transmission
lineage is separate from the Jo nang pa transmission lineage for the "gzhan stong" Mid-
dle Way view. This text lists the teachers who taught the "gzhan stong" view based
upon the teachings found in the tantras, specifically the $r7 Kalacakra and its related
literature. Stearns argues that in this Jo nang pa Kalacakra lineage transmission, the
definitive aspect of the teachings was emphasized long before the time of Dol po pa,

most prominently in the Gsal sgron skor bzhi collection of Yu mo ba,471

The history of the Jo nang pas and their eventual decline in power is connected
to the political and social history of the Gtsang province. According to the Grub mtha’
shel gyi me long, the Sa skya pas increased the political prominence of Gtsang, but
later the Rin spungs princes, who maintained relations with the Zhwa dmar hierarchs
and the Karma pas, also patronized the Jo nang pas. The decline of the Jo nang pas
may be related to the downfall of Karma Bstan skyong dbang po, who was defeated by
Gu shri Khan on behalf of the Fifth Dalai Lama. In combination with certain
Himalayan and ultramontane connections that supported local separatist movements in
southwestern Tibet, the Jo nang pas therefore may have been targeted due to the
unorthodoxy of their teachings. After the conversion of the Jo nang pa monasteries to
Dge lugs pa establishments in Gtsang, the only Jo nang pa monasteries that have sur-

vived are found in eastern Tibet.

471 Stearns (1996a: 65-69)
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Jo nang pa beliefs and practices have been incorporated into Bka’ brgyud pa and
Rnying ma pa traditions. For example, several Rnying ma and Bka’ brgyud masters
from Khams have continued to teach Dol po pa’s views. The Rnying ma master Tshe
dbang nor bu lived and taught in Khams where he introduced Jo nang theories on
Kalacakra and other-emptiness to leading Bka’ brgyud teachers of his time. Tshe
dbang nor bu was recognized as the rebirth of Dol po pa’s disciple, Ma ti pan chen Blo
gros rgyal mtshan, one of the pair of translators reponsible for the revised Jo nang
translation of the $71 Kalacakra and the Vimalaprabha. In 1728, Tshe dbang nor bu
received from the yogl Kun bzang dbang po the Kalacakra empowerments, the com-
plete teachings of the six-limbed yoga, and instructions on "gzhan stong.” Since Kun
bzang dbang po lived in Gtsang, this supports the idea that the Jo nang teachings on
Kalacakra survived not only in eastern A mdo, but also in the original Gtsang areas
near Jo nang. Tshe dbang nor bu later spread these teachings in the central region of
Dbus, where he conferred Jo nang transmissions of the Bka’ brgyud hierarchs Karma
pa XIIT Bdud "dul rdo rje (1733-1797) and Zhwa dmar X (1742-1792). He also taught
the Si tu Pan chen Chos kyi ’byung gnas (1770-1774). Beginning approximately a
century later, elements of the Jo nang pa tradition were also incorporated in the non-

sectarian movement led by 'Jam mgon Kong sprul and his followers.

According to an account by the Fifth Dalai Lama, Taranatha’s Jo nang
monastery of Rtag brtan phun tshog gling was taken over by the Dge lugs pa tradition
in 1650. In 1658, Dge lugs pa authorities expelled the former Jo nang monks to other
monasteries and renamed the monastery "Dga’ ldan phun tshogs gling." From this
time onwards, the Jo nang order was suppressed as an independent school in Central
and Western Tibet, though the teachings of the "gzhan stong" and the Jo nang pa

lineage of Kalacakra did continue in those areas.
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Like Bu ston, Jo nang pa masters also practiced a syncretic mixture of tantric
material. For example, Dol po pa studied many different tantric systems including the
Kalacakra, Guhyasamdja, and Cakrasamvara. In the sixteenth century, the Jo nang pa
master Kun dga’ grol mchog emphasized the Jo nang six-limbed yoga tradition, and he
studied this system while simultaneously following Sa skya Lam ’bras teachings. Like
Kun dga’ grol mchog, Taranitha also practiced and taught a wide variety of tantric
teachings from different lineages. Though he adopted a non-sectarian approach, he
emphasized Kalacakra’s six-limbed yoga after the manner of Dol po pa. During the
sixteenth century, relations between the Jo nang pas and the Sa skyas were harmonious,
and the Sa skya tantric master Tshar chen Blo gsal rgya mtsho received instructions on
the Jo nang version of the six-limbed yoga from Sgo rum pa together with Sa skya Lam

'bras teachings.

Kun spangs Chos grags dpal bzang (1283-1363) attributes to Dol po pa many
visions of pure lands and tantric deities, and, as is seen in the following anecdote pro-
vided by Kun spangs, Dol po pa’s life provides an example of legitimation via the sym-
bolism of Kalacakra and Sambhala. In 1322 at the age of thirty, Dol po pa left Sa skya
and returned to Jo nang to meet the master Yon tan rgya mtsho (1260-1327) and to
request from him the complete Kalacakra transmission and its various six-limbed yoga
lineages.472  Yon tan is said to dreamt that Kalki Pundarika of Sambhala raised the
Buddhist victory banner at Jo nang. This dream inspired Yon tan to confer the com-
plete Kalacakra empowerments on Dol po pa, in addition to The Bodhisattva Trilogy
transmission and the "profound instructions" (Tib. zab khrid) of Kalacakra’s six-limbed
yoga. Having received these teachings, Dol po pa immediately entered into a medita-
472 Stearns (1996a: 25) gives Kun spang pa’s list of the six-limbed yoga transmissions and the Tibetan
treatises on the six-limbed yoga received by Dol po pa.
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tion retreat at the hermitage of Mkha’ spyod bde ldan. Later, Dol po pa would be con-
sidered an emanation of Kalki Pundarika, who in turn was believed to have been an

emanation of AvalokiteSvara.

Kun spangs also claims that Dol po pa "beheld" (Tib. nye bar gzigs) the pure
land of Sambhala, and that in 1335, Dol po pa travelled to Sambhala by visionary
means. An active practitioner of the six-limbed yoga of Kalacakra’s perfection stage,
Dol po pa is said to have visited Sambhala during an evening meditation session.
Later, he is reported to have given his disciples a teaching on the layout of Sambhala,
its relation to the rest of the universe, and instructions on the Sr7 Kalacakra. After
seeing Sambhala, Dol po pa composed verses praising it. In one of these verses, Dol
po pa claimed that he alone had an exclusive understanding of the precise manner in

which Sambhala and Kailash exist.

In part because Dol po pa identified himself with Pundarika of Sambhala, he
used Kalacakra as an interpretive lens through which he viewed and taught other teach-
ings -- "[Dol po pa] is said to have taught all these texts in accord with Kalki
Pundarika’s great commentary upon the Kalacakra tantra." Furthermore, believing
that previous interpreters of the Kalacakra literature were mistaken, Dol po pa ordered
new translations of the $r1 Kalacakra and the Vimalaprabha with the ostensible purpose
of making the definitive meaning of the texts more accessible to Tibetan scholars and
practitioners. In addition, by aligning himself with the inhabitants of Sambhala, Dol
po pa implicitly elevated himself above other Tibetan scholars. This is evident in
Stearns’473 translation of a quote from Dol po pa’s Nye gnas dad:

The Kalki resides in Sambhala to the north. In the Dharma palace of Kalapa

[the Kalki emperors’ court in Sambhala] many reside who understand experi-
m%&: 73)
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ences like this. //

In the kingdom of snowy Tibet only I understand experiences like this.

In his Gshag ’byed bsdus pa, Dol po pa states:474

Then, as a result of the entrance of a little of the blessing of having

encountered the definitive meaning of the great root tantras, the oral instruc-

tions of glorious Kalapa, the uncommonly profound heart-advice of the Kalkis

on the tenth spiritual level, I discovered many profound essential points which

have not been discovered, have not been realized, and have not been mastered

by egotistical panditas, most great meditators endowed with experience and

realization, and most of those who are arrogant as great upholders of secret

mantra.

Various economic benefits accrued to Dol po pa when this authority-by-
association aspect of Kalacakra-Sambhala symbolism. For example, when Yon tan
died in 1327, Dol po pa decided to construct a stiipa at Jo nang based upon descriptions
found in the Vimalaprabha "so that upon its completion it fulfilled all the criteria
necessary to be considered the same as the Dpal ldan rgyu skar gyi mchod ldan, or the
Glorious Stipa of the Planets in which the Buddha first taught the Kalacakratantra."
By undertaking to build this stipa, which was consecrated on October 30, 1333, Dol
po pa amassed economic rewards -- "As word of Dol po pa’s project spread, great
offerings of gold, silver, copper, iron, silk, tea, cloth, medicines, and so forth began to

flow into Jo nang from all over the Tibetan world."

Benefits to his doctrinal reputation also accrued to Dol po pa when he employed
Kalacakra-Sambhala symbolism. For example, during the st4pa construction, Dol po
pa first openly taught his other-emptiness doctrine, the realization of which he related
to the $rT Kalacakra and to the Jo nang stipa:475

Alas, my share of good fortune may be inferior, but I think a discovery such as
this is good fortune.

Is this discovery by a lazy fool due to the blessing of the Kalki emperor?

474 Stearns (1996a: 86)
475 Stearns (1996a: 33)
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Although I have not physically arrived at Kalapa [court], has the Kalki entered
[my] faithful mind, or what?

In his remarks, Dol po pa counterbalances a lead-in inferiority rhetoric with a direct
appeal to one of the most potent symbolic clusters in Tibetan culture, Kalacakra-
Sambhala. Whether or not this was intentional, Dol po pa was playing the popular
authority-by-association game among competing Tibetan masters in which the first jab
disarms one’s listeners while the second one enhances one’s own reputation. This
game had real material and psychological payoffs - not only did Dol po pa receive
many gifts of gold, silver, copper, iron, silk, tea, cloth, medicines, but he also fur-

thered his own doctrines and status within Tibetan intellectual and lay communities.

Self-aggrandizement, very thinly veiled under the rhetoric of self-effacement,
served as a savvy political strategy to enhance one’s reputation in a competitive socio-
religious environment. Because competitition existed in medieval Tibet for a limited
supply of disciples, material resources, and economic patronage, Tibetan masters who
were graceful, smooth and skilled in self-presentation inevitably enhanced their own
status and reputations. Regardless of whether or not claims to interpretive authority
can be substantiated vis-a-vis connection to a symbolic cluster as robust as Kalacakra-
Sambhala, these claims certainly had tangible consequences. Because he was con-
sidered one of the foremost Buddhist masters in Tibet, Dol po pa received offerings of
gold from the Sa skya Ti shri Kun dga’ rgyal mtshan, a golden mandala from Karma
pa III, Rang byung rdo rje, and letters of praise from the Sa skya master Don yod rgyal

mtshan.

Explicit doctrinal competition between masters for the allegiance of followers
manifests indirectly as competition for material resources and royal patronage. For
example, Tarandtha recounts an incident previously mentioned in Padma dkar po’s
Chos ’byung concerning Dol po pa’s desire to discuss certain controversial points of
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doctrine with Bu ston. According to Jo nang pa history, Bu ston was unable to sustain
such a discussion. According to Kun spangs pa’s biography of Dol po pa, however,
Dol po pa and Bu ston did meet. After receiving a letter from Bu ston, Dol po pa
reportedly went to Zhwa lu to hold doctrinal "discussions" (Tib. gsung gleng byed pa),
ostensibly "for the benefit of the Buddhist doctrine and sentient beings.” Kun spangs
pa claims that Bu ston and his disciples were afraid, especially when during their
textual-divination on the outcome of the meeting, they were confronted with a passage
prophesizing Dol po pa’s appearance in the world. In accordance with the cultural
niceties of the period, this fear became the impetus for offerings -- "everyone was
frightened by this event, and after some discussion, three white conch shells, two gold

images, and many other offerings were presented to Dol po pa."

Concerning Dol po pa’s apparent self-aggrandizement, Stearns writes:476

This is not simple arrogance. Dol po pa was a master yogin of the

sadangayoga, the perfection stage of the Kalcakra-tantra. He was inspired by

the Kalki emperors of Shambhala and was generally viewed as an incarnation

of the Shambhala emperor Kalki Pundarika (Rigs ldan padma dkar po), the

author of the Vimalaprabha.
Though Dol po pa believed himself to be a master of Kalacakra’s six-limbed yoga, and
others believed him to be an incarnation of Sambhala’s Pundarika, it perhaps is
inappropriate for scholars considering this material nearly a thousand years later to
reify such imputed claims as fact. That such claims had significant social, political and

economic implications, however, is without doubt.

Kalacakra literature sometimes was employed as a pawn in the game of estab-
lishing interpretative dominance, which itself was a reliable route to political status and
economic support in medieval Tibet. The assumption of interpretive authority on the

part of certain medieval Tibetan scholars was used to legitimate one doctrinal inter-

476 Stearns (1996a: 42)
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pretation over another, often with the secondary effects of enhancing the reputation of
the scholar who claimed interpretive superiority; this, ultimately, served as a magnet
for economic patronage. Scholars revised, annotated and even ordered new rival trans-
lations of the ST Kalacakra and the Vimalaprabha, an activity legitimated under the
rubric of clarifying the true meaning of the texts. As Stearns notes, sometime before
1334, Bu ston had completed his own annotations on the thirteenth-century Tibetan
translations of the $rI Kalacakra and the Vimalaprabha produced by Shong ston Rdo
1je rygal mtshan, itself a revision of an earlier Tibetan translation by *Bro Lo tsa ba,477

and he taught these texts and annotations every year.

In 1334, Dol po pa ordered his disciples Lo ts@ ba Blo gros dpal and Sa bzang
Ma ti pan chen *Jam dbyangs blo gros rgyal mtshan to prepare a new translation of the
$rt Kalacakra and the Vimalaprabha.%78 At the request of his disciple Kun spangs
Chos grags dpal bzang, Dol po pa then composed a topical outline (Tib. sa bcad) and
annotations (Tib. mchan bu) to the Vimalaprabha. In his biography of Rigs Idan Rnam
rgyal grags bzang (1395-1475),479 the Kalacakra adept Kun dga’ grol mchog, one of
Dol po pa;’s successors on the throne of Jo nang Monastery, records the opinions of
Byams gling Pan chen Bsod nams rnam rgyal concerning the Jo nang translation of the
Kalacakra texts ordered by Dol po pa, which like Bu ston’s annotations, were based
upon Shong ston’s thirteenth-century translations of these texts. According Kun dga’
grol mchog, Bu ston believed that there were about thirty points from the 877 Kalacakra
and Vimalaprabha that needed correction. Dol po pa therefore ordered two translators
to create a "new Jo nang translation" (Tib. Jo nang gsar ’gyur) of these texts leaving
mWeparanon)
478 Other lo tsi bas in Dol po pa’s environs who were scholar-practitioners of the Kalacakra and its six-
limbed yoga included Kun spangs Chos grags dpal and *Bri gung lo tsa ba Ma ni ka &i.

479 Rpam rgyal grags bzang viewed Dol po pa as the final authority on Kalacakra; the former wrote
many works on Kalacakra, though none presently are available.
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intact the revised translation in Bu ston’s earlier annotations. According to Kun dga’
grol mchog, this revised translation:480

treated the ultimate [topics] exclusively with their own language, while

emphasizing reliance upon the [definitive] meaning. After nailing it down

with the Dol annotations themselves, [Dol po pa] opened up the clearest of the

clear chariot-ways with extensive commentaries upon the true meaning, such as

the Nges don rgya misho, the Bstan pa spyi 'grel, and the Bka’bsdu bzhi pa. 1

am confident there is no one who has commented upon the Srf [Kalacakra]

tantra better than this, even to the north in Shambhala. The production of

explication and composition in regard to all the general fields of the doctrine

was somewhat greater for Bu ston, but in the context of gathering together the

definitive secrets of the Kalacakra alone, he could not match the rain of Dol

bu pa.

Dol po pa’s explicitly-stated motivation for composing a "synopsis" (Tib. bsdus
don) and "exceptional annotations" (Tib. mchan bu khyad 'phags) on the Vimalaprabha
was "to prevent mistakes in regard to the basic treatise.” Yet he was well aware that
great status was accorded to the master who produced careful annotations -- Lha’i rgyal
mtshan refers to Dol po pa’s annotations to the Vimalaprabha as if they were the most
important of his thirty-eight works on the Kalacakra. Dol po pa himself also held an
elevated opinion of his own annotations:48!

Looking at the annotations to the Rgyud ’grel chen po, the Dharma Lord [Dol

po pa] himself exclaimed, "Ah la la! Whose work are all these? They’re

incredible!” Joining his palms together again and again, he said, "When I look

at this kind of an understanding of the profound definitive meaning, I wonder
who I [really] am.

Kalacakra in Contemporary Tibet

Although the SrT Kalacakra is undoubtedly the locus classicus for descriptions
of Kilacakra’s rituals, handbooks were authored offering more detailed descriptions of
ritual activity and reinterpreting this activity to fit the contours of Tibetan culture. For
example, a handbook used by the Namgyal monks, Bcom ldan ’das dpal dang po’i
sangs rgyas dus kyi 'khor lo’i dbang chen gtsal skabs nyer mkho’i zin bris dbangs gsal
Weams(l;%a: 40)

481 Stearns (1996a: 42)
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me long, describes the manner in which the Kalacakra mandala is constructed and a
series of preparatory rituals is conducted during the empowerment.482 In addition,
both Bu ston and Bskal bzang rgya mtsho (1708-1757), the Seventh Dalai Lama
authored ritual handbooks on Kalacakra.

During the nineteenth century, many monasteries in Tibet and Mongolia special-
ized in Kalacakra instruction. Tashilhunpo Monsastery is said to have offered a three-
or four-year course in Kalacakra studies, and so did Sku ’bum byams pa gling around
the year 1825.483 Sku 'bum byams pa gling is located near Xining, southeast of lake
Kékenor, in Quinhai Province, somewhat near the birthplace of the current Dalai
Lama. TLocated at the site of the birthplace of Tsong kha pa, Sku ’bum is a Dge lugs
pa monastery, and it was built in 1588 by 'Ozer rgya mtsho in accordance with the
wishes of the Third Dalai Lama, Bsod nams rgya mtsho (1543-1588).484 A German
scholar by the name of Wilhelm Filchner (1877-1957) took an active interest in Sku

"bum, and he authored two books on the topic. 485

In 1904, Filchner made his first excursion to Tibet and spent his free time
researching Sku 'bum, taking photos, outlining it architectural plans, and filming
dances. Filchner himself discusses claims that the name "Sku 'bum Dschamba Ling"
refers the world of Maitreya with one hundred thousand pictures. "Ling" refers to con-
tinent, or large island (Skt. dvipa); whereas "Sku 'bum" refers to the pictures on the
leaves of the sacred tree that marked the birthplace of Tsong kha pa. The leaves and
bark of this sandalwood tree portray deities and Tibetan letters, most notably the one
hundred depictions of the Buddha Simhadhvani (Tib. seng ge nga ro), who appears in
Tsong kha pa’s biography.
mw%)

483 Roerich (1932)
484 Batchelor (1987)
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In addition to Filchner, a Buryat scholar by the name of Gonboshab Cybikov, a
Cyber version of Nabakov, also writes about Sku ’bum’s "magic tree" in his diary of
Tibetan Expeditions dating to the period 1899/1902. Cybikov mentions that "on every
tree there are many pictures of Buddha. Outside of the temple in front of the veranda
there is a tree. On the branches of this tree, which in encased in the temple of the
golden roof, there are gold-colored Tibetan letters -~ ka, da, ba, ma, sa." But neither
Cybikov, nor another scholar Basa Bakschi, who visited Sku 'bum in 1891, obtained

any information on the origin of the golden letters.486

Regarding the history of the founding of Sku ’bum, Filchner writes that in
1560, one hundred and forty-three years after the death of Tsong kha pa, a few cells
were built by a lama and ten monks were housed there. Eleven years later in 1571,
twenty more cells were built, and seventeen years after this second addition, in 1588,
Sku ’bum monastery was built next to the s#ipa honoring Tsong kha pa. In 1659, the
Tantric Faculty was founded at Sku *bum. Filchner mentions that membership in Sku
"bum’s Tantric Faculty dropped from three hundred monks in 1904 to only forty in the
late 1920s.

At the time Filchner visited Sku *bum in 1927, he estimated that approximately
five thousand monks resided there, and that the Grand Assembly Hall, the largest
building at Sku ’bum, housed about thirty-five hundred monks. Cybikov provides a
more conservative estimate of the number of monks at Sku ’bum, claiming that no

more than two thousand monks were in residence there around the year 1900. Cybikov

485 Filchner (1906; 1933); Karsten (forthcoming)
486 Filchner (1906: 38)
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also claims that most of these monks were from southern Mongolia. At the time of Fil-
chner’s last visit, however, in 1927, there were fewer Mongolians in residence, while

more monks came from Buryat.487

In the early twentieth century, Gser tog blo bzang tshul krims rgya mtshos
(1845-1915), a contemporary of Filchner, wrote a text entitled "The Succession of
Abbots from Sku 'bum byams pa gling Monastery, Brahma’s Meaningful Melody."488
Gser tog’s text follows an earlier history of Sku ’bum byams pa gling Monastery in A
mdo written by the second *Jam byangs bzhad pa, Dkon mchog ’Jig med dbang po,
who lived during the eighteenth century. Gser tog himself composed "The Succession
of Abbots from Sku ’bum byams pa gling Monastery" in 1903, three years before Fil-
chner’s first book. One chapter of Gser tog’s text, the "Inner Meaning in Brief," out-
lines the events surrounding a public conferral of the Kalacakra Empowerment. Gser
tog mentions many monastic personalities, including Shing bza’ pandita blo bzang dar
rgyas rgya mtsho, a.k.a. Skyabs rje shing bza’ rin po che (1759-1824) and Mkhan po

che shos rin po che.

In 1820, a Kalacakra College (Tib. grwa tsang) was founded at Sku *bum, and
Stag mtsher Ngag dbang skal bzang was appointed its first abbot. A preliminary trans-
lation of an excerpt from Gser tog’s "Inner Meaning in Brief" follows:

In the town of Sku *bum, there is monastery called Sku *bum byams pa gling,
which is a religious institution, and which is well known on this earth. Rje
btsun Tsong kha pa was born in this area, on the morning of the tenth day of
the tenth month of the Fire-Bird year. There are four divisions in the
monastery. Among those four, the fourth one, which is called Rigs Idan blo
gsal gling, is the Kalacakra College. There, when the Abbot Shing bza’ rin po
che was enthroned, he established the Kalacakra College within the monastery.
During the opening religious ceremonies at the Kalacakra College, he prayed
in front of the image of the body of the Kalacakra deity.

487 Filchner (1906: 377-378)
488 (Tib. sku 'bum byams pa gling gi gdan rabs don ldan tsangs pa’i dbyangs snyan)
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During these opening ceremonies, many monks and reincarnate lamas were
present. They asked the Pandita how to increase the size of the monastery.
The monastery would run as usual, he replied, but gradually when the time
came, it would increase in size. There was also discussion concerning estab-
lishing seniority levels for the monks.

After that, in the Fire-Mouse year, the "manager of the monastery” (Tib. zhal
ngos), the discipline master and other dignitaries made devotions, and by
unanimous consensus, they decided to invite someone to come to the
monastery for the "consecration” (Tib. rab gnas) ceremony. They invited
Skyabs rje shing bza’ rin po che to perform the ceremony. He returned to the
monastery, which he had visited previously. He spent a few months at the
monastery, where he took the leading position in the Kalacakra college. Then
Dpal Idan bshad sgrub gling lead the "qualification” (Tib. smin grol la) of
monks with good qualities, so they were qualified to perform rituals to con-
secrate the monastery. Many monks and high dignitaries together performed
the rituals consecrating the monastery. The consecration was successful, and
after it had been performed, the Kalacakra College was considered a proper
religious institution.

After that, in the third month of the Fire-Mouse year, Gdan sa’i mkhan rin po
ches organized the monastery for the conferral of the Kilacakra Empowerment.
Thousands gathered from all over Tibet to attend this public Kalacakra
Empowerment, which was conferred by Skyabs rje shing bza’ rin po che. The
Kalacakra mandala was constructed, and Skyabs rje bestowed all three parts of
the empowerment - the preliminary rites, the empowerments used as the basis
for generation stage of Kalacakra’s meditative yoga, and empowerments used
as the basis for the completion stage practices. The ceremony took five days,
and the Vajramaster Empowerment was conferred at the conclusion of the
ritual.

Then, the Abbot of the monastery, Mkhan po che shos rin po che, gathered
together with many other lamas and teachers, including Stag mtsher dge bshes
ngag dbang skal bzang,489 Dpa’ ris lha rams pa blo bzang chos dar,490 A rigs
dge bshes byams pa 'od ldan, and Rab 'byams pa bsod nmas gong ’phel dogs.
There were ten thousand monks of every age, and they assembled in the
Kalacakra College. During this assembly, they decided to form disciplinary
codes for the monastery. They also divided the monks into pitch levels for
chanting.

Then some others, including Mkhan po las thog pa dam pa rang nyid, Mtsher
mkhan chen blo bzang mkhas drub nyi ma, and the Dge lugs pa Tog mkhan
chen ye shes thhub bstan rgya mtsho decided that the disciplinary code for the
monastery should resemble ripples in the water, (i.e., that respect should be
based on seniority). '

Afterwards, they collected donations in the amount of 7400 "dong tshe chon”
from the people to expand the monastery. They constructed an assembly hall

489 Born in Stag mtsher, he came to Central Tibet where he studied subjects including Kalacakra at
Drepung Monastery.

490 Born in the direction of 'Ju lag dpa’ ris, he resided at Drepung Monastery. There he studied the
five volumes of scripture (Tib. bka’ pod Inga), he meditated, and he met many other teachers from whom
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and a veranda outside; and they added various types of ornamentation: 1) pil-

lar ornaments (Tib. ‘phan rgyan); 2) corner ornaments (Tib. rgyal mtshan); 3)

a wheel (Tib. 'khor lo); 4) a dharmacakra (Tib. ri dwags pho mo); 5) a flag-

staff (Tib. thug nag); and 6) a pennant (Tib. dar shing).

Then, they made a seat (Tib. bzhugs khri) for the auspicious rinpoche. Then

they made the brocaded cloths for the ceiling (Tib. kun dga’ ra ba). Then they

made arrangements for common use at the monastery. Many thanks to Mkhan

po las thog pa dam pa rang nyid, who had the necessary initiative to make

these improvements to the monastery. Afterwards, these lamas appointed a

discipline master, Byams pa 'od Idan. At this point, the entire structure of the

Kalacakra College was complete.

Gser tog concludes his text by commenting that he wrote it on the basis of what
he heard from his teacher, Rdo rje ’chang, and the secretary to monastery, Chos rje
ngag dbang bsam gtan. In conjunction with Gser tog’s 1903 account the "Inner Mean-
ing in Brief," Wilhelm Filchner’s Sku *bum Dschamba gling provides an important his-
torical description of Kalacakra practice in Tibet around the year 1820. The German
scholar visited Sku 'bum in the winter of 1927/28. Due to illness, he states that his
research only should serve as the basis for further research. In the foreword to the
book, Filchner comments that it was difficult for him to perform the fieldwork since
the monks were suspicious of him.4%1 According to Filchner, one of the main temples
at Sku ’bum received a Golden Roof in 1993. Filchner also mentions the presence of
the Kalacakra deity, who is pictured above other deities, in the Tantra Hall at Sku
‘bum. He associates the Kalacakra Faculty with the studies of the Flower Temple, a

large hall he specifies on his enclosed map of the area.

Filchner reports that Sku 'bum was attacked during a period of Islamic incur-
sions into the province of Kan su in 1895. Since the monks knew that the cloister
would be plundered, both by the Muslims and by other monks in the region, they
erected a fort. Kum bum and Bla brang both managed to weather the Islamic attack,

while the other monasteries in the region fared less well. Bertold Laufner, who wrote

he studied tantra.
491 Filchner (1906: 5-11)
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one of the forewords to Filchner’s tome, remarks that during his own visit to the
monastery in 1932, eight years after Filchner’s visit, the monks looked undernourished
and were shabbily clothed, and that much had changed from the time of Filchner’s

previous account.492

Now, despite current religious persecution within Tibet itself, the practice of
Kalacakra continues at Jo nang and Dge lugs retreat centers in *Dzam thang and Abba.
The Jo nang pa order has continued to survive in Tibet, most notably in the Dzam
thang enclave in Khams. A Jo nangs monastic center in *Dzam thang houses approxi-
mately one thousand monks, with one hundred of these involved in retreat practice
involving Kalacakra. Further, approximately eight hundred monks are in residence at
the Tse Monastery in Abba, another Jo nangs monastic center. About thirty of these
monks are in full retreat, Kalacakra being central to their practice. At both Jo nangs
monasteries, in 'Dzam thang and Tse, a handful of monks are reported to be qualified
in the complete oral commentary on the Vimalaprabha.493 A Jo nang pa monastery
called ’Dsi ka dgon pa also exists in the *Dsi ka dgon district of the Rnga pa region of
A mdo, though it is unclear what level of involvement its monks maintain with

Kalacakra study and practice.

In addition to the current Jo nangs practice of Kalacakra in Abba, Dge lugs
monasteries there also support Kilacakra practice. Kir ti Monastery, located near Tse
Monastery, currently houses approximately two thousand monks, some of whom are
involved in the study of Kalacakra. Today, Dge lugs involvement with Kalacakra in
492 Filchner (1906: 4-29)

493 Ngawang Pedma Namgyal Palzang po, the Chief Abbot from the monastery in Tse, visited the
United States during the Spring of 1997 at the invitation of Jo nangs Tulku Tashi, one of the Jo nangs

Kalacakra adepts from Abba currently residing here. Sangye Khandro interpreted for the abbot during
his tour.
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Tibet does not include significant retreat practice, yet it is reported that one monk at
Kir ti Monastery is proficient in the Vimalaprabha. In addition, a Dge lugs lama hold-
ing the Kalacakra oral transmission is reported to preside over a Kalacakra college at A
mdo Tashi Khyil.494

494 B A. Wallace (1993; 1997)
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CHAPTER VI: CONTEMPORARY KALACAKRA RITUALS

Ritual Theater East and West495
Kalacakra’s contemporary tenacity has depended upon its ability to become
more visible in a globalized world. In the last decade, textual translation and oral-
lineage transmission have been subsumed in the more flamboyant activity of large-scale
ritual enactment, which though reflecting the needs and agendas of Tibetans also
dovetails favorably with the increasingly face-paced and theatrical nature of religious

enactment during these postmodern days of our lives.

The modern setting for the bestowal of the Kalacakra Empowerment is distinc-
tively pluralistic. ~Historically, the Kalacakra Empowerment was predominately a
Tibetan affair and served to unify the monastic and lay communities in the
geographically-insular kingdom. Since the diaspora of Tibetans in 1959, the diffusion
of Buddhism to the West has steadily increased. Now, whether given in India or in
Santa Monica, the Kalacakra Empowerment attracts an ethnically-plural audience con-
sisting of displaced Tibetans, other Asian Buddhists, and a large contingent of new
Western Buddhists. The Kalacakra Empowerment also brings this plural Buddhist com-
munity together with many non-Buddhist Westerners who support Tibetan political and

human rights objectives.

In December of 1985, nearly three hundred thousand Buddhists congregated in
Bodh Gaya, India to participate in the Dalai Lama’s eleventh conferral of the Kalacakra
Empowerment. The majority of participants came from India, Tibet, Nepal, Bhutan
and Sikkim, but other countries were represented as well. Regardless of their place of

origin, all shared similar desires -- to see His Holiness the Dalai Lama, to hear his

495 The following section draws on Blofeld (1987a).
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teachings, and to participate in the empowerment. This was the second time that the
Dalai Lama had conferred the Kalacakra Empowerment in Bodh Gay3, one of the most
revered Buddhist pilgrimage sites, and this empowerment was especially noteworthy
because it was combined with the Great Prayer Festival (Tib. smon lam chen mo), one
of the most celebrated annual religious happenings in Old Tibet. All in all, over a year
of planning was required to stage the 1985 event, and many preparations were needed
to accommodate the crowds. Pilgrims stayed in two large camps of tents, and to
reduce the spread of disease, immunizations against cholera and typhoid were made

available.

Approximately ten thousand Tibetan pilgrims made the difficult journey from
Tibet to Bodh Gaya, many being supported financially by Tibetan refugees in India.
Women wore heavy woolen aprons with bright stripes, called chupas in Tibetan, while
nomadic men from the province of A mdo promenaded in sheepskin jackets. Khampas,
Monpas, Kunnuwas, Spitipas, Gasharwas and Ladakhis were also present, wearing
elaborate and turquoise-bedecked head dresses, hats and jewelry. And the monastic
community was well-represented -- ten thousand monks and four hundred nuns in total
attended the ceremony. Eighteen buses were chartered to transport monks to Bodh
Gaya from Sera monastery in southern India, and monks also flocked to the ceremony
from the other monasteries in India. Approximately one thousand Westerners attended
the empowerment, sitting in a separate section in order to hear the simultaneous transla-
tion of the ritual and teachings into English. The teachings and empowerment itself
were held outdoors in a large field. The Dalai Lama, ritual assistants, high lamas and
religious dignitaries all assembled in a small pavilion before the crowds. To the sides
of His Holiness were lower thrones for the heads of the four Tibetan Buddhist orders.

Monks and nuns also sat on the stage in front of the Dalai Lama.
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The Kalacakra Empowerment in Bodh Gaya was preceded by a series of other
rituals, ceremonies, and teachings. The site for the mandala was consecrated, and a
ritual fire offering was made for peace. Following the Great Prayer Festival, which
lasted two days, the Dalai Lama gave five days of teachings on the Bodhicaryavatara.
The actual preliminary ceremonies for the Kalacakra Empowerment began on Decem-
ber 24th. Preliminary preparations consisted of the construction of a sand mandala and
intensive meditation by the Dalai Lama. In addition, the monks of Namgyal Monastery
performed a Kalacakra ritual dance.

From the perspective of disciples, the empowerment involved one day of
preparation and two days of empowerment. Afterwards, the public was invited to view
the Kalacakra mandala. The crowds were so anxious to see the mandala that it took
three hours for Tibetan stewards to contain them in a line and two days for them all to
view the mandala. At the conclusion of the empowerment, the Dalai Lama addressed
the crowds before their departure, and many cried. Gradually, pilgrims began to leave,
food and handicraft stalls were dismantled, and volunteers began the job of cleaning the
area. Later, cows and buffalo sauntered in, chewing as hay what previously were the

mats of the devout.

Western performances of the Kalacakra Empowerment differ markedly from
their counterparts in India. During July of 1988, three thousand Westerners and
Tibetans gathered at the Santa Monica Civic Center in California to participate in the
Kalacakra Empowerment conferred there. The event was organized by Thubten
Dhargye Ling, a group of Western Buddhists led by a Tibetan lama and headquartered

in Los Angeles. In addition to Americans, many Westerners and Tibetans came from
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Canada and Europe to participate in the ceremony. In stark contrast to the Bodh Gaya
event, which was held outdoors, this conferral of the empowerment was given inside a

modern, air-conditioned auditorium.

Many Westerners stayed in the dormitories at UCLA during the empowerment,
fully taking advantage of the beautiful outdoor pool and tennis courts. At the Civic
Center, they lounged on the grass and walked along the beach across the street. The
group included people from all walks of life -- what Jack Kerouac refers to as "dharma
bums" intermingled with well-dressed business people and wealthy Taiwanese-
Americans. The jeans and suits of Western women contrasted sharply with the chupas
of Tibetan women, virtually all of whom took this opportunity to dress in their tradi-
tional clothing. The Westerners attending the empowerment in Santa Monica
represented diverse interests and backgrounds. Although devout Western Buddhists
offered full prostrations at the entrance of the Dalai Lama, many politically-motivated
Westerners also attended the event, and they used breaks during the ceremonies to
make professional contacts and further their current projects relating to Tibetan

sovereignty and human rights.

On the stage in Santa Monica, the Dalai Lama was seated on a high throne,
while other high-ranking lamas occupied lower thrones. The monks of Namgyal
Monastery were seated to the right of the Dalai Lama, with the "chanting master" (Tib.
dbu mdzad) at the fore. Many of the Namgyal monks were ritual assistants during the
ceremony. Approximately twenty monks and nuns occupied an area on the stage to the
left of the Dalai Lama. Three days of teachings by His Holiness on Rgyal sras Thogs
med’s The Thirty-Seven Practices of the Bodhisattva and a ceremonial offering dance

preceded the actual empowerment. The empowerment itself lasted three days. On the

- 199 -



last day, the mandala was available for viewing, but in sharp contrast to the Bodh Gaya
event, not all Westerners availed themselves of the chance to see it. To conclude the
ceremonies, a Long Life empowerment was conferred. Offerings of a Buddha-image,
Buddhist texts, and a stiipa, representing respectively the body, speech, and mind of
the Buddha, were also given to the Dalai Lama.

Tibetan Empowerment Ceremonies

Before engaging in tantric rituals such as entering the mandala and participating
in deity yoga, practitioners first must undergo "empowerment" (Skt. abhiseka; Tib.
dbang bskur). The Sanskrit term "abhiseka" has a broad spectrum of connotations,
including anointing, consecrating (often by sprinkling water), religious bathing, and
ablution. In the Indian Buddhist social context, abhiseka refers to the spiritual oint-
ment used to anoint bodhisattvas who seek enlightenment for the sake of all sentient
beings. Ritually, the term refers to coronation ceremonies during which a future king
is transformed internally and invested with the sacred power that will enable him to

govern as a divine ruler.

Two types of empowerment exist in the contemporary Tibetan context -- the
"great empowerment” (Tib. dbang chen); and the "authorization/permission” (Skt.
anujia; Tib. rjes gnang). This distinction probably originated around the fifteenth
century, and before that time, no evidence exists to suggest that the term dbang chen
was used. According to the Tibetan interpretation, the Sanskrit term abhiseka only
refers to "great empowerments" into the practice of high-status deities such as
Kalacakra. In contrast, initiations into the practice of other deities are called rituals of

"authorization."  There are three levels to the tantric initiation process: ritual
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empowerment (Skt. abhiseka); reading transmission (Skt. dgama); and secret oral
instruction (Skt. upade$a).4%6 In contrast, during "authorization" ceremonies, which
are bestowed only upon persons with empowerments into the practice of a Highest
Yoga Tantra deity,*%7 the guru verbally grants disciples permission to recite the mantra

of the respective deity.498

During an empowerment, tantric practitioner are said to receive "a special
potential power to attain any of the four Buddha bodies" from the guru or from other
"holy beings."499 The empowerment also has been described as "the meeting of two
minds," during which the guru and student both identify with the mandala deity. Fol-
lowing this identification, the student is crowned and enthroned, taking on the attributes
of the particular tantra’s symbolism.500 Buddhist empowerment ceremonies are
modelled after ancient Indian rites of "royal consecration" (Skt. r@jaszzya).50! Just as
these ceremonies are believed to empower the crown prince to attain the status of king,
tantric consecration is believed to empower the disciple to attain the status of a tantric
deity.302 Traditionally in India, princes underwent rites of passage performed by Brah-
‘mins to accede to royal power. Analogously, an initiation empowers the disciple to

practice tantra in order to attain Buddhahood.503

During the early period of Highest Yoga Tantra dissemination from India into
Tibet in the eleventh century, empowerment was granted very selectively. Before con-

ferring an empowerment, the guru would analyze the student to determine whether or

496 Shaw (1994b: 16)
497 T, Gyatso (1995: 154)
498 Beyer (1978: 401-402)
499 K. Gyatso (1994: 252); Harrison (1992); Nagao (1973)
500 Guenther (1972a: 78)
01 Snellgrove (1959b)
502 Newman (1987a: 7)
503 Gtrul (1988: 69)

- 201 -



not he or she were qualified to receive a particular empowerment. This determination
was made according to: 1) the student’s ability to engage in the "three trainings" (Skt.
trisiksa; Tib. bslab pa gsum) of moral discipline (Skt. §fla; Tib. tshul khrims), wisdom
(Skt. prajha; Tib. shes rab), and mind (Skt. citta; Tib. sems); and 2) the student’s per-
ceived ability to keep the "vows" (Skt samvara; Tib. sdom pa) and "commitments"

(Skt. samaya; Tib. dam tshig) taken during empowerment.504

Pledges related to tantric vows, which disciples seek to uphold for the sake of
all sentient beings, depend upon the five Buddha families.505 Furthermore, Tibetan
scholar-practitioners adopt a praxis orientation when describing commitments and
vows. Whereas vows refer to internal results, commitments are acts of conscious
intent.596 The Rnying ma scholar Gyurme Dorje summarizes three traditional Tibetan
interpretations of the term dam tshig as follows:507

Firstly, the ’commitments’ are laid down because benefits are obtained when
they are guarded. As it is said in the sGyu- ‘phrul-rdo-rje,
If one who has obtained empowerment and consecration
In the intention of the genuine (or committed) ones
Acts precisely according to the genuine commitments (dam)
Descrepancies will be burnt away (¢shig).

Secondly, ’commitments’ are so-called becanse retribution is exacted when
they degenerate. The same text indeed says:

One who swears to maintain the injunctions

And blessings of the genuine (dam) ones

Naturally becomes accomplished.

One who transgresses these commitments (dam)

Is burnt away (tshig), even when belonging to

(The vehicle of) indestructible reality.

Thirdly, *commitments’ are so-called because a conventional oath of allegiance
is taken. It says in the Jidnottarapariprccha-satra:

In order that the most secret amazing

Doctrine of the conquerors

Might be firmly held without degeneration,

504 T Gyatso et al (1987: 77)

305 Gtrul (1988: 62) correlates the five Buddha families with various pledges.
506 Jorden (1995)

507 Dorje (1991: 73)
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Pledges of allegiance are steadfastly upheld
In accordance with the teaching given by the guru.
This is explained to be *commitment.’

Waymand08 differentiates the terms "vow" and "commitment" as follows:

[A vow] is a statement taken ritually and ordinarily uttered three times; it is in
a form easily understood and must hold together, adhere in the disciple’s
stream of consciousness. The vows are usually of a general nature, holding for
the entire Tantra in which the candidate is initiated and for the entire time after
his initiation.

{A commitment/pledge] is less comprehensible [than a vow] and may require
commentarial or oral expansion to get the meaning. The pledges are not gen-
eral, but may apply to a particular element of the Tantra and to a special phase
of the practice. Frequently they are in a negative form, pointing to what the
disciple should avoid or not engage in.

Many types of vows are taken during Highest Yoga Tantra empowerments,
including pratimoksa vows,>% the bodhisattva vows,510 common tantric vows (Skt.
samanyasamvara; Tib. thun mong gi sdom pa); and "awareness-holder" (Skt.
vidyadhara) vows. Disciples recite three times supplications to receive empowerment,
and during each of these recitations, one level of vows is bestowed. Tsong kha paS!!
differentiates three types of vow:

1) consort vow (Skt. vidyd-vrata): Contact and conatal union (Skt. sahaja-
Jidna) with the goddesses at the "junctures” (i.e., morning, noon, sunset and
midnight);

2) vajra vow (Skt. vajra-vrata): Practice of all rites while free from dis-
cursive thought. This is the inner diamond or the one mind of enlightenment
as the intrinsic nature of the five knowledges; and

3) conduct vow (Skt. carya-vrata): Practice of the three mudra, etc.

Dorje512 describes the vows as follows:

The eight classes of pratimoksa vows should be guarded by one who desires
peace and happiness for oneself alone, for the duration of one’s life. The Bod-
hisattva vows bind the mind with moral discipline which has a dual purpose —

508 Wayman (1973: 65-66) translates the term "commitment” as "pledge."

509 These concern restraining one’s body, speech and mind. According to Jorden (1995), the first chap-
ter of Vasubandhu’s Abhidharmakosa postulates visible and invisible forms (Skt. riipa) in the body, and
it is an invisible "form" that is imparted into disciples’ bodies when they receive pratimoksa vows.
Candrakirti disagrees with this theory.

510 This often is described as the altruistic intent to achieve enlightenment for the sake of all sentient
beings.

311 Wayman (1973: 12)

312 porje (1991: 73-74)
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they cause one to attain realization and extraordinary enlightened attributes
through the gathering of the virtuous doctrine, and they benefit others by
actions on behalf of sentient beings. The vows of the awareness-holders bring
a great wave of benefit for others and transform conflicting emotions (klesa)
into pristine cognition (jidna). Commitments, on the other hand, are said to
guard the indestructible nature of the Buddha-body, speech and mind without
degeneration, so that one is consequently and exclusively devoted to activity
for the sake of others.

One also takes the vows of the vajra master during the "vajra master empowerment."
These vows enable their recipients to consecrate images, temples and monasteries and

to perform the empowerment ritual itself,513

Requirements for Empowerment

In Buddhist Tantra, proper empowerment is deemed necessary for efficacious
effort,’14 and empowerment itself should not occur until five factors coincide: the
proper time, the teacher, the place, the teaching, and the proper listener.515 The cur-
rent Dalai Lama outlines the requirements for participation in the Kalacakra Empower-
ment in terms of disciples’ intentionality and capacity, and he discusses what is
required by the Kilacakra tradition itself:516

In terms of the level of bodhicitta or mind-to-enlightenment that cherishes
others more than oneself: the best disciple dwells in an unfeigned experience
of this sublime mind; the medium disciple has had a small flash of it in medita-
tions; the lowest should have at least an intense appreciation for and interest in
developing it. In terms of the philosophical development: the best disciple
has an undistorted experience of the nature of ultimate reality as explained in
either the Madhyamaka or Yogachara schools of Mahayana thought; the
medium disciple has a correct understanding based on study and reason; the
lowest disciples should have at least a strong appreciation for and interest in
learning the philosophical views of either of the two above-mentioned schools.
In addition, a disciple seeking the Kalacakra initiation should have faith and
interest in this particular system. ... If one wishes to receive the initiation
merely as a blessing, that is, in order to establish a karmic relationship with
the Kalacakra-tantra, initiation on this basis can be given to anyone who sin-
cerely appreciates the opportunity. Even if in one’s faith one does not com-

513 sanderson (1990: 3)

314 N. Bhattacharyya (1982: 145)
515 Haas and Minke (1976: 30)
516 T, Gyatso (1985a: xix)

- 204 -



prehend the principles of the path combining method and wisdom as explained

above, the seed of initiation can be placed in one’s mind if one has the smallest

basis of faith. Therefore this is the minimum qualification required to attend

such an ipitiation.
As is clear from this excerpt, no age, gender or other status qualifications restrict per-
sons from attending the Kalacakra Empowerment. Instead, participation is based upon
sincerity of motivation and level of philosophical insight. Those students who wish to
practice the Kalacakra more fully, however, must be examined for suitability. At the
1989 Kalacakra Empowerment in Santa Monica, the Dalai Lama speculated that a max-
imum of twenty-five people in the audience were prepared for a full empowerment.
However, he also stated that Kalacakra contains a built-in safeguard -- those who are

not prepared will not experience certain inner transformations of their subtle

body/minds.517

According to the Dalai Lama, both intentionality and capacity figure into one’s
reception of the Kalacakra Empowerment. In terms of intentionality, if a particular
disciple is not receptive, he or she will be unable to assimilate the teachings. In terms
of capacity, those without the required capacity to practice the requisite yogas and
meditations will neither comprehend nor internalize the steps of the empowerment,
making it impossible for them to undertake tantric practice until they are truly ready.
In other words, people’s participation in the Kalacakra Empowerment is contextualized

both by their intentionality and also by their capacity to practice tantric meditation and

yoga.

In terms of the highest level of capacity, some lamas, monks and lay religious
practitioners are believed to be empowered by the ceremony to practice the Generation

Stage of Kalacakra’s six-limbed yoga. Less accomplished religious practitioners attend

517 3opa (1985a: 91)
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the empowerment as an act of faith in the Buddhist path. For the majority, attending
the empowerment is considered a blessing.518 According to many Tibetans, simply
attending the empowerment may "plant a seed" (Tib. sa bon ’jog) in the heart of the
observer, making him or her a more likely prospect for tantric practice in a future

life.519

Many persons undergo the Kalacakra Empowerment multiple times. For exam-
ple, many Namgyal monks have participated in the empowerment between five and ten
times each. Undergoing the empowerment multiple times is encouraged for at least
three reasons. First, because the goal of the empowerment is to effect a profound
internal transformation, most persons need to undergo the empowerment multiple times
before such a transformation is accomplished. Second, undergoing the empowerment
reinforces ones commitment to this particular tantric system. And third, attending the
empowerment enables disciples to receive preliminary teachings from the guru confer-

ring the empowerment.
Teachings Preceding Empowerment

As Turner notes, the sacred elements of ritual are often communicated through
explicit instructions,320 certainly prominent features of the Kalacakra Empowerment.
Preliminary teachings preceding the empowerment generally continue for three days,
although this may vary between conferrals. At the 1989 Kalacakra Empowerment in
Santa Monica, the Dalai Lama discussed the different practices of a bodhisartva, while
at the New York empowerment in 1991, His Holiness began his teachings by discuss-
518 According to T. Gyatso (1995: 154), the Tibetan understanding of "blessing" involves "transforma-
tion through majesty or power ... to bring about, as a result of the experience, a transformation in one’s
mind for the better.”

519 samuel (1978: 53)
20 Turner (1979: 239)
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ing motivation. For practicing Buddhists, he highlighted the opportunity to train and
discipline the mind in order to attain the fundamental essence of Buddhahood, while for
non-practicing Buddhists, he underscored the occasion to generate warm-heartedness.
He also spoke about the need to respect other religious traditions. A theme common to
many of his talks, the Dalai Lama stressed that the world’s "supermarket" of religions
is appropriate given different human predispositions.

During his first day of teachings at the 1991 Kalacakra Empowerment in New
York, the Dalai Lama emphasized the essential sameness of "dependent origination"
(Skt. prafityasamutpdda; Tib. rten ’brel) and "emptiness" (Skt. $ainyata; Tib. stong pa
nyid). His Holiness also discussed the Buddhist examination of the nature of the mind,
as seen from the subjective experience of the mind itself. According to His Holiness,
cognitive delusions and afflictive emotions are adventitious, arising from transitory

conditions that can be removed to reveal the innate clarity and luminosity of the mind.

The second day of the Dalai Lama’s teachings in New York was devoted to
Santideva’s Guide to the Bodhisattva’s Way of Life. The first part of this text addresses
the generation of bodhicitta, described by His Holiness as "unbiased compassion for all
sentient beings." He stated further that bodhicitta combines two complementary char-
acteristics: 1) the aspiration to fulfill the wishes of other sentient beings; and 2) the
aspiration to seek enlightenment for the benefit of others. Stating that all religions
attempt to produce kind and warm-hearted people, the Dalai Lama emphasized that
compassion is the root of all Buddhist practice. But the Buddhist bodhisattva must
combine this compassion with wisdom. More specifically, compassion must be supple-
mented by: 1) the perception of all sentient beings as equally worthy of one’s affec-

tions; and 2) insight into the nature of beings’ suffering. As discussed in the ninth
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chapter of Santideva’s text, bodhicitta and compassion must be complemented with the
wisdom realizing emptiness, for it is this wisdom that directly dispels ignorance, delu-

sions, and mental grasping.

On the third day of teachings in New York, the Dalai Lama performed a
ceremony to enhance participants’ experience of bodhicitta. He also gave instructions
on how to protect one’s bodhicitta from degeneration during which he emphasized
tolerance and patience. His Holiness then commented on the section of $antideva’s text
that discusses meditation practices to generate bodhicitta, and he remarked on two
obstacles that obscure clarity during meditation, mental excitement and mental laxity.
His Holiness also conferred the bodhisattva vows as delineated in Asanga’s
Bodhisattvabhami. To conclude the teachings, he discussed the tenth chapter of the
Bodhicaryavatara in which the dedication of merit is explained.

In addition to delivering teachings on the days preceding a Kalacakra Empower-
ment, the Dalai Lama also holds public talks on issues of personal and global
responsibility in the days before a Kalacakra empowerment. The Dalai Lama gave a
well-attended public talk at Madison Square Garden entitled "Global Responsibility
through Compassion.” Co-sponsored by Tibet Center and the US-Tibet Committee,
this lecture addressed contemporary issues such as child development, sincerity, anger,
hatred, politics, and the environment. His Holiness has taken a special interest in the
environment, and on the last day of the Kalacakra ceremonies, each member of the
audience was given seeds as part of the "Program of Trees for Life." This program is
sponsored by the Dalai Lama’s Foundation for Universal Responsibility. In its con-
temporary setting, then, the Kalacakra Empowerment combines religious spirituality

with social concern.

- 208 -



The theme of global responsibility finds its metaphysical basis in Buddhist
philosophical views on "dependent origination." Not only are all sentient beings con-
nected, but each of us is intimately connected to our environment as well. In public
talks, His Holiness focuses on the theme of warm-heartedness, encouraging others to
open their hearts to their neighbors. This, he believes, will lead to individual happi-

ness, through which the human community at large will benefit.
Empowerment Preparations and Structure

The first preparatory ritual for the Kalacakra Empowerment is called the "dis-
ciple ritual" (Tib. slob mas gsol ba btab cing bsrung ba bya ba). During this rite, dis-
ciples request the conferral of the empowerment and the guru places the seed syllables
of the various Buddhas of the six tantric families on the disciples’ six cakras.52!
Generally in Buddhist tantra, there are "five Buddha families" (Skt. paficakula; Tib.
rigs Inga): 1) the Tathagata family (Skt. tathdgatakula; Tib. de bzhin gshegs pa’i
rigs); 2) the Vajra family (Skt. vajrakula; Tib. rdo rje’i rigs); 3) the Jewel family (Skt.
ratnakula; Tib. rin chen rigs); 4) the Lotus family (Skt. padmakula; Tib. padma rigs);
and the 5) the Action family (Skt. karmakula; Tib. las kyi rigs).522 In Kalacakra, these
five are complemented by a sixth Buddha family.

Language evoking non-human entities, prophetic signs, gender roles, and
monastic-lay patronage arrangements characterize a contemporary Tibetan lama’s523
description of the steps comprising Tibetan tantric empowerments. First, the site is
521 gopa (1985a)

522 Dorje and Kapstein (1991: 143-144)
523 Gtrul (1988)
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prepared, and if a mandala is to be built on a site where none has previously existed,
the site must be examined for signs of suitability. Second, obstacles such as hindering
spirits are removed from the site. The master must be powerful enough to attract the
spirit to an object, which is then removed from the site, and the spirit is asked to
remain in its new abode. Third, the site is cleaned and purified. After disciples’
dreams have been examined, the mandala sites must be purified. Specifically, it is
cleared of stones, thorns, hair, bones and tree roots. The master then purifies the site
by reciting mantras and by spreading fragrant substances, white grain, water and dust;

these "he visualizes as having the indestructible essence of vajras."

Fourth, those obstacles that have returned to the site are again removed. Ten
ritual daggers (Tib. phur ba)524 are inserted into the ground in the ten directions
around the mandala, and when driving the daggers into the ground with a vajra ham-
mer, the master or one of the attendants "imagines that the obstacles are placed into the
hole and hammered into the ground by the wrathful deity represented on it. This deity,
holding a vajra in its hand, beats the obstacles from head to toe until it is left trans-
fixed, speechless, and incapable of thought." Fifth, certain empowerments are given
on the basis of particular types of mandalas, e.g., the Kalacakra Empowerment uses a
sand mandala, and before filling in the design with colored sand, the proportions of the
mandala must be traced. Clean string is used, "which ideally should have been wound
by young and pure girls." Next, the colors used to construct the mandala are collected,
"and if the patron is extremely wealthy, these can be made from ground precious
stones, coral, powdered gold and other stones. Most commonly, the colors are made
of sand, dust, ground brick, flowers and charcoal." Later, "the disciple asks the master
to prophesy in which of the five Buddha families he will reach enlightenment, so that

he may be reassured of his future attainments." At the completion of this prophecy,

524 Mayer (1991); Meredith (1967)
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the master marks the occasion’s significance by announcing that at a certain time in a
certain year, month, week and day of the Tibetan calendar, and during the reign of
which King of Sambhala, the master placed the disciple into the mandala "and con-
ferred on him initiation so that he might attain the mundane and supramundane attain-

ments."

Following the "disciple ritual,” there are four "rituals of the site" (Tib. sa’i cho
8a): 1) "testing the site" (Tib. sa brtag pa); 2) "requesting the site” (Tib. sa bslang
ba); 3) "purifying the site" (Tib. sa sbyang ba); and 4) "taking the site" (Tib. sa bzung
ba). "Testing the site" insures the suitability of the prospective site for the construction
of the mandala. "Requesting the site" involves asking temporal and divine authorities
to grant permission for the empowerment. "Purifying the site” requires physically
clearing and ritually purifying the site by creating a circle of protective deities (Tib.
bsrung ’khor) and by placing ritual daggers used to pin down demons around the
perimeter of the prospective mandala. Meditation on emptiness follows these proce-
dures. Finally, "taking the site" requires obtaining permission from the various
Buddhas to create the mandala. The monks also perform the "dance of the site” (Tib.
sa gar) in order to summon and disperse forces that could interfere with the conferral

of the empowerment.525

Following the four rituals of the site, the six "rituals of preparation” (Tib. sta
gon gyi cho ga) are performed: 1) "preparation of the earth goddesses" (Tib. sa’i lha
mo lhag gnas); 2) "preparation of the five substances" (Tib. rdzas Inga lhag gnas); 3)
"preparation of the disciple” (Tib. slob ma’i lhag gnas); 4) "preparation of the bed"
(Tib. mal stan lhag gnas); S) "preparation of the chalk lines" (Tib. las thig lhag gnas);

525 sopa (1985a)
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and 6) "preparation of the deities” (Tib. lha lhag gnas). During the first of these
rituals, flowers and perfume are offered to earth goddesses, and students visualize the
goddesses melt into the offerings. During the second set of procedures, the guru and
assistants consecrate objects used during the empowerment, including vases of purified
water in which the deities are generated, the chalk lines used to outline the mandala,
the sand used in the construction of the mandala, and the "thunderbolt" (Skt. vajra;
Tib. rdo rje) and bell used throughout the empowerment. The third ritual, the
"preparation of the disciple,” occurs after the construction of the mandala, and it will
be described below. During the "preparation of the bed," the guru and assistants ana-
lyze their dreams to confirm that construction of the mandala is propitious. During the
"preparation of the chalk lines," the four axes and four base lines of the mandala are
drawn, and a few particles of sand are placed at each point on the mandala at which a
deity will abide. Finally, during the "preparation of the deities,"” the deities of the

mandala are invited to descend into their prepared areas.526

The actual construction of the Kalacakra sand mandala occurs next. According
to Otrul,527 empowerments require that a mandala is constructed, and this mandala is
the residence for the deities conferring the empowerment and for other deities - "It is
the actual place where the initiation takes place." Although three-dimensional
mandalas exist, they are hardly ever seen, though Otrul states that the most celebrated

was in Sambhala and was "big enough to walk around in."

Although tantric systems incorporate three principle mandalas of body,528

speech and mind, the vajra master in Kalacakra need only generate the mind mandala

526 gopa (1985a: 96-97)
527 Gtrul (1988: 56-64)
528 A body mandala "is based on the subtle energy channels of the body, and deities are visualized in
association with different channels and wheels. The six sense powers, the joints, the nerves and energy
channels are identified with the eight Bodhisattvas, whereas the hands, mouth, secret place, shoulders,
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before the empowerment ceremony, as it is said to contain the symbolism of all three
mandalas.52° The Kalcakra mandala is necessary for the rituals consecrating the site
and also for the ritual dances. In tantric practice, three types of mandalas are generally
considered suitable as the basis for empowerment: those made from colored particles;
those painted on canvas; and those visualized in the body. Some texts also mention
that a mandala of "meditative application” (Skt. dhydna) may be used for empower-
ment. According to the Indian sage Narop3, the Kilacakra Empowerment must be con-
ferred solely on the basis of a two-dimensional mandala of colored powders.

The Kalacakra mandala contains five levels and seven hundred twenty-two
deities, and this number derives from a specific astrological formula. The deities that
inhabit the mandala are sometimes referred to as "gnosis beings" (Skt. jhdnasattva;
Tib. ye shes pa). The sand mandala is actually a two-dimensional representation of the
five-tiered palace of Kalacakra and his consort, Visvamata. This mandala is created
using pulverized quartz stones that are dyed different colors.530 In the sand mandala,
six concentric circles representing the six elements exist around the perimeter. The

deities are represented in the mandala either by Sanskrit seed syllables or by dots.

To construct the sand mandala, a five-threaded "gnosis line" is set along the
perimeter of the mandala, and the mandala is divided into three concentric mandalas
with white, red and black sand. The outermost mandala, the "body mandala" (Tib.
sku’i dkyil 'khor) contains five hundred and thirty-six deities of an elemental and
calendrical nature. The "speech mandala" (Tib. gsung gi dkyil ‘khor), which is

enclosed within the "body mandala," contains one hundred and sixteen deities, and

knees, crown of the head and feet are identified with the ten fierce deities.
529 Druppa (1991: 217-218, 321) T. Gyatso (1995: 107)
530 T. Gyatso (1995: 167)

-213 -



there are many female deities (Skt. yoginI; Tib. mal 'byor ma) included in this num-
ber. The innermost circle, the "mind mandala™ (Tib. thugs dkyil ’'khor), houses
seventy deities including "power beings” (Skt. Sakti; Tib. nus ma), Buddhas, bod-
hisattvas, and protectors. According to Tibetan belief, the deities inhabiting the "mind
mandala” actually confer the empowerment. A four-faced, twenty-four-armed
Kalacakra in union with a four-faced, eight-armed Vi§vamata inhabits the center of the
mind mandala. Also in the center is a white moon disc, on which rests a red sun disc,
a black rahu disc (rahu is either a planet or the designation for an eclipse), and a yel-
low kalagni disc (kalagni literally translates as "fire at the end of an aeon," and it may
refer either to the destructive fire at the end of an aeon or to "the fiery tail" of rahu).
The mandala also has a four-tiered perimeter that is composed of earth (yellow), water
(white), fire (red), and wind (gray-blue) discs that underlie the mandala. When con-
struction of the total mandala is complete, it is blessed by the guru. Demon-pinning
knives and ten ritual vases are then placed around the mandala, which is concealed
behind a curtain. Namgyal monks then perform the dance of the offering god-

desses.33!

The "preparation of the disciple" involves six stages. The guru first instructs
disciples on the proper motivation for receiving the empowerment and also on bod-
hicitta. The guru leads disciples through an "inner empowerment" (Tib. nang gi
dbang), during which they progress through a spiritual rebirth that empowers them to

visualize themselves as Kalacakra in union with Vi§vamata.532 In the second stage,

531 Sopa (1985a: 97-99); T. Gyatso (1985b: 79); Cozort (1986: 125)

532 Sopa (1985a: 98). According to Yeshi (1991), this stage is called "Setting a proper motivation."
Disciples purify themselves by taking a bath symbolized by sipping a handful of water and offering
prostrations bestowing the inner initiation: the master visualizes “himself" as Kalacakra in union with
ViSvamata and draws the disciples in through his mouth, placing them in the lotus, i.e., vagina, of the
consort and then granting them initiation. "The purpose of bestowing the inner initiation is to symbolize
the vajra master’s appointing a spiritual heir amongst his followers just as a king would appoint someone
from his own family to be his regent."”
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disciples formally request empowerment.533 In the third, disciples take the bodhisattva
and tantric vows, and the guru blesses the body, speech and mind of disciples by touch-

ing them with a conch containing consecrated water,534

In the fourth stage, disciples cast a "tooth stick" (Tib. so shing) on a small
mandala to determine their identification with a particular Buddha family.535 Disciples
then take three purificatory sips of water from the guru and are given red protection
strings and two sheaves of kufa grass, and they use these materials to facilitate work
with their dreams.536 In the fifth stage, disciples visualize six Sanskrit seed syllables
OM, AH, HUM, HOH, HAM, and KSAH on their six cakras, forehead, throat, heart,
navel, crown and secret organ, respectively. They use these syllables as the basis for
the transformation of their mundane, elemental nature into the nature of enlightened

Buddhahood.337

533 Yeshi (1991) calls this stage "Making Request for Admission." Disciples request the vajra master
"to admit them to the city of liberation in order to liberate all sentient beings from the ocean of fear and
suffering of birth, aging, sickness and death.

534 Yeshi (1991) calls this stage "Receiving the Vows and Blessings.” Disciples receive both common
Mahayana/Bodhisattva vows and the tantric vows, and they take pledges "to free all those not freed, to
liberate all those unliberated and to establish them in the state of liberation by guiding them properly
through all the pledges of the five Buddha families.” During this time, "disciples visualize OM at their
foreheads, HUM at their hearts, HAM at their crowns, HO at their navels, and KSHA at their sector
organs, "thinking that these syllables have transformed into the female deities of the Buddha families. "

535 sopa (1985a: 98)

536 Yeshi (1991) calls this stage "Dropping the Tooth Stick and Distributing Blessed Water.” He states,
"The master gives such a stick to a disciple who stands facing the eastern side of a mandala. The disciple
is then instructed to drop the stick onto a square mandala board measuring four cubits." Symbolic inter-
pretations are given to the direction in which if falls, e.g., east symbolizes peace. Disciples also sip
water from the vajra master "thinking that having done so the water filled with wisdom has completely
flushed away all their negativities and conceptual propensities. "

537 Yeshi (1991) calls this stage "Distributing Kusha Grass and Protection Cords.” Kusha grass, seen as
a "purifying substance,” is placed under the mattress and pillow for the purpose of inducing "clear
dreams indicating whether or not someone has the propensity to receive the initiation.” Further, "the
protection cord is a string of three red coloured threads measuring the horizontal and vertical span of a
disciple’s body and twisted together. The cord has three knots representing the nature of vajra body,
speech and mind. ... the cord has power to protect disciples from obstacles.” Disciples also visualize the
six syllables OM, AH, HUM, HOH, HAM, KSHA at their forehead, throat, heart, navel, crown and
secret organ, and Vajrasattva is invoked.
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Finally, in the sixth stage, the guru encourages disciples to renounce "cyclic
existence" (Skt. samsara; Tib. ’khor ba) and to generate enthusiasm for tantric prac-
tice. The "preparation of the disciple” concludes after the guru gives disciples instruc-
tions on analyzing their dreams.338 During the last preparatory ritual, disciples enter
the Kalacakra mandala. After disciples formally request permission to enter the
mandala, they don deity costumes to help them visualize themselves as the union of
Kilacakra and ViSvamata. Disciples wear blindfolds, establish their identity as the
union of Kilacakra and Vi§vamata, and reaffirm their bodhisattva and tantric VOWS;
pledges directed to the Buddhas also are added. The guru stabilizes the bodhicitta of
the disciples, and the disciples absorb the deities that inhabit the mandala. Disciples
are now given tantric names and are instructed to remove their blindfolds and view the
interior of the mandala. The disciples circumambulate the mandala and prostrate to
each of the four faces of Kalacakra. With each prostration, they transform into the
specific Buddha corresponding to each particular face of Kalacakra.539

Empowerments into Highest Yoga Tantras are generally comprised of four
smaller empowerments: 1) the vase empowerment; 2) the secret empowerment; 3) the
wisdom-gnosis empowerment; and 4) the highest empowerment. The vase empower-
ment itself is divided into water, crown, vajra, bell and name empowerments. After
the vase empowerment, students are empowered to practice the "Generation Stage"
(Skt. utpattikrama; Tib. bskyed rim) of the particular tantra. Students visualize them-
selves as the deity at the center of the mandala and also work to purify different stages
538 Yeshi (1991) calls this stage "Cultivating Interest in the Initiation / Interpreting Dreams." Disciples
are instructed to "generate a great sense of joy" in the prospect of initiation. In addition, "dividing the
night into four parts, disciples should examine their dreams in the last part before dawn. ... Should a
disciple dream, between the onset of dawn and sunrise, of temples, celestial abodes, umbrellas, women
attired in fine clothes, or of crossing seas and oceans, or the pronouncement of auspicious and soothing
worlds from the sky, they are considered to be good dreams, whereas signs contrary to the above are
considered to be bad. Should a bad omen occur in a disciple’s dreams, then he or she should try to

mitigate it through meditation on selflessness.
539 Sopa (1985a: 98)
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of their continuum. In general, for Highest Yoga Tantras, students purify death, the
intermediate state between death and rebirth, and birth. This is ultimately
accomplished in the "Completion Stage" (Skt. nispannakrama; Tib. rdzogs rim) by the

assumption of the deity’s various bodies.540

Two classification schemes describe Highest Yoga Tantras: the first describes a
tantra as either "hidden" or "clear;" and the second describes a tantra as a "mother
tantra” (Tib. ma rgyud), "father tantra" (Tib. pha rgyud), or, in some schemes, a "non-
dual tantra” (Tib. gnyis med rgyud). The distinction between "hidden" and "clear"
pertains to the fourth empowerment. In hidden tantras such as Guhyasamajatantra, the
fourth empowerment is presented in a concealed manner. In clear tantras such as the

Sr1 Kalacakra, the fourth empowerment is presented in a straightforward manner.541

The classification of Highest Yoga Tantras as "father," "mother,” and "non-
dual” also pertains to the empowerments -- father tantras emphasize the secret
empowerment; mother tantras emphasize the wisdom empowerment; and non-dual
tantras emphasize the fourth empowerment.542 The "word" empowerment is also dif-
ferent in father and mother tantras.543 Father tantras such as the Guyhasamajatantra
and the Yamantakatantra emphasize method through the generation of the "illusory
body" (Tib. sgyu lus). Upon enlightenment, it is believed that this illusory body is
transformed into the "form body" (Skt. rdpakaya) of Buddhahood. In contrast, mother
tantras such as Herukatantra and Vajrayoginltantra emphasize wisdom and the "clear
light" (Skt. prabhasvara; Tib. 'od gsal) consciousness cognizing emptiness. Upon
enlightenment, Tibetans believe that this clear light consciousness cognizing emptiness
m%%: 28-29); Sopa (1985a: 95)

541 T, Gyatso (1985a: 6)
542 T, Gyatso (1995: 105)
543 Samten (1995)
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is transformed into the "truth body" (Skt. dharmakaya) of Buddhahood. Although the
Dge lugs scholar Geshe Sopa uses Mkhas grub’s commentary to justify his classifica-
tion of the Srf Kalacakra as a "mother tantra,"544 Tsong kha pa describes the §rf
Kalacakra as a non-dual tantra in his Sngags rim chen mo. Following Tsong kha pa,
the Sa skya order classifies both the $r7 Kalacakra and the Hevajratantra as non-dual

tantras combining wisdom and method.545

Empowerment into the practice of Kalacakra’s six-limbed yoga differs from the
process described for other Highest Yoga Tantras. In Kilacakra, there are eleven
empowerments, the first "seven empowerments of childhood" and the four higher and
four highest empowerments. The seven empowerments of childhood are organized into
four groups corresponding to the four faces of Kalacakra and also to the four groups of
factors that are being purified. The four faces of Kalacakra represent his body, speech,
mind and wisdom.346 The water and crown empowerments purify the body -- the
water empowerment purifies the five constituents (Tib. *byung ba Inga) of earth, water,
fire, wind and space; and the crown empowerment purifies the five aggregates of
forms, feelings, discriminations, compositional factors, and consciousness. During
these empowerments, disciples are shown Kilacakra’s white face in the north. This
white face represents Kalacakra’s body and causes disciples to generate a vajra

body.547

The silk ribbon and vajra and bell empowerments purify speech -- the silk rib-
bon empowerment purifies the ten winds that are believed to be the basis for speech;
and the vajra and bell empowerment purifies the right and left channels, through which
544 1ackson (1985b: 28); Sopa (1985a: 94)

545 According to Jorden (1995), the Sa skya order considers all non-dual tantras to have equal status.
346 Druppa (1991: 219-220)
547 T, Gyatso (1985b: 109-111); Otrul (1988: 72)
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the wind that is the basis of speech is believed to course. During the silk ribbon and
vajra and bell empowerments, disciples are shown Kilacakra’s red face in the south.
This red face represents Kailacakra's speech and causes disciples to generate vajra

speech,548

The conduct and name empowerments purify mind - the conduct empowerment
purifies the six sense powers (eye, ear, nose, tongue, body, and mind) and their respec-
tive objects (visible forms, sounds, odors, tastes, tangible objects, and other
phenomena). The name empowerment purifies the six action faculties (mouth, arms,
legs, anus, urinary faculty, and regenerative faculty) and their respective activities
(speaking, taking, going, defecating, urinating, and emitting regenerative fluid). Dur-
ing the conduct and name empowerments, disciples are shown Kalacakra’s black face in
the east. This black face represents Kalacakra’s mind and causes disciples to generate
the vajra mind. The permission empowerment purifies bliss by purifying the "pristine
consciousness aggregate and pristine consciousness constituent, both of which refer to
blissful and non-conceptual states.” During the permission empowerment, disciples are
shown Kalacakra’s yellow face in the west. This represents Kalacakra’s wisdom and

causes disciples to generate vajra wisdom.349

The "seven empowerments of childhood" are conferred on a single day, but it
may take as many as eleven days to prepare for them. Yeshi5S0 describes the first day
of the empowerment:

At about 3 a.m. the master and his ritual assistants begin their prayers, sad-

hanas, consecration of the vase, generation in front, offerings, ritual cake

offerings and self-generation practices. Bestowal of the seven-fold initiation of
entering the mandala like a child begins in the afternoon. It has two sections:

548 T, Gyatso (1985b: 111-113)
549 Gyatso (1985b: 113-117)
550 Yeshi (1991)
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entering the mandala and actually granting the initiations. During the entrance
into the mandala, disciples supplicate the lama for the descent of the wisdom
beings of the bodies of Kilacakra. The disciples transform into Vajravega
according to the lama’s instructions. Light radiating from the lama’s heart
stirs the wind, the fire blazes, light from the syllables JHAI at the soles of the
feet of the disciples as Vajravega agitate the four radiant syllables, from which
light rays shine, filling the entire body. Light radiating from the HUM at the
lama’s heart invites all the Buddhas in the form of the Transcendent Subduer
Kalacakra and wrathful beings, who fill the whole of space and enter into the
disciples’ bodies. The lama says the respective mantra and the flowers which
have been blessed by the mantra OM AH HUM are placed on the disciples’
heads. In order to stabilize the wisdom being the disciples visualize that it has
been made firm and is protected by the six types of method and wisdom,
visualized as OM at the forehead, HUM at the heart, HAM at the crown, HO
at the navel, A at the throat, and KSHA at the secret place. The purpose of
generating the disciples into Vajravega is to purify the environment and its
inhabitants, which are brought about by wind of the ordinary central channel.
The exclusive environment and its inhabitants are accomplished mainly by
blessing the central channel with the pure energy-wind of Vajravega's central
channel. Then, by generating the exclusive wisdom in the disciples’ mental
continuums, even external sense objects appear as bliss and emptiness.

These seven empowerments of childhood prepare disciples for Kalacakra's
Generation Stage practices and provide the path for meditative-stability. In
addition, the silk ribbon and vajra and bell empowerments prepare disciples for
Completion Stage practices, during which they gain control of the ten energies
in the secondary channels of the body and redirect them into the central chan-
nel. Nevertheless, disciples are not empowered to practice Completion Stage
yogas until they have received all eleven Kalacakra empowerments.55

Tantric Practice

Tantric practice, often denoted by the Sanskrit term sddhana and the Tibetan
term sgrub thab, seeks to unify male and female energies within the human body and to
facilitate a non-dual state of awareness in practitioners. Contemporary Tibetan com-
mentary on tantric practice emphasizes foundational work -- the Dalai Lama’52 states
that proper bodhicitta motivation combined with the practice of the six perfections is
necessary to insure the successful practice of tantra, and he adds that if a tantric prac-
tice lacks the basic foundation and prerequisites, then the techniques and meditations of
tantra can prove more harmful than beneficial."

Wruppa(l—%l: 220); Sopa (1985a: 94); Jackson (1985b: 31-32)
552 T, Gyatso (1995: 94-107)
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Throughout the Kalacakra Empowerment and during tantric practice, prac-
titioners employ "hand gestures” (Skt. mudra; Tib. phyag rgya), vocalic utterances
(Skt. mantra; Tib. sngags) and the visualization of the mandala (Tib. dkyil ’khor) to
facilitate their identification with the body, speech and mind of Kilacakra. Students
use mudra to identify with the body of Kalacakra. The term "mudra” derives from the
Sanskrit root "mud,"” meaning "to be merry or glad or happy, rejoice.” It is used to
designate particular gestures of the hands and fingers, some of which involve interlock-
ing the fingers. Often, though not always, mudra has a dual aspect, either as ritual
performance in physical form or as internalized, mental practice.553 Padoux554 has
drawn attention to the interiorization of ritual action, noting that ritual actions per-
formed in the external world effect changes within the body/mind of the practitioner.
Therefore, both mudra and bodily postures (Skt. dsana) are important components of

tantric practice.

Various types of mudra exist,555 and Gonda356 has noted that the term itself is
polysemous -- "Neither the Indian texts ... nor modern scholars are in entire agreement
as to the exact function of mudrds." Writing on "The Role of Women in Tantric
Cults," N. BhattacharyyaS7 states that "Mudra, one of the five makaras, basically
means a woman. Although the term later came to mean cereals and bodily poses in the
Hindu Tantras, the Buddhist Tantras consistently refer to this term in the sense of a

woman. "53¢ Dance and dramatic arts may have influenced the stylization of mudrdas.

553 *Buddhist Hand Gestures” (1987)
554 Padoux (1990: 66-71)

55 According to Tull (1989: 110-115), three types of mudrd — tri§ikhd, padma, and yoni — are taught
in Chapter 6 of the 3500-verse Kubjikadmatatantra, a $akta tantra oriented around the worship and sym-
bolism of the goddess Kubjika that was probably committed to writing sometime after the first millen-
nium C.E. See also Goudriaan and Gupta (1981: 52).

556 Gonda (1972: 21-25)
57 N. Bhattacharyya (1982: 121)
58 According to Gonda (1972: 31), grain is sometimes referred to as mudrd, presumably because of the
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From Bharata in the beginning of the Christian era, Indian authors describe gestures
similar to mudras but use the term "hand" (Skt. hasta). These gestures, which may

express almost anything, also are used to represent deities, e.g., Siva and Indra.559

Whereas mudra help the tantric practitioner identify with the deity in question,
mantra is used to identify with his speech. The term "mantra" derives from the
Sanskrit root "man," meaning "to think, believe, imagine, suppose, conjecture." It
also carries the meaning of speaking and consecrating with words.560 "Mantra" is an
agent noun, meaning "an instrument of thought.”" It can designate an element of
speech, a sacred text, a prayer, or a song of praise.561 According to the contemporary
Tibetan scholar, Geshe Kelsang Gyatso,362 mantra literally means "mind protection.”
B. Bhattacharyya363 has described mantra as "a mystical verse or magical formula®
often addressed to a specific deity, and he adds that a mantra addressed to an individual
deity has the same vibrational resonance as the deity itself; this enables the practitioner
to manifest the deity during meditation. Govinda64 claims that chanting a mantra
opens disciples to the experience of other dimensions because the "inner vibrations"

induced by the mantra effect "associations in the consciousness of the initiate."

The efficacy of uttered mantra is critical during ritual performance, and, as

Wheelock notes,>65 mantra was important to the sacrifices of the early Vedic $rauta

§esture of throwing it away in order to remove obstacles during various Hindu rituals.
59 Gonda (1972: 23); Renou (1953: 570)

60 Gonda (1963); McDermott (1975); Muller-Ortega (1992); Padoux (1978a; 1978b; 1980); R. Paul
§l981); Wayman (1976)

61 Govinda (1969: 17-29) describes mantra from a mystical point of view; Eliade (1969: 212-216) des-
cribes the historical usage of mantra during the Vedic period; and Chakravarty (1972: 1-18) discusses the
appearance of mantra in Vedic literature. Both Blofeld (1987b: 88-90) and Padoux (1963) discuss the
use of mantra in the Buddhist tantric tradition. In addition, Tsong kha pa (1981) provides instruction on
mantra repetition in the Tibetan tradition. See also Zysk (1989).

562 . Gyatso (1994: 157)
563 B, Bhattacharyya (1964: 6)

64 Govinda (1969: 92)

365 Wheelock (1989: 96-103)
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system, in more personal p4ja services, and in many forms of tantric ritual and prac-
tice. Vedic and Hindu Tantra emphasize the usage of mantra as an "effective” word --
a word of action, not merely of thought. Tantric practitioners utilize mantras during
sadhand practice, an essential component of which involves ritual veneration of the
deity during pja. Theoretically, the effective dimensions of ritual utterance involve
"speech acts;"566 here, making an utterance both expresses an idea and accomplishes a
purposeful act. Mantra therefore is effective in transforming the body/mind of the
ritual participant. In tantric pja, one element effecting transformation is the repetition
of a series of blja mantras, monosyllabic utterances that function as "sonic manifesta-
tions of basic cosmic powers (Saktis); literally, seeds of the fundamental constituents of
the universe.....These blja mantras are not felt to be mere symbols of the elements,
they are the cosmic elements in essential form.” Similarly, Padoux67 notes that the
ancient Vedic conception of speech as efficacious sacrificial speech provides the foun-
dation for "explanatory identifications and micro-macrocosmic correlations.” The
Brahmanas first called these the nidana of bandhu, and later, upanisad, which refers to
an enunciation, the verbal content and internal organization of which were more impor-

tant than discursive meaning,.

Guenther568 claims that a mantra functions via "gnosemic language," which
speaks through a Heideggerian, "meaningful act." "Gnosemic language" is non-
discrete, an "auto-presencing” such that all experiencing is contained within the act of
the gnosemes’ issuing forth; hence, Guenther writes that a mantra "never loses its
diaphanous character of sheer lucency and intelligence.” According to Guenther’s
translation, the Tibetan scholar Rong zom Chos kyi bzang pa describes mantra as fol-
lows:569
366 Austin (1962); Searle (1969)

367 Padoux (1989: 298-299)
568 Guenther (1984: 71); Heidegger (1982: 57-59)
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The term sNgags is used with reference to that which has both cognitive (qual-

ity) and aiding (capacity). Thus, in the word mantra, the man(a) means

avabodhana, which means impressing upon oneself through deep understand-

ing; and fra means to protect. Since it involves protection and aiding, most

texts speak of it as the unified domain of appropriate action and discriminative

appreciation, or as that which has a result.

Similarly, Klong chen pa, in his Theg pa’i mchog rin po che’i mdzod, defines
mantra as "protecting from affective forces and allowing for the speedy realization of

limpid clearness and consummate perspicacity. "570

In Buddhist Tantra, all mantras are said to be contained within the three letters
OM, AH, and HUM. OM AH HUM is the short mantra for all the Buddhas. OM is the
mantra for the Buddha’s vajra body, AH is the mantra for the Buddha's vajra speech,
and HUM is the mantra for the Buddha’s vajra mind. These three letters derive from
the sixteen Sanskrit vowels and the thirty-four Sanskrit consonants. Before they
become speech, these fifty letters are said to be the nature of inner winds within the
channels of the body. According to K. Gyatso:571

There are four types of mantra: mantras that are mind, mantras that are wind,

mantras that are sound, and mantras that are form. The ultimate or definitive

mantra is the mind of indivisible bliss and emptiness of all Buddhas, which is

both mind and mantra; the mantras that exist in our channels before we speak

or write them down are mantras that are wind; a spoken mantra is a mantra

that is sound; and a written mantra is a mantra that is form.

In the Hevajratantra, Snellgrove72 notes that the vowels (Skt. ali) in mantras
are correlated with the lotus, while the consonants (Skt. kali) are correlated with the
vajra. Every complete seed-syllable therefore represents the idea of consummation

(Skt. bindu). In contrast, the letters alone symbolize individual deities, e. g., tam refers

is green Tara.

569 Guenther (1984: 73)

570 Guenther (1984: 252)

STL K. Gyatso (1994: 156-157)
572 Snellgrove (1959a: 26)
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Students visualize mandalas to identify with the mind of Kalacakra. The term
"mandala” derives from the Sanskrit root "mand" and indicates the sense of
"encompassing.” The term "mandala” designates a circle or disk, especially of the sun
(Tib. nyi ma) or the moon (Tib. zla ba). It can also designate a multitude, group, or
society. Further, it carries the connotation of "extracting the essence."573 Mandalic
forms occur in many different cultural contexts. Jung referred to the "squaring of the
circle” as an "archetype of wholeness,” and he claims that mandalas are one of the

many archetypal motifs that form the basic patterns of our dreams and fantasies.574

The Tibetan term for mandala, dkyil ’khor, connotes wholeness or roundness.
Tibetan mandalas are two-dimensional figures that are meant to be visualized in three-
dimensional form.575 Mandalas are symmetrical and multicolored, and they are com-
prised of a circular border together with one or more concentric circles. These circles
enclose a square divided into four triangles. Deities and their symbols exist in the cen-
ter of each triangle and in the center of the mandala.576 A two-dimensional mandala is
used for empowerment ceremonies and is constructed with colored sand. It occupies a
space approximately five feet in diameter and sits atop a raised block of wood. Before
a tantric empowerment, the preparation of the mandala may take as long as eleven
days.577  During tantric practice, meditation on a mandala is said to "serve as an
antidote” that quickly eradicates obstructions to enlightenment.578
573 T, Gyatso (1995: 167)

574 Jung (1969: 4). As Odin (1982: 273) notes, Jung believed that all yogic dialectical systems, e.g.,
shamanism, gnosticism, tantrism, alchemy, kabala, astrology, sufism, were intended to lead to a vision-
ary unfoldment toward psychic wholeness. For more on mandalas, see Abhyakaragupta (1991);
Argiielles (1985); Bsod nams rgya mtsho (1983); Jung (1977); Macdonald (1962); Malandra (1993);
Padma dkar po (1978); Ray (1973); and Tucci 1973).

575 Mkhas grub rje (1978: 271-308) discusses mandalas in the context of tantric empowerments.

576 Eliade (1969: 219)

577 Sopa (1985a: 96)

578 T, Gyatso et al. (1987: 77)
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Referring to the SrI Kalacakra, the Vimalaprabha commentary on the first verse
of the third chapter states the following:579

Now, for beings’ attainment of merit and wisdom, "the mandala should be
taught” by the Bhagavan according to worldly truths, in order to give con-
secration to the students, in order to erect images, etc., and in order to estab-
lish the attainment of the worldly accomplishments together with the ten prin-
<:iples,580 concluding with the Buddha realms. Due to the prohibition of the
Buddha, the description of the mandala of dust does not accord with the
highest truth. As the Lord381 said in the Adtbuddha [the Paramadibuddhal:

One should neither disturb the vajra threads982 nor also the dust. {{If one
does this}},583 enlightenment is difficult to obtain for a person who acts
according to the true nature of mantra.

Here, with regard to "the true nature of mantra,” the word "mantra" means
wisdom, because it is that which protects the mind. "Mantra" derives from
"manas” “trana.” By this, if the vajra master destroys threads in order to
establish the Great Seal,s84 then [due to] his action, enlightenment is difficult
to obtain. This is the restriction of the Buddha. By reason of this, this request
of Sucandra is for the sake of the attainment of worldly accomplishments and
also for the sake of the accumulation of merit, not for the purpose of attaining
the Great Seal, i.e. not for the sake of the accumulation of wisdom.

Here, another three mandalas have been stated by the Buddha for the achieve-
ment of wisdom. For example:

"The mandala should be three-fold -~ organs of action {{of the vajras of body,
speech, and mind}}, vagina, and mind.585 There are no additional five colors
of the vajras of body, speech, and mind.}" {{It is not the other one, which has
five colors.}}

{Consequently, the mandala of dust does not exist in order to effect Great
Bliss®8 nor in order to bestow the highest empowerment — hence the request
of Sucandra.>87 This very statement of request, “the discourse of Sucandra,”

579 BTG (1965: 235)
580 (skt. tattva)
381 (Skt. bhagavan)
582 (Skt. vajrasutranam; Tib. rdo rje’i thig) This refers to the threads used to chalk out the geometrical
design of the mandala before the sand is applied.
383 {{ 1} designates BTA (1965).
584 (Skt. mahamudra)
585 (Skt. kayendriyam bhagascittam). The Sanskrit term "bhaga” (Tib. bha ga) refers to many different
things -~ the vagina of a female, the perinaeum of a male, one of the twelve forms of the sun, the moon,
fortune, and one of the eight accomplishments (Skt. siddhi) in which one becomes as small as an atom.
386 (Skt. mahasukha)

87 According to BDNN (1973: 50-52), the sand mandala is used to facilitate practitioners’ realization
of the wordly accomplishments (Skt. siddhi; Tib. dngos grub), while the three mandalas of body, speech
and mind are used to facilitate the realization of the highest accomplishment, which is enlightenment
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“pra” means he speaks eminently — the meaning is that he teaches the

Kalacakra mandala in its entirety, because everything is according to a stipu-

lated order, which is a collection of the statements of the teacher and the

requester. }

Regarding Verse 5 of the Srt Kalacakra, Bu ston comments that $akyamuni
Buddha attained enlightenment at dawn on the full moon of "sa ga.” Then, on the full-
moon day of the twelfth month, at Dhanyakataka, he created a mandala with sixteen
sections. Another mandala exists, one of auspicious stars (Tib. dpal ldan rgyu skar),
and outside of the sipa,388 twenty-eight pillars represent the purification of twenty-

eight stars.

itself.
588 According to Jorden (1996), the stdpa at Dhayakataka was designed as a mandala modelled after the
configuration of celestial bodies.
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CHAPTER VII: BLURRED BOUNDARIES
Convergence of Textual and Ritual Perspectives

Despite the existence of textual versions of the SrT Kalacakra in all editions of
the Tibetan canon, the Kilacakra tradition never interacts directly with its larger
Tibetan audience through the medium of the written word.589 Instead, a diverse array
of performance genres -- mandala exhibits,5% sacred dance,59! ritual empowerment,
private practice and recitation - comprise the Kalacakra tradition for the non-monastic
world. Yet in Tibet, canonical texts such as the $r7 Kalacakra are implied by assorted
ritual performances, though this implication occurs differently for monastic and lay
audiences. Monastic specialists in Kilacakra are aware that the $rT Kalacakra and the
Vimalaprabha exist in their canon, though most never have seen these texts. Lay
participants, in contrast, possess at most a hazy awareness of the textual tradition relat-
ing to Kalacakra. Here, ritual -- the colorful display of brocaded dance gear worn by

monks in a less-than-onnagata Kabuki display -- unabashedly is paramount.

Bell’s theoretical observations on "ritualization" and "textualization," fashioned
from her work on Taoism, apply well to Kalacakra. According to Bell,592 "ritualiza-
tion" may create a local community often led by an acknowledged expert of sorts who

mediates the relationship between the community and the sacred, thereby promoting a

589 Following Lutgendorf (1991: 1-2), this is similar to the example of the Ramcaritmanas, a sixteenth-
century North Indian epic retelling of the legend of Ram by the poet Tulsidas.

590 »Sand Mandala” (1994)

591 Nebebsky-Wojokowitz (1976)

592 Bell (1988: 387-392) proposes that the terms "textualization” and "ritualzation” are verbals, i.e.,
verb forms that designate processes in contrast to nous such as "text" and "ritual” that designate objects.
This framework provides a sense of the dynamic change surrounding the ritual use of texts and rituals’
textual descriptions.

- 228 -



complementary identification of community and hierarchy or stratification. Ritualiza-
tion also acts to localize or specify concerns in terms of the immediate "here and now."
Because the community depends upon the ritual expert and the expert on the com-
munity, communal needs tend to dominate the purposes of the ritual. The shift in the
basis of practice from the transmission of revealed texts to ritually-constituted media-
tion in the community helps define religious authority -- while liturgical authority is
still ’official’ and textual, it also must address immediate community needs. Only
through the mediation of the ritual expert and his teachings did the "lowly follower"
gain access to scriptures and to the hope of practicing the rites correctly. In contrast to
"ritualization," the "textualization" of social relations tends to promote individuated and
democratic authority, which constitute the basis for institutionalizing, bureaucratic

rather than traditional or charismatic procedures for attaining and exercising authority.

"Ritualization" and "textualization" define and dominate particular sets of social
relations, and Bell>3 therefore argues that the study of religion must move "beyond
deciphering texts and rites as cultural artifacts and begin to analyze them as strategic
dynamics in the very production of culture." Polemics of "ritualization" and "tex-
tualization” were integral to processual culture formation, and both "ritualized scrip-
tures” and "textualized ritual" produced "texts of orthodox rites in which both the
medium and the message inseparably functioned to produce a new form of authority."
Bell also notes that "ritualization and textualization do not function as isolated or *pure’
forms." While textual authority provides regularized access both to the highest of
spiritual goals and to "more humble standardized offices," ritualized forms of authority
tend to remain "highly discretionary, self-legitimating, and selective."  Thus,
institutional- structure formulation catalyzed by textualization is a social process,

whereas ritualization catalyzes the formation of community itself.

593 Bell (1988: 392)
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In the Taoist tradition,34 the fifth-century Master Lu "textualized" liturgical
materials by producing manuals of *orthodox’ ritual based on earlier texts. New forms
of authority were defined institutionally, and the "Ling-pao liturgical master" was born.
In the Taoist example, the transmission of ritual manuals in conjunction with oral
explanations from the master dominated the transmission of scriptures and formally
conferred liturgical authority. The manuals provided the means by which ritual experts
were given the formal power to preside over rituals in the wider community. In addi-
tion, ritual manuals were the basis for the "institutionalization"595 of ritual practices --
the transmission of ritual manuals defined the liturgical master, fostered the standard-
ization of ritual, invested formal authority through ordination, and supported the forma-
tion of a lineage of liturgical masters. Such Weberian institutional ’rationalization’ of
status and power meant that access to the sacred became more widely accessible, albeit
less directly, via apprenticeship to a master and the formal conferral of the appropriate

texts, or via participation in the ritual, i.e., not via the original text itself.

In the case of Kalacakra, monastic theatricality, oriented towards a consumption
audience of either Tibetan or Western potential-donors, now overpowers individual
instruction in Kalacakra’s meditative yoga, which, apparently, was a more integral
aspect of the Kalacakra tradition during the medieval period. Concerning "textualiza-
tion" in Kalacakra, although ritual handbooks have broadened access somewhat (the
situation is still qualified along gender and lay lines), it is recommended that one first
proceed through communal forms of access, e.g., empowerment rituals, before obtain-
ing access to "sacred" texts, while "academic" access to Kalacakra texts exemplifies a
m: 390-391)

595 Here, set procedures for the investiture and deployment of religious authority replaced unstable and
arbitrary processes based on divine revelation.
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caveat.

Patterns from the Taoist world are also apparent in the Buddhist Kalacakra
tradition. The "Ling-pao liturgical master" could easily be the "tantric ritual master” in
the general Buddhist sense, or, more locally, the "Namgyal ritual master" in the
Kalacakra tradition. Monastic mandala specialists, e.g., the monks of Namgyal
Monastery, have preferred access to ritual manuals describing mandala rites, and,
hence, they are the experts requested by the community to implement the instructions
contained therein. Further, it is likely that tantra’s use of elaborate written texts served
to differentiate tantra from older ritual practices and served as a vehicle of self-

identification for particular tantric groups.596
Changing Patterns of Gender Participation

While medieval women may have exhibited agency in certain tantric activities,
this agency likely was restricted to relatively local tantric communities and did not
permeate the large-scale ceremonial gatherings associated with powerful Tibetan institu-
tional complexes.>®? The Kalacakra tradition is characterized by the remarkable
absence of specified female participation over its thousand-year history. Indeed, the
only activities traditionally reserved for females in the context of this and other
empowerment ceremonies, winding the protection strings and blessing the cloths, were
adjunct and supportive roles, secondary to the main thread of the ritual performance.
596 According to Fischer (1995), the current process of legitimating academic texts via the burgeoning
industry of scholarly publications often influences the traditions being "studied” — in some cases,
scholarly works are used by "native" actors to legitimate aims of authority vis & vis other competing
§roups in the community.

97 For more on the role of women in Buddhism, and in Indian and Tibetan culture in general, see
Allione (1984); Dowman (1989); Edou (1996); Findly (1985); Gross (1984); B. Gupta (1987); J. Gyatso
(forthcoming); Huber (1994); Katz (1983); Klein (1985; 1987; 1995); McDaniel (1989); D. Paul (1965);
Ray (1979); Robinson (1985); Schuster (1985); Sponberg (1992); Watkins (1996); Wayman (1962;
1983); Willis (1985; 1987); Willson (1986); and Wulff (1985).
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Likely not accomplished in public view, these activities were ones in which female
participants were cast as symbolic representatives of purity by active men. In the con-
temporary setting, even these activities have been swallowed, suppressed and all-but-
forgotten in current renditions of the ritual. Now, Tibetan monks dance the part of
nubile dakinls, to which some take exception on aesthetic grounds, let alone feminist

ones.

Future research is necessary to uncover the political, economic and social forces
that coalesced since the inception of the Kalacakra tradition in the eleventh century to
exclude women from any recorded participation in this tradition’s empowerment
ceremony, oral lineage instructions, and practice. Although we have many biographi-
cal anecdotes concerning the participation of institutionally-powerful and renowned
men in Kalacakra’s six-limbed yoga, as mentioned previously, the long chapter on
Kalacakra written by *Gos Lo tsa ba in his Blue Annals during the late fifteenth century
only specifies the participation of one lone woman in the Kailacakra tradition,
Dharmes$vara’s daughter Jo *bum.>%8 And although the Blue Annals39 also reports
that Bo dong provided guidance to numerous disciples in the practice of Kalacakra’s
six-limbed yoga, and that these disciples included "priests and laymen, males and
females," biographical accounts of women practitioners are uncommon, if not com-
pletely absent. In contrast to specified female agency, women are mentioned in the Srf
Kalacakra and its various commentaries in an unspecified manner. Women are
described as a category, and they often are designated in terms of their caste affiliations
and physical characteristics, basically as entities with which male practitioners may,
under certain circumstances, interact. Now, however, roughly half of the participants
in Western renditions of the Kalacakra Empowerment are women, gender hierarchy
mi ba (1976: 768)

599 *Gos Lo tsa ba (1976: 780)
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still prevails among the monastic participants. Nuns on the stage at the Kailacakra
Empowerment sit behind the monks, who significantly obstruct shorter nuns’ ability to

view the ceremony.

Symbolic transmutation of the mother-child relationship by the lama-disciple
relationship during the seven empowerments of childhood also is a product of monastic
culture and scholarship. Prohibited from forging sanctioned linkages to women as
wives/sexual partners and daughters, monks embellished the original Kilacakra tradi-
tion by authoring ritual texts that elaborated the stages of the empowerments through
the use of symbolic imagery of idealized female beings -- mothers and consorts -- the
former a relationship that all monks had experienced, the latter precisely the relation-
ship explicitly forbidden. Judging from the prominent and exalted place of these initia-
tion ceremonies in the life of Tibetan monastics, it is possible that their internalized,
psychological relationships with often idealized women was of significant, yet often
implicit, psychological concern to monks. Although these relationships were explicitly
acknowledged via pratimoksa prescriptions forbidding intimacy with women, much
symbolism involving women manages to find its way into the Kilacakra Empower-

ment, one of the most central ritual events of Tibetan monastic life.

In both the historical and contemporary settings, differences between popular
and elite engagement with Kalacakra - perceived, actual, and potential -- attest to
vastly unequal access to the more arcane dimensions of the Kalacakra tradition.
Despite the massive popular participation in the Kalacakra Empowerment ceremony
that characterizes the contemporary ritual context, entrance into knowledge of more
esoteric elements of Kalacakra ritual and practice ensues within the framework of

hierarchical Tibetan monastic relations still narrowly construed along status and gender
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lines. Both historically and today, monks from the prestigious Namgyal monks receive
instruction in the construction of the Kalacakra sand mandala and in the performance of
Kalacakra ritual dances. Because a sand mandala is not required as the basis for the
Kalacakra Empowerment in the Rnying ma and Bka’ brgyud traditions of Kalacakra, a
painting here being deemed sufficient, monks from other monasteries generally are not

educated in the construction of the Kalacakra sand mandala.600

Restricted access to Kalacakra ritual arts is even more pronounced along gender
lines. Within the current configuration of Tibetan monasticism, a Tibetan nun has no
access to Kalacakra ritual arts other than in the capacity of spectator. And at the level
of oral-lineage instructions, the participation of women is virtually non-existent.
Although women "appear" in the manuscripts of the tantra, in the recorded history of
Kailacakra ritual practice, this textual voice does not translate into a real role for women
in terms of textual access. Ironically, and certainly unfairly, Western women, espe-
cially academics, have greater access to textual Kalacakra than do Tibetan nuns or lay
women. Interestingly, three of the five persons currently working on translations relat-
ing to the §r7 Kalacakra are women. As a Western woman scholar backed by the
institutional force of "Harvard University," I have been fortunate to receive access to
textual Kalacakra; nevertheless, many Tibetan monks are not particularly happy about
divulging the secrets of Kilacakra to women. During my fieldwork on the Kalacakra
tradition, I worked exclusively with Namgyal monks, who often harbored ambiguous
feelings about my desire to translate a chapter of the $rT Kalacakra, despite the fact that
the current Dalai Lama had sanctioned the project. Though one of my monastic
informants incessantly chided a male friend of mine for allowing me to work on such

important material while he did the domestic chores, the monks were generally

600 B, Wallace (1997)
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courteous, likely perforce the perceived status of my institutional affiliation over and

above my gender one. 601

To be perceived as being politically-correct, religious traditions must address
the needs of women. Hence, unlike the Buddha’s prophecy foretelling the demise of
Buddhism should women be permitted active roles in the embryonic community, pat-
terns relating to the Kalacakra Empowerment have changed to include greater female

participation. In addition, many women currently sponsor these rituals.502

While arguing that biographies of early women tantric practitioners such as
Yeshe Tsogyel depict women more as partners, Gross is compelled to concede
Snellgrove’s observation that most of the tantric sadhana texts are "written from the
male point of view and do treat the woman more as if she were an instrument than a
partner.” Extrapolating from sparse biographical data, however, Gross,503 attempts to
draw conclusions relating to Buddhist Tantra in general:

The impression that women were often regarded as ritual implements rather

than as partners may have more to do with androcentric patterns of record-

keeping and of writing than with the actual practice and experience of those

who wrote the ritual texts.

But this is quite a leap to make, especially in light of the existence of a whole
slew of sddhana texts to the contrary.

Shaw604 also attempt to extrapolate from scanty biographical evidence to argue
that women displayed significant agency in Buddhist tantric communities. Campbell605
notes Shaw’s attempt:

to rationalise historically the status and the role of women within Tantra, by

providing examples from ancient texts, many more than a thousand years old,
in which details are given about Tantric women teachers, and the emphasis on

601 Foucault (1980)

602 Eor more on Buddhism and gender, see Cabezén (1992) and Van Lysebeth (1988).
603 Gross (1994: 106)

604 Shaw (1994b)

605 Campbell (1996: 97-112)
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the importance of viewing the female as an equal partner in sexual rituals.

In contrast to this form of rationalization, it is my opinion that feminist scholars
would commit a gross injustice in reading discourse in the $r7 Kalacakra as somehow
indicative of female power and agency. Even when women are portrayed textually as
possessing apparent agency, as in the dominatrix dialogue considered in Chapter IV,
we cannot conclude automatically that this reflects what Shaw calls a "gynocentric"

perspective.

In the case of Kalacakra, women’s textually-articulated "dominatrix" roles may
betray patriarchal enculturation within Kilacakra's early tantric community, though
more biographical research on this issue is necessary before definitive conclusions may
be drawn.606 If this conclusion is corroborated by biographical sources, however, it
contrasts sharply with the visible role of women in large-scale Kilacakra Empowerment
ceremonies today, where in the West, participation in the ritual is approximately sixty
percent female and forty percent male. Still, even in the Western context, women have
not broken through the tantric "glass ceiling” to receive instruction on the construction
of Kalacakra’s unique sand mandala nor to receive oral-lineage instructions on the
practice of Kalacakra's six-limbed yoga.

606 Dhondup (1995); Lappas (1996)
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POSTSCRIPT: COFFEE-SHOP MANDALAS

In the postmodern setting, Kalacakra’s adaptability is enhanced, at least in the
short term, through the blurring of textual and ritual boundaries and the slippage of
both categories into an electronified, informational matrix. Kalacakra high visibility,
indeed its magic, are reflected in the secularization of tantric rituals relating to the
tradition. Now, Kalacakra is being "canned” in a wide variety of electronic recep-

tacles.
Some Informational Comments

"Information is a metaphor," and a metaphor contains information. As Mar-
shall McLuhan reminds us, the media is the message, to which one could also add that
the mode of the media is the message, and the milieu of the mode of the media is the
message, ad infinitum, or, perhaps more aptly, ad nauseam. Niels Bohr states suc-
cinctly the quantum version of this observation, "... every analysis of the conditions of
human knowledge must rest on considerations of the character and scope of our means

of communication. "607

As any student knows only too well, humans spend vast amounts of time
moving information around in space. Indeed, even we ourselves may be described as
information moving around in space. The term "self" itself is nothing more than a
metaphor, and the "self" we like to think of as our self, something very special and dis-
tinct and above all real, that "self" is nothing more, from a biological perspective, than
an amalgam of information encoded in the form of DNA and RNA sequences.508 [s
m%ﬂ

608 According to Goodenough (1997), genomes are made up of DNA, and some of that DNA is
organized into genes. The human genome, which is comprised of DNA, has about one hundred thousand
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this all there is to the self, and if so, then where does that put religion? Well,
"information” itself is a metaphor, so perhaps we can sneak something special and
sacred back into this story before we fall into the informational abyss that characterizes

postmodern, twentieth-century world culture.

Since the Communist Chinese invasion of Tibet in 1950, Tibetan-style
Buddhism has been progressively exiled from its homeland and forced to adapt to dif-
ferent cultural contexts.60% In the past decade or so, and in conjunction with the Dalai
Lama’s increasingly-frequent international appearances, certain commanding symbols
from Tibetan Tantric Buddhism have been invoked in the service of educating the
world about Buddhism and amassing international political support against human rights
abuses in Tibet. Due to their obvious visual magnetism, Tibetan sand mandalas have

been the most potent tantric symbols used in this effort.

Tibetan sand mandala exhibits are one "act" in what ritual theorist Ronald
Grimes refers to as the genre of the "Tibetan Roadshow." Other "acts" within this
genre include exhibitions of tri-tonal chanting, monastic debates, and yak dances. The
first-ever U.S. Roadshow occurred in 1985, when the monks of the Gyuto Tantric
Choir hit the road for a series of chanting concerts. The first public display of a sand
mandala outside of Tibet actually occurred in Beijing in 1932. In the United States,
the first public display of the construction of a Tibetan sand mandala occurred in 1988,

genes. Genes are switched on and off by proteins, which themselves are controlled by genes generically
referred to as "transcription factors.” These bind to DNA sequences in the vicinity of target genes to
activate or suppress their expression. The process of "transcription” involves copying genes into mes-
senger RNA molecules that are translated into proteins.

609 The present Dalai Lama fled Tibet in 1959 for India, beginning a Tibetan "government-in-exile" in
Dharamsala, an ex-British hill station in Himachal Pradesh. During the 1960s and 70s, Tibetan life in
India was focused on survival issues, and the hundreds of thousands of Tibetan refugees who made
dangerous journeys over Himalayan passes were incorporated into life in the Southern-Indian "resettle-
ment” communities. Some, often those members of what were aristocratic families in Old Tibet, were
able to find niches in Dharamsala itself, near their revered leader, His Holiness the Dalai Lama.

- 238 -



when three monks from Namgyal Monastery spent six weeks at the American Museum
of Natural History in New York City creating the Kalacakra mandala. Due to the per-
ceived power of Kalacakra in promoting world peace, the Kalacakra mandala has been
the tantric symbol of choice in public mandala exhibitions. This mandala has been
constructed some fifteen times in the United States, while the runner-up, the Buddha of
Compassion, or Avalokitesvara mandala, only has been constructed about eight times.

A close third, the Guhyasamaja mandala has been constructed about five times.

The current display of traditional Tibetan mandala construction involves a radi-
cal transposition from private/sacred/secret to public/secular/overt. During the
preparatory rituals for a tantric empowerment, the construction of the mandala is a
lengthy process that requires four monks working full-time over many days. When
construction is complete, the mandala is blessed by the guru and concealed behind
curtains. Monks then perform the dance of the offering goddesses before the actual
empowerment begins. In this traditional ritual context, the sub-ritual of mandala con-
struction occurs in the most private of settings. No one, not even a prospective initiate,
is permitted to watch the process of constructing a mandala. Only at the conclusion of
the empowerment are initiates permitted to view the mandala. Thereafter, the mandala
is deconstructed and the sand is given as an offering to the Nagas of the sea. In con-
trast to this traditional contextualization of mandala construction, in museum, gallery
and other displays, the whole point is the public. Public consumption, and hopefully
the inspired donations and proceedings from the sale of dharma items, have become the

new, and, in some cases, explicitly-articulated goals of Tibetan mandala exhibits.

Overall, approximately fifty Tibetan sand mandalas have been created in muse-

ums, universities and other public forums since 1988, predominantly by monks from
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Namgyal Monastery in Dharamsala and also from Namgyal Institute in Ithaca, New
York.610 The exhibits are well-attended -- the American Museum of Natural History
estimated that between sixty- and seventy thousand people saw the mandala created
there in 1988. Approximately half a million people saw the Kalacakra sand mandala at
the IBM Gallery in New York City in 1991, and a whopping fifty thousand people per
day passed through the lobby of the World Trade Center when a sand mandala was
created there over a one-month period after the bombing in 1993. But despite the ini-
tial success of mandala exhibits, in the past few years, attendance at these Tibetan

Roadshows has been steadily decreasing.

Sponsorship of public mandala exhibits reveals an interesting cast of characters.
Samaya Foundation, headed by ex-real estate developer Barry Bryant, is a non-profit
organization headquartered in New York City. Dedicated to the preservation of
Tibetan arts, Samaya Foundation has sponsored four, month-long exhibits of mandala
construction in prominent U.S. museums.6!1 This foundation has also sponsored
approximately six smaller mandala exhibits and workshops. Concerning the sponsor-
ship of tantric empowerments, Geshe Gyaltsen’s Center in Los Angeles sponsored the
Kilacakra Empowerment at the Santa Monica Civic Center. The Madison-Square-
Garden rendition of the Kalacakra Empowerment was co-sponsored by the Tibet Cen-

ter, which is associated with Richard Gere,512 and by Tibet House, which is associated

610 Samten (1996); Yamamoto (1988)

611 These occurred: 1) at Samaya Foundation itself in New York City in 1988; 2) at the American
Museum of Natural History in July of 1988; 3) at the L.A. County Museum of Natural History in
Auf'ust of 1989; and 4) at the Nelson Atkins Museum of Art in Kansas City in 1995.

612 One must admit, there is something surreal about seeing Richard Gere, iconoclastic cinematic icon of
an "American Gigolo," on stage at Madison Square Garden bowing down at the feet of His Holiness the
Dalai Lama and ceremonially offering him a white Kata silk scarf. With this kind of attention, it is no
wonder that the Dalai Lama turns up on the society page of the New York Times. To underscore the
weirdnesss of this experience and the "hip” reputation that Tibetan Buddhism has in the United States,
even Cindy Crawford turned up for the Madison Square Garden Empowerment. Among media-bred,
Generation-Xers, Uma Thurman legitimates the Dalai Lama the way Brooke Shields legitimated Prin-
ceton and Marilyn Monroe legitimated JFK.
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with Columbia University Professor Robert Thurman, a.k.a. "Buddha Bob" and

"Uma’s Father."

A second genre of mandala exhibits, one that reflects the blending of Tibetan
and American cultures, involves the construction of newer Tibetan-American mandalas
alongside traditional Tibetan ones. In a program called "Healing the Causes of
Violence," Samaya Foundation has brought Gyuto monks and their mandala arts to
homicide-ridden urban environments such as Watts in Los Angeles.613 What is unique
about these projects is that the monks create their traditional mandalas at the same time
that they instruct children and adults in the process of mandala construction. The
monks then encourage these new performers to design their own mandalas using
culturally- and personally-relevant heroes and symbols. While display of traditional
Tibetan mandalas was intended to generate support for Tibet, it is hoped that these
more recent programs will bring peace to the inner city. The statistics are amazing -
when the monks were present in Watts, a total of nineteen gang-related deaths for a
one-month period dropped to only one death for the same month in 1995, reflecting in
part the community preparation and town meetings with gang leaders that preceded the
actual mandala exhibit. Nevertheless, members of one gang etched out of the group
mandala the symbol that had been chosen by another gang.

Samaya Foundation has also brought the Gyuto monks and the Avalokitesvara
mandala to juvenile correction facilities. For one month in 1995, and then again for a
month in 1996, the Gyuto monks "did time" at Camp David Gonzales, a youth deten-
tion camp in the Malibu Mountains that is part of the L.A. County Juvenile Justice
613 These exhibits included: 1) a program during the summer of 1994 at the Watts Tower Arts Center:
and 2) two simultaneous programs in adjoining communities with gang problems during the summer of
1995.
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system. Focused on violent teenagers, this program schooled young inmates in
qualities such as patience.614 The project received considerable television publicity,
and not coincidentally, it was CNN’s entertainment editor, Gloria Hillard, who did two
reports on the project. These reports were marketed to the public via cameo
appearances by Hollywood personalities, Levar Burton, Edward James Almos, and

Richard Gere.615

In both contexts -- the display of traditional Tibetan mandalas and the display of
newer Tibetan-American cross-breeds -- public exhibition wrenches sand mandalas out
of their traditional meaning context centered around tantric initiation and places them
into meaning contexts focused on education, pedagogy, social intervention, and crime
prevention. In a sense, sand mandalas are being appropriated to fill the needs of the
American public. Although generating public awareness about atrocities and genocide
in Tibet was the original intention behind bringing sand mandala rituals to the West,
this purpose has been more or less eclipsed, at least for the moment, by the glaring

neon of Hollywood’s lights.
Demystifying Recontextualized Sites

In an article entitled "Tibetan Art in a Museum Setting: Problems of Decontex-
tualization and Recontextualization,” Valrae Reynolds6!6 considers representational

context as it applies to the New Tibetan Galleries at the Newark Museum. According

614 During January and February of 1996, a second program at Camp David Gonzales was focused on
violent teenagers. In March of 1996, Samaya Foundation and the monks visited another facility, the
Dorothy Kirby Center, in southern area of Los Angeles. This visit catalyzed the mayor of L.A. to seek
additional funding to extend the project. Monks have also spent time in juvenile-detention centers; the
first program was in an all-male facility, and the second was in a co-ed facility for violent teenage
offenders and psychologically-troubled young people ages thirteen to eighteen.

615 cNN Reports on the project were made in 1994 and 1996. Also, an eight-minute report on the Fox
show "Sitings" included footage from a benefit shot in the private home of Edward James Almos.

616 Reynolds (1992)
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to Reynolds, the placement of an object in a specific location, usually under the
umbrella of a particular institutional mandate, redefines what the object is, both in the
minds of the audience and in the minds of the performers. Although Reynolds is dis-
cussing objects, the point applies equally well to Tibetan mandalas, when what is being
displayed is the actual process of mandala construction.

In a chapter entitled "Monkeys and Monopoly Capitalism: Teddy Bear Patriar-
chy: Taxidermy in the Garden of Eden," Haraway$l7 demystifies the American
Museum of Natural History, which, coincidentally, was the site one of the earliest
Tibetan mandala exhibits in the United States.618 After the Fall, we stroll across Cen-
tral Park, our Urban Garden of Eden and a stretch of green that Haraway points out is
little more than a "prophylactic dose of nature" designed to heal the overwrought and
decadent city dweller. We enter The Museum, the closest approximation to virtual
nature in the age before CyberGrass, a sphinx-like architectural monstrosity that rather
majestically eats up two square city blocks on the Upper West Side.619 Entering the
main door, we look for the Tibetan sand painting that we have heard is being con-
structed by a bunch of guys in long purple robes and funny yellow hats. The Times

said it was good, so we decide to check it out.

Founded just after the Civil War and dedicated to popular education and
scientific research, the American Museum of Natural History catalogues the journey of
Western man from birth within the sanctuary of nature to his first interface with the
Age of Mammals -- Juraissac Park comes to life. How is this historic meeting pre-
617 Haraway (1989)

618 The first mandala exhibit in the United States occurred at Samaya Foundation in New York City.
Only a few months later, the exhibition at the American Museum was the second.

619 Grimes has described museums as "quasi-religious and quasi-political institutions," but they’re also
"quasi-real. "
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sented? In the years before Steven Spielberg and special effects, the creative among us
relied on taxidermy -- ape and man joined in stuffy, visual embrace. In the 1920s,
Carl Akeley was the museum’s star taxidermist, the dude who stuffed poor P.T.
Barnum’s elephant Jumbo after it had been run down by a railroad train.

Oh, look what is mounted here in the museum’s diorama!! It’s the Giant of
Karisimbi, the lone silver back gorilla who was killed in 1921, the same year the
Museum hosted the Second International Congress of Eugenics. Through the politics
of eugenics and the art of taxidermy, the museum supposedly fulfilled its tripartite
mandate of conservation, preservation and pedagogy. We keep going, past the James
Earle Fraser statue of Teddy Roosevelt mounted on horseback as father/protector
between two "primitives,” an American Indian and an African, both aptly dressed in
their Halloween best as "savages.” But now we stop in a moment of reverence -- on
the memorial’s facade we see the words TRUTH, KNOWLEDGE, and VISION
emblazoned atop a portal. We feel relieved. All is right in La-La Land -- perhaps
Mickey Mouse feels this way, too. After all, the monks enter a Theme Park of sorts
when they come to the United States, and so it is not altogether surprising that Disney

World is the favorite post-tour destination for many Tibetan monks. 620

Having floated through the museum’s corridors, we now enter the hall in which
the mandala is being constructed. Here we find an anachronistic group of Tibetan
monks crouched over a six-by-six circular outline with a bunch of funny lines, scraping
two metal objects together so that the sand comes out one grain at a time. It’s rather
ironic that they deal in dead things in museums like this. All the stuff is dead. So
what are these Tibetan dudes doing here, anyway? What is implied, through this repre-
620 The opposite also applies, and as Shakya (1992: 15) notes, "Tibet has become a Disney World for
the Western bourgeois. Tibet possesses all the thrills and adventure of a customised fantasy world:
danger, romance, magic and cuddly natives."
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sentational context, about Tibetan culture and sacred arts? Are they all-but dead, too?
In the United States, we Americans often fail to notice something until it is yanked out
of its original context and disempowered. Few knew about the gorilla Giant of
Karisimbi before he was tacked up onto the wall. The sites actually chosen for the
exhibition of sand mandala construction determine to a great extent the type of message
received. The milieu of the mode of the media is the message, and an implicit mes-
sage, information by association, is delivered by the context in which mandala con-
struction occurs.52! Here, context implies that Tibetan sacred arts are dead, they’re
anachronistic, and they belong in museums instead of out in the open air of a traditional

empowerment ceremony.

The Drepung Loseling monks® construction of a Tibetan sand mandala during
February of 1997 at "Samsara Restaurant,” a chic little coffee café on the downtown
mall in Burlington, Vermont provides another example of an ambiguous site.
"Samsara” is cone of the many coffee cafés vying for business is Burlington, a
caffeine-consuming and ski-centered college town on the edge of Lake Champlain. The
cuisine in the place has nothing whatsoever to do with India or Tibet, yet the now-cool
term “"Samsara" has been appropriated to provide the establishment a sense of
Orientalist bravado. Like "karma," the term "Samsara" has managed to filter into café-
smart English, but like everything else, language depends upon perception. The
parents of one of my colleagues were in Burlington last summer, and they thought they
had just had lunch at "Sam and Sara’s" -- just goes to show what bloody mayhem
results when one forgets the diacritics.

621 with the exception of the "Healing the Causes of Violence" program, which has brought monks to
fragile urban environments, these displays almost always occur in bastions of American capitalism, odes
to the implicit American secular religion of materialism, shining and sparkling marble entryways to cor-
porate and quasi-corporate, i.e., academic, America. The IBM Gallery. The lobby of the World Trade
Center. The disjunction between "having” and "having not" could not be more transparent. Young men

shining shoes in the lobby of a fancy office building as the more economically- and politically-
priviledged go to work -- only now, we wear our shoes on our heads, trying to get a little cultural shine

- 245 -



As I walked into the café on the first day of the exhibit, I noticed a small group
of four Tibetan monks gathered awkwardly in the vestibule. They were supposed to be
performing a selection of their tri-tonal chants as a prelude to the construction of the
sand mandala; but the trouble was that no one had bothered to show up. With the
exception of myself, a small globular contingent of six pervasively-pierced teenagers
with wallet chains, and one extremely bored looking woman with a video camera evi-
dently sent from the local news, no one had bothered to come. I decide to stick it out,
so I ordered hot pastrami on rye with an iced caffé latte. "In the new coffee culture, it
helps to know your cappuccino from your latté."622 One of the senior monks finally
gave up the charade, ordered something to drink, and proceeded to insult the selection

of pastries available in a very pissed-off form of vernacular Tibetan.

Having ordered much food, the monks retreated upstairs to the balcony. It was
then that things started to get a little weird. After all, I had come downtown o watch
the monks, but now they were upstairs on the balcony watching me. Now it was I, and
a few other of the teenage girls, particularly one of the younger ones who decided to
wear a mini-skirt in the middle of a blizzard, who were the ones on stage. The monks
were peeking through the balcony bars looking down at us, and I realized with a start
that the process of Other-Construction was in full bloom. Like so many other public
forums, Samsara’s had now become the stage for cultural superimposition during Bur-
lington’s Valentine’s Day flirtation with cultural pluralism. In the timeless words of
the washed-up pop idol David Byme, "How did I get here?" And, more importantly,

how had my colonialist status as an appropriating American been subverted in the quiet

here and there, something to enhance our conversation with the boss over the coffee machine.
622 Nescafe commercial, February 1997.
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sashay of monks’ robes up some stairs? Now I was the objectified one, and the basis
for the objectification had shifted to gender; in contrast, the previous basis for objec-
tification in the performer-audience context had been political and socioeconomic
power. My power, of course, was derived from my affiliation, through nationality,
with a political and economic giant. This scene continued for about an hour. The
monks sat upstairs drinking "Nantucket Nectars" while I sat downstairs reading the
restaurant’s copy of "Entertainment” magazine. There was Woody Harelson on the
cover, flanked by two gigantic breasts, and I was reading Gloria Steinman’s critique of
Hollywood’s latest ode to idiocy, The People vs. Larry Flynt. And everybody just kept
looking at one another, wondering whatever it was that they were wohdering, until
finally it was too much. I stood up and walked out the door. I had not heard any
chanting, I had not seen the consecration of any sacred space, and the monks still had
not come downstairs. Even the group of pierced students lost patience, and they
walked out the door with me. What I had done is to feel like an object, but now I was

tired of constructing and being constructed, and I just wanted to go home.

On the walk to my car, I thought back to the Tibetan New Year’s celebration in
the basement of the Unitarian-Universalist Church that I had attended the previous
Saturday. How typical that event had been, the small community of twenty-five
Tibetans living in Burlington celebrating Smon lam chen mo523 in English with twenty
or so Vermont sponsors and mentors. But why didn’t any of the local Tibetans come to
Café Samsara for mandala exhibit’s theoretical opening ceremonies? Of course, the
local Tibetans would not have had the luxury to hanging out at a coffee-café at 2 p.m.
on a Monday afternoon -- only someone on an "academic” schedule would have that
kind of time. Was it that, or did they just not care, either? An English-speaking Mon-

lam Chenmo in the basement of a Unitarian Church, a flopped Tibetan chanting per-

623 The Great Prayer Festival.
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formance in a coffee-café called "Samsara," just so typical, it was becoming almost

mundane.

Things did revert back to "normal” later in the week, however, as people started
to hear about the mandala exhibit downtown. With an expectant audience in the eaves,
the monks were forced into the roles of performers; or, perhaps I should say, with the
monks in the roles of performers, Burlington’s unsuspecting pastry connoisseurs were
forced into the role of audience. From a play on words to a play on stage, the Grateful
Dead had now become the Grateful Monks. But there is a price. Backstage again, in
the kitchens and hallways of the fancy Civic Centers and galleries, I have heard monks
vent their frustration at the demeaning positions they feel forced to assume vis-a-vis the
American public. In order to get some attention, the monks feel compelled to become
"monk-eys," trained performers on the organ grinder’s shoulder. It is gruesome
cartoon, a monstrous, contorted yet bittersweet image, but it is one that encapsulates

what has become of the "intercultural transaction"624 between Tibetans and Americans.

I had encouraged my students from "Introduction to World Religions" at the
University of Vermont to stop by Café Samsara sometime during the week and view
the sand mandala. Many of their comments, sent to me via e-mail, hit on important
themes regarding cultural contact, blurred boundaries, and the trivialization of religious
ritual. Students noted the way in which monks were assimilating to life in the West in
terms of their dress, how they remained separate from the audience, how they were
demasked in their roles as performers, and how the line between genres of ritual enact-
ment and staged theater was extremely blurry. It’s true -- the amplified commercial

considerations of modernity together with the accentuated sound-biting of post-

624 Myers (1994)
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modernity have transformed the outward appearance of Tibetan tantric rituals from
sacred ceremony to weird theater, surreal performances inspired by a combination of

social, political and economic forces.

It wasn’t always like this, I'd like to tell myself. I drift back in reverie to 1988
when I was working on my M.A. at Columbia University. The Dalai Lama had sent
the then-Venerable Lobsang Samten, one of his four personal attendants, to supervise
the construction of the Kalacakra sand mandala at the American Museum of Natural
History in New York City. Almost a decade later, Lobsang Samten has constructed the
Kalacakra mandala some dozen times in art museums and universities throughout the
United States. As a Namgyal Monk, Lobsang trained many years in the ritual arts
pertaining to the Kalacakra tradition, including the construction of sand mandalas, the

performance of tantric rituals, and the meditative practice of deity yoga.

I remember my initial meeting with Lobsang, fresh off the plane from Dharam-
sala - he did not know much English, and I knew even less Tibetan. But we were
instant "buds" -- well, as much as an aristocratic Tibetan monk and a twenty-something
Columbia-ette could be. We bummed around Manhattan -- he liked the perfume chicks
at Saks Fifth Avenue -- and we talked about life, liberty and the pursuit of reincarna-
tion. But twice a week, things became somber. We would meet at Samaya Founda-
tion, in a video-display room, and we would watch a one-hour segment from the Foun-
dation’s thirty-six hours of video coverage of the 1985/86 Kalacakra Empowerment in
Bodh Gaya, India. In our broken Tibeto-English, we were charged to produce a trans-
cription describing the events comprising the ceremony. The translation process itself
was highly scientific -- Lobsang would contort his face and mime the Tibetan recorded
on the tape, and I would guess various English words in a charades of sorts until I hit
upon one he felt intuitively to be correct. He would smile, slap me on the back, I
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furiously would type something out on the word processor, then away we would go to
the next few digital frames of ritual enactment. The new "digerati" in the flesh - even
the Buddha watches T.V. these days, just check it out at the Musée d’art contemporain
in Montréal.

But I agonized during these early meetings - was it proper and appropriate for
me to be studying esoteric tantric material even though I had never received the
Kalacakra Empowerment directly from a guru such as His Holiness the Dalai Lama?
Was it okay to be gazing at the sacred Kilacakra mandala image despite numerous
injunctions forbidding the "uninitiated" from so doing? Was I actually receiving an

"initiation" of sorts tele-digitally through the video tape? What exactly was going on?

But now, all of my overly-earnest speculation seems so far away -- Café Sam-
sara’s flopped sand mandala exhibit has rendered such romantic consternation
ludicrous. No, now something else is going on, and both the monks and I are parties
toit. Now it is about use, appropriation, and packaging. Images of monkey-grinders
float through my head -- I transpose the metaphor to the hyper-intellectual caffé-latte-
drinking crowd, myself included, and I begin to feel so embarrassed -- is encounter
nothing more than reciprocal appropriation? My intellectual-elite romanticism is being
run out of town by the rock-groupie searching of a handful of grunge-pierced students.
Well, I know self-bash-ivity is "hip" in the academy these days, but this really isn’t
group therapy.

It is worth asking, however, whether bringing Tibetan mandalas into the realm
of the "mundane” actually trivializes them. Maybe we can find some convenient
Buddhist apologetics to cover this possibility. After all, around the turn of the last mil-
lennia, the famous Madhyamika Buddhist philosopher Nagarjuna claimed in his famous
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text the Milamadhyamikakarikas that "samsara is no different from nlfrvana, and
nirvana is no different from samsara," a statement succinctly obliterating any final dis-
tinction between the secular and the sacred, at least from the ultimate point of view.
Conventionally, however, recontextualization of Tibetan tantric mandalas in coffee-
houses may not be such a good "strategy,"” the Wall Street translation for the Sanskrit
term "upaya” or "skillful means." In the long run, due to associations with the trivial
and the trendy, public exhibition may not be such a great way to preserve these rituals

for future generations. The context just isn’t special enough.

The Commodification of Ritual

In most cases during Tibetan Roadshows, tickets are sold and admission is
charged. Of course, the commodification of ritual is nothing new to the matrix of
religio-economic linkages that dissolve in Tibetan culture like saccharin in tea. The
close connection between ritual, injustice, and business, the unseemly seams binding
religion and commercialization, is evidenced by the way in which brochures advertising
seminars and retreats are displayed at mandala exhibits alongside pamphlets describing
persecution in Tibet. Put bluntly, if it were not for the money, the monks would not be
here. Although the first U.S. mandala exhibits sought to increase public awareness
concerning Tibet, monetary gain is probably the most significant driving force behind
today’s Tibetan Roadshows. As David Patt comments in his paper entitled, "The Real
Healing: Tibetan Roadshows and the Cult of Benjamin Franklin," ritual and money
traditionally have been linked in Tibetan culture through the commonplace practice of
Tibetan monks or lamas giving teachings or performing rituals in exchange for which
disciples bestow material gifts. According to Patt:

Nothing could be more traditional in the South Asian context than this guru

daksind, or 'offering to the teacher. ... But somewhere along the way, some-

one figured out that there was a wider audience for the *mystical arts of Tibet’

than the already-converted disciples who were participating in the actual reli-
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gious meaning of the rituals; someone got the bright idea that the broad,

uninformed and curious public would pay to see these curiosities without any

necessary faithful participation in them.

To illustrate the strength of money as a monastic motivator, Patt recounts the
following anecdote:

I sat with the four senior Geshes on our tour in numerous money counting ses-

sions, the last of which, just before they departed for India, summed up their

attitude well. We were seated on the floor with $104,000 in $100 bills spread

out in casual stacks around us. We were totaling up the net income, which

was rather complicated, but we were all in good spirits because the tour had

done better than any of us had expected. Geshe Nyingje Rabyang was the 65

year old senior Geshe on the tour. ... [He] picked up a stack of $100 bills and

stuck them in the money belt hanging loosely outside his robes. He put his

hand over the fat wad and said, "De healing ngo ne res,” which translates as,

"This is the real healing."”

Initially, Tibetan Roadshows were very popular, especially on the East and
West Coasts, and the tours were successful in generating significant income for the
monasteries back in India. But in his paper delivered at the 1996 American Academy
of Religion meeting in New Orleans, Patt predicted, quite accurately, that at a certain
point, people would stop coming to the shows, and a tour would lose money. The

meager turnout at Burlington’s coffee-shop mandala proved Patt a prophet.

Though linkages between ritual and economics are forever, what indisputably is
new in this postmodern milieu of the mode of the media of the message is the playing
out of these linkages via "e-media," electronic media such as television, video, CDs,
CD-Rom, and the Internet. The following observation, offered by UVM freshman
Manty Michaelides, hit me squarely in the face:

I am writing to tell you that i went to visit the monks. when I got there on

Friday there was only one. He was sitting behind a table with books and tapes

of Buddhist stuff.

As Manty observes, the commodification of Tantric Buddhist ritual is evidenced
by the proliferation of many "dharma" items relating to Tibetan-style Buddhism, the
production of which has been catalyzed by a fusion of corporate production economics,

high-tech print culture, new forms of audio and video media, and the voracious demand
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of Western consumers. Like coffee-shop mandala exhibits, products relating to media
and technology, like media and technology themselves, are mounts for the propagation

of Tibetan Tantric memes.

In the United States, Snow Lion Publications in Ithaca, NY is, undoubtedly,
one of the primary meme-machines for the Tibetan Buddhist cause. Founded in 1980,
Snow Lion seeks:625

to promote and protect Tibet’s extraordinary religious, philosophic and

cultural traditions. ... Our main goal is to publish handsome, relevant and

informative books for the general reader as well as scholarly works represent-

ing the entire spectrum of Tibetan Buddhism.

Mission statement for a meme vehicle. Though in hardcopy, the Snow Lion
Newsletter and Catalog reaches 25,000 to 30,000 people each quarter,626 a veritable
meme-vehicle explosion is being facilitated by the Internet. Kevin Trainor, a professor
at UVM who specializes in Theravada Buddhism, quite aptly refers to this phenomena
as "Internet Buddhism." That’s where they tell us that after a long day’s work at the
Museum of Fine Arts in Houston, the monks "deserve a break today" -- monks,
mandalas, and McDonald’s -- the ultimate American alliterative apparition. Snow Lion
itself has a site on the Internet,527 which provides current information about Tibet and

the Dalai Lama%28 in addition to a complete on-line catalog of items advertised in the

print edition of their newsletter.

Looking at the "Dharma Items" section of the Snow Lion Newsletter, we find
an unapologetic array of items relating to Kalacakra, including two versions of a
Kalacakra Deity poster ($6 and $9) or a Kalacakra thangka ($550) instead. We can
even get our thangka consecrated: 629
625 Snow Lion Publications (1996: 80)
26 Snow Lion Publications (1996: 17)
627 http://www.well.com/user/snowlion

28 The Dalai Lama has an e-mail address, too. See Tsering (1993).
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When you purchase a statue or thangka from Snow Lion, you also have the
option to have it consecrated. Snow Lion has made an arrangement with Nam-
gyal Monastery to have this special empowering ceremony performed for the
pieces you purchase from us. In addition to the cost of materials, it requires
several monks working for an entire day to consecrate a statue or a thangka.
Although Namgyal does not have a set donation fee for consecration, Snow
Lion recommends a minimum donation to the Monastery of $100 for statues
and $50 for thangkas. This is tax-deductible and checks should be made out to
Namgyal Monastery ... We will deliver your statue or thangka to them and
send it to you after it is consecrated as part of the service we provide.

We also find a Kalacakra pendant for $20 and a more expensive Kilacakra
Watch for $120. According to the Newsletter: 630

This designer’s watch whose creation is inspired by Tibetan sacred art and

endorsed by His Holiness the Dalai Lama, is dedicated to the pursuit of

enlightenment, world peace and a free Tibet. This is a Swiss Quartz watch

with Sport-3 hands, water-resistant stainless steel conmstruction with blue

leather strap. The dial has a blue background with silver Kalachakra pattern.

Produced in a limited edition of 1000. Comes with warranty booklet (war-

ranteed for one year by the manufacturer for defects) that also explains the sig-

nificance of Kalachakra and the prophecy of Shambhala.

The warranty booklet for the watch claims to explain the religious significance
of the Kalacakra tradition, a feat, if successful, that would put many generations of past
and present scholars out of business. This pattern continues. In the "Tibet Cards" sec-
tion of Snow Lion’s catalogue, we find "Robert Beer Postcards" of the Kalacakra
Mantra ($.80 each), "Kalachakra Sand Mandala Postcards” ($.75 each), and the ever-
so-slightly-more-expensive "Wheel of Time Sand Mandala" Note Cards ($1.50 each).
Kilacakra, a real rallying theme among Tibetan Buddhist memes, even has its own self-
appelled piece of catalogue real estate in the section of the Newsletter called
"Kalachakra Teachings.” Here are advertised four books on the topic of Kalacakra;

even the "Children’s Corner" includes one book exclusively devoted to this tradition.

But things really heat up when we get to the "Video Dharma" section of the

catalog -- no less than four separate videos cover the construction of the Kalacakra sand

629 gnow Lion Publications (1996: 77)
630 Snow Lion Publications (1996: 75)
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mandala during exhibits in the West.631 See, for example, the advertising blurb for
"Mandala: World of the Mystic Circle: "632

The symbolism of the mandala is explored through interviews with the monks
and with an architectural historian, philosophy professor, physicist, and
psychotherapist. Examples of mandalas from other cultures are also described.

A little Eliade on the side.

The use of electronic media as a carrier for "dharma" was especially pro-
nounced at the 1993 mandala exhibit at the World Trade Center in New York City.
There, almost mocking the public exhibition of the mandala in a sterile corner of the
World Trade Center lobby near a bank of elevators, video monitors showed a looping
tape of Samaya Foundation’s footage of the Kalacakra sand mandala in a "traditional"
ritual context, the 1985/86 Kalacakra Empowerment in Bodh Gaya, India. The looping
take included images from the empowerment, specifically chanting monks, dancing
lamas, and mandala construction, all superimposed over ritual chanting. Electronic
dharma carriers also work overtime at the Newark Museum, where an installation in a

separate room of the Tibetan galleries shows a video entitled "Tibet the Living Tradi-

631 Snow Lion Publications (1996: 65) describes: 1) "Kalachakra, The Wheel of Time" by Bearfoot
Productions. This video is based on four Namgyal monks’ creation of the Kalacakra sand mandala at the
Douglas Hyde Gallery in Trinity College, Ireland. According to the catalogue write-up, their project
was a "contribution towards the creation of peace.” This video details the creation of the mandala from
the center outward and the monk’s performance of dancing and chanting associated with Kalacakra; 2)
"Sand Painting: Sacred Art of Tibetan Buddhism.” This video was created during the 1991 Asian Art
Museum exhibit of Tibetan art. Here, "the meaning of the symbols of the mandala with its five levels
and myriad deities is explored;” and 3) "Exploring the Mandala” by Pema Losang Chogyen:

This dynamic computer-simulated exploration of a three-dimensional mandala

represents a unique collaboration between ancient traditions of Tibetan

Buddhist meditation and state-of-the-art computer graphics technology. Pema

Losang Chogyen, a Tibetan monk from Namgyal Monastery, and researchers

at Cornell University’s Program of Computer Graphics worked for more than

two years to produce this unique video. The video demonstrates the relation-

ship between the two-dimensional mandala (here a sand mandala) and the les-

ser known three-dimensional form visualized in meditation by Tibetan yogis.

The video animation takes viewers through the course of visualization, present-

ing a comprehensive visual introduction to Tibetan mandalas.
632 This video, made by Martin McGee and Cathy Steffan, documents the construction of the sand
mandala by four monks at the Buffalo Museum of Science in August of 1991.
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tion;" footage the museum compiled from their archives to describe Tibetan art, the

museum altar, and Tibetan festivals.

But if we are not satisfied with books and videos, if we want to see "the real
thing," we need only "Call 1-800-525-TREK" to secure a $3000 land-portion-only tour
to the Dalai Lama’s conferral of the Kalacakra Empowerment at Tabo Monastery in
Spiti, India. The "Snow Lion Expeditions" blurb reads as follows: 633

Your special 16-day Snow Lion Spiti-Kalachakra itinerary includes the mag-

nificent Bhimakali Temple; the spectacular Sutlej River gorge that you follow

through the Himalayas on the fabled Hindustan-Tibet Road; three days at Tabo

Monastery with its magnificent frescoes; and Dharamsala.

At this point, the ultimate piece of humble pie has just been served up to a
thousand-year-old tradition now reduced, like one of the "Ancient Wonders of the
World," to a blip on a very-yuppified travel itinerary. Of course, taking a tour that
includes the Kalacakra Empowerment as one stop in an otherwise hectic schedule is one

step above watching the empowerment on video, but the ritual here still is contextual-

ized as a "tourist attraction" and access to it occurs within a commodified setting.

And so, sand mandalas and Kalacakra have become a little "Big Business" in
dharma circles, thoroughly commodified and put in their place by Western tourist-
consciousness and the unique North American thirst for knick-knacks. Mandalas in
coffee houses are not so strange when you consider everything else out there, e.g., jig-
saw puzzles and screen savers, objects that supposedly are propelling the Western-

ization of Tibetan Buddhism.
Encounter, even the staged encounter of museum and university and gallery that
is a poor relative of the grittier stuff they’re experiencing in Watts and other environ-

633 Spow Lion Publications (1996: 9)
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ments on the edge -- this process of encounter transforms both audience and
participants. No one leaves the stage unaffected. For better or for worse, preconcep-
tions are revealed, illusions are shattered, and lives are changed. The significant
publicity given to mandala exhibits in the United States has led a sort of "rock-
starification” of the monastic performers. Without sounding too much like a tabloid
journalist, I should note that no insignificant amount of sexual brouhaha accompanies
sand mandala exhibits and other forms of the Tibetan Roadshow. Like unruly drum-
mers experiencing some sort of a post-gig rush, I have seen more than one Tibetan
monk trying to pick up an American "babe" after a concert. And on the other hand,
one ex-monk I know was constantly subjected to marriage proposals from women in the
audience -- he was even stalked by two girl-fans who attempted to rape him after a hard
day’s work at the museum. After unsuccessfully requesting some three or four times
that the women leave, he ended up calling the police because he felt too conflicted to

remove them from his apartment by force.

The Commodification of Injustice

To a great extent, the very existence of a Tibetan Buddhist cause arises through
the recontextualization of sacred ritual arts into the secular centers of postmodern
American life. But do Tibetan Roadshows, these exhibits and performances and dis-
plays, do they actually advance the created cause of Tibetan human rights, do they
propel the propagation of Buddhism, or, in the long run, do they hinder it? Are the
creation of mantra-CD sound bites, the attenuation of ritual dance sequences to coin-
cide with short audience attention spans, and the plastering of mandala images on Sony
digital technology-- are these ultimately self-defeating memetic strategies? Do these

strategies make the rituals f0o accessible -- accessible to the point that they lose their
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mystery, which is possibly their greatest power in captivating popular imagination and
hence garnering support for Tibetan political ends? Mandala exhibits do serve particu-
lar agendas, such as monetary monastic ones, but as atténtion shifts to performances
enacted for the consuming American public, performances enacted in pre-packaged,
hygienic and otherwise flat spaces, attention may be diverted away from the horrors of
ethnic and cultural genocide, religious persecution, and environmental desecration in

Tibet.

But who has the power here? Who has the power to create, to support, or to
dismiss, the genocide of a people as a "cause" worthy of attention -- something worth a
few hours’ time at the end of a Sunday stroll through Central Park? Despite exhibits’
success in exposing people to Tibetan ritual arts, the display of Tibetan sand mandalas,
indeed the very existence of Tibetan chanting tours and dancing performances -- these

exhibitions may be burying alive the grim and sad reality that has given them birth.

And what emotions does this commodification of injustice incite in the hearts of
the performers? Although an air of polite resignation emanates from the monks who
are called on to enact Tibetan Roadshows, an underlying current of resentment, one
often transmuted into subtle condescension and pissed-off coffee-bar Tibetan, betrays
the grim reality undergirding the fact that these exhibits and displays are occurring at
all.634 A million Tibetans have been killed over the past forty years, thousands of
monasteries have been destroyed, and Tibetan monastics and lay people alike are now
scattered across the world like specks of gunpowder still drifting after the blast of a
634 T an adoring American public, this demasking of the monks’ romanticized attitude towards life may
appear harsh. Nevertheless, many monks are angry, just plain angry. Video stores in Dharamsala keep a
copy of "Rambo” on the shelves because the monks enjoy it so — despite repeated admonitions from the
Dalai Lama, many actually enjoy seeing Stallone blowing away the bad guys, whom they identify
directly and explicitly with the Chinese Communists.
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canon called "the Communist Liberation of Tibet.” It is unspeakable, yet here we I am
writing about it in yet another polite and civilized "academic” forum; and as the author,
I become yet another primate in the parade of trained monk-eys "displaying” what were

once extremely sacred arts of Tibet. Primate Visions.

From the perspective of many monks, tyranny consorts with Tibetan Road-
shows. Impelled by economic realities and high-ranking monastic authorities who sug-
gest they participate in such tours, many monks feel humiliated as they grovel at the
feet of uninformed and plastic Americans. What is worse? Demeaning one’s sacred
practice and the rituals that accompany it by selling tickets, or confronting the Chinese
directly at the door of a monastery — at least then it is an honest fight. In the West, the
forces one combats are more perfidious, more pervasive and more disembodied -- capi-
talism, electronic encapsulation, technological superiority - so the resentment, too,
becomes more diffuse, its outlets more complex and contorted.635 Because reality just
doesn’t sell, Tibetans now find themselves commodifying their own rituals and com-
modifying the political injustice they have suffered, while academics like myself end up
commenting upon this commodification. The sacred seems lost in all the bustle; we
never get to see a "real" mandala, though apologist academics636 would have us

believe differently.

Having become desensitized by our virtual representational technologies, slides

635 There is something very skewed in this world, an odd categorical overlap between secular and
sacred, when stuffy museum halls and be-bop coffee shops are the new loci for what was traditionally the
most sacred visual image of a religious tradition of tantric practice with a thousand-year history. Some-
thing monsterous and tyrannical characterizes any form of exhibition, including this dissertation itself,
that invents a new genre of mandala enactment by decontextualizing mandalas from their traditional use
in Tibetan tantric empowerment ceremonies and recontextualizing them in secular, commercial, and
academic space, then goes on to validate this process under the rubric of pedagogy and community serv-

ice.
636 Myers (1994) argues that museum exhibition of sacred arts creates a new species that can be evalu-
ated along the same dimensions of validity as the original cultural forms appearing in community-based
ritual contexts.
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and posters and screen savers and stuff, I wonder sometimes that if confronted by a
"real" mandala in real living color in a real ritual context in the middle of the
Himalayas somewhere, we members of the new digerati would be struck dumb, unable
to integrate the force of it and turned to pillars of salt like Job’s wife who dared to turn
back and see the truth. But thanks to this virtual world of ours, this world of approxi-
mations on the real and then further approximations on the approximations, we no
longer have to climb to the top of the mountain anymore to get our fix; no, now the
Tibetan community is in such dire straits, or, in some cases, is enterprising enough,

that they have decided to come to us - colonialism without the commute.

Electronic Analysis

The very existence of Tibetan Roadshows and video dharma betrays
Budddhism’s confrontation with modernity, especially that hyper-technological and
commodified modernity that characterizes life in the United States. Symbolic jux-
tapositions have brought the Kalacakra tradition together with computer culture;
information technology has altered profoundly globally-plural manifestations of the
sacred. It is not surprising that in downloading a bunch of Tibetan guys in their long
purple robes and funny yellow hats, Apple Corporation has cashed in on the monks’
initial Roadshow popularity by enlisting them to help market computers -- the same
monks that chanted mantras in concert halls across the United States can be seen in a
blithering array of magazines touting a Macintosh Powerbook the same way that they
carry the ritual vases during tantric empowerments. Ironically, the ritual vases in the
Kalacakra Empowerment traditionally symbolize the dékinis® voluptuous breasts, con-
duit of all sustenance, a role taken over in contemporary virtual culture by the com-

puter since lactose-intolerarice, i.e., nature-intolerance, has persuaded us to change our
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diet from milk to information.

What exactly is going on in a world in which one culture offers up winzied and
humbled monastic patriarchs in yellow hats —- dudes that look like they’re straight out
of a Chiquita-banana commercial -- to another culture that gobbles them whole, pack-
ages their rituals into video format, washes them down with a few CD chanting record-
ings, then wipes its hands clean from the tsampa-biscotti residue, leafs through the
Times for a glance at the movie section, and moves along to the next item on the Day
Planner? Sidestepping the normative question of whether or not this is a good thing,
all of this "cultural exchange" supposedly predicated on a platform for "Cultural Sur-
vival," we can certainly ask whether or not e-media enhance or detract from an experi-

ence of the sacred.

As Marshall McLuhan has theorized, we are in the midst of an epoch-making
transition that is characterized by society’s shift from print-based to electronic com-
munications; and it is this transition that is reweaving the entire social and cultural
web. According to McLuhan, the current electronic transition will be as consequential
for human culture as was the shift catalyzed by Gutenberg’s invention of movable
type.637 Like all representations, media and technology supply mounts for the
propagation of Tibetan Tantric memes. Whereas problematic museum and coffee-shop
contexts may trivialize and commodify High Tibetan tantric culture, electronic media,
especially video and computer technology, modify Tibetan Tantra in a different way.
Indeed, this transformation is linked to the manner in which electronic data are
processed by the human mind.

637 Birkerts (1994) contends that electronic media are dangerously invisible in their functioning, and
Miller (1988) notes that because the medium of TV has diffused itself throughout our culture, it has,
through its sheer omnipresence, vanquished the possiblity of any type of comparative perspective.

Because there is no independent vantage point, we cannot see the role that television or electronic-
communication media have assumed in our lives.
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In the case of print media, reading sacred texts facilitates a sense of the sacred
and of the eternality of time. In contrast, transmission of Buddhist dharma via elec-
tronic media serves, in the long run, to alienate viewers rather than to connect them.
In his book entitled In the Absence of the Sacred: The Failure of Technology & the Sur-
vival of the Indian Nations, Jerry Mander938 cites scientific studies of brain-wave
activity in which researchers found that the longer one watches television, the more
likely the brain will slip into alpha-level states characterized by slow, steady brain-
wave patterns in which the mind is in its most receptive mode. According to Mander:

It is a poncognitive mode; i.e., information can be placed into the mind
directly, without viewer participation. When watching television, people are
receiving images into their brains without thinking about them. ... There are
many reasons why the brain slips into this passive-receptive alpha condition.
One reason is the lack of eye movement when watching TV, because of the
small size of the screen. Sitting at a normal distance, the eye can gather most
of the image without scanning the screen for it. The image comes in whole.
This lack of seeking images disrupts the normal association between eye move-
ment and thought stimulation, which is a genetically provided safety valve for
human beings. Before modern times, any unusual event in the environment
would attract instant attention; all the senses would immediately turn to it,
including ‘the vision sense and its "feeler,” the eyes. But when an image
doesn’t have to be sought, an important form of mental stimulation is absent.

A second factor causing the brain to slip into alpha-wave activity is that, with
the eyes not moving and the screen flickering on and off sixty times per sec-
ond, an effective hypnosis is induced, at least in the view of psychologists who
use hypnotism. ...

The third factor is the most important. The information on the TV screen --
the images — come at their own speed, outside of the viewer’s control; an
image stream. One doesn’t "pull out” and contemplate TV images, as if they
were still photographs or images described in a written passage. If you
attempted to do that you would fall behind the image stream. So there are two

choices: surrender to the images, or withdraw from the experience. ... So,
the nature of the experience makes you passive to its process, in body and
mind.

In contrast to television, print media is the most engaging and participatory of

all media forms currently known. Like television, computers also impact brain waves.

638 Mander (1991: 80-81)
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Researchers in Sweden found that the flickering light from computer screens can cause
brain waves to spike to unusually high levels, which may result in feelings of fatigue,
headaches, and tingling skin. In addition, more recent research at the University of
Pennsylvania has employed functional magnetic resonance imaging (i.e, MRI technol-
ogy) to study the brains of people while they explore a computer-generated virtual
environment.639 Reading is an active rather than a passive process, and it requires
conscious mental effort. It is impossible to be in an alpha-level cognitive state while
reading if one is comprehending what is being read. In addition, since print media is
not subject to time limitations, it is able to deliver to each individual reader whatever is

necessary to achieve understanding.

Since electronic technology, it both its visual and nonvisual formats, encourages
in users a heightened and ever-changing awareness of the present, such technology
works against historical perception and religious experience by its dependence upon the
inimical notions of logic and sequential succession. Whereas print media exalt the
word and fix it into permanence, electronic media reduce it to a signal, "a means to an
end." As the circuit supplants the printed page, historical perspective is flattened, and
changes in information storage impinge upon our historical memory and our sense of
the sacred. Video, CD and database expunge both context and chronology, admitting
us to "a weightless order in which all information is equally accessible,"640 often

equally valid, and certainly, equally non-sacred.

Electronic media also obliterate the sense of sacred time. As Mander notes,
circuit-driven communication is predicated upon the instantaneous. We enter a virtual
now, the perpetual present tense of the impulse, beep, and flickering cursor. Whereas
639 Travis (1996)

640 Birkets (1994)
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Cyberspace is that no-place in which data are held and through which they pass,
Cybertime is a limbo in which we suspend ourselves while we perform electronic
operations. Cybertime is antithetical to that which is aesthetic, in a deep sense, and, I
would hazard, to the sacred as well. Cyber-sacrality is a contradiction, an oxymoron.
Indeed, the entire Cyber metaphor depends upon representation, approximation, the
desire to be constructed, and the compulsion to construct. Cyber is, in effect, the
antithesis of religious experience. The Cyber Beast’s very nature pushes towards a col-
lapse of the wave function and the resulting encapsulation of frozen life. Just as Crick
suggests in his panspermia hypothesis that DNA may have been launched to earth in a
meteorite, Tibetan culture has been launched to the West in incipient video format. Of
course, such directed launch entails that tantric arts will evolve differently in our elec-
tronic ecosystem than they did on the Rooftop of the World. Disconcerting, however,
is the fact that encapsulation via the sound bite imparts the illusion that we have some-
thing. Mander reacts with trepidation to this situation:

My core fear is that we are, as a culture, as a species, becoming shallower;

that we bave turned from depth — from the Judeo-Christian premise of

unfathomable mystery - and are adapting ourselves to the ersatz security of a

vast lateral connectedness. That we are giving up on wisdom, the struggle for

which has for millennia been central to the very idea of culture, and that we

are pledging instead to a faith in the web. ... The devil no longer moves about

on cloven hooves, reeking of brimstone. He is an affable, efficient fellow. He

claims to want to help us all along to a brighter, easier future, and his sales

pitch is very smooth. ... I saw what it could be like, our toil and misery

replaced by a vivid, pleasant dream. Fingers tap keys, oceans of fact and

sensation get downloaded, are dissolved through the nervous system. Bottom-

less wells of data are accessed and manipulated, everything flowing at circuit

speed. Gone the rock in the field, the broken hoe, the grueling distances.

"History,” said Stephen Dedalus, ’is a nightmare from which I am trying to

awaken.’ This may be the awakening, but it feels curiously like the fantasies

that circulate through our sleep. From deep in the heart I hear the voice that

says, 'Refuse it.’

Infected by a new mind virus claiming that the transmission of cultural memes
functions analogously to the transmission of biological genes, I suggest that when reli-

gious "memes" affix themselves to certain types of media, namely electronic media,
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they insure their reduction, trivialization, eventual mutation, and possible extinction.
Essentially, I suspect that electronic meme-carriers may work analogously to multi-
cellular sexual organisms in the biological world. In multicellular sexual creatures such
as humans, the organism’s germ line is involved with propagation and successful trans-
mission, while the soma to which it gives rise and which is involved with survival and
prosperity, dies out.4! Indeed, no one can argue that meme-carrying media propagate
successfully - in just a few years, we have moved from television to video, from CD
to CD-Rom. But while an electronic "vehicle" insures its own survival and propaga-
tion, that which is "carried," the content-cum-soma, dies out.542 Left is an ossification
of the sacred, Dead Ritual -- the original living tradition has become so transformed

that the sacred virtually has been sucked out of it.643

Initially, as hyper-tech world is drawn to the "latest" and "greatest," various
factors accelerate a meme’s initial propagation and diffusion - newness facilitates ini-
tial interest; shock value endows initial interest with an affective valence; simplicity
facilitates cultural accommodation; and hierarchy provides the stage for negotiations
involving power. But witness the short half-lives of new alternative rock bands.
Similarly, by allaying itself with techno-media (Virtual Rituals on Video, Canned
Chanting on CDs, Glossy Buddhas on Magazines, and Electronic Gurus on the Inter-
net), germ lines within Tibetan Tantric culture insure their own extinction. In less than
a decade, I predict, we have "progressed" from "Teenage Ninja Mutant Turtles" to
"Fading Tibetan Mutant Mandalas."

641 Goodenough (1997)

642 ndeed, though hybridization (read "religious syncretism") is one strategy that can result in evolu-
tionary success, my argument here specifically highlights the evolutionary dangers inherent in using elec-
tronic media in this process.

643 As recounted by Heim (1993: 66), Marshall McLuhan observes in a letter to Buckminster Fuller,
creator of the infamous Buckey Balls, "Today the environment itself becomes the artifact.”
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Though mandala exhibits in the United States initially retained an air of the
sacred, as for example when the Kalacakra mandala was constructed in Madison, Wis-
consin in the 1980s as part of a tantric empowerment ceremony, this sacred context has
been undermined steadily by increasingly-secularized exhibition contexts in which com-
modification plays a major role. Mandala-rug resemblances notwithstanding, it is fair
to say that the commercial power of our coffee-shops-gone-mad culture, a big "Feed
Me" plant from "The Little Shop of Horrors," has managed to gobble up what were
once some of the most sacred iconographic images of Tibetan Tantric Buddhist culture.
Unless, of course, you want to count Nantucket-Nectar-drinking Tibetan monks who
spend their Monday afternoons girl-watching from balconies in Burlington, Vermont,

now there is almost nothing left.

While religious memes continually must transform themselves in order to sur-
vive, religious ideas must find viable carriers in order to participate in the process of
natural selection without becoming extinct. Affixing themselves to living media, e.g.
ritual enactment, seems to be one route by which sacred memes are able to establish the
conditions necessary for successful dissemination. Kalacakra provides a case study in
point. Although certain aspects of "Kalacakra Culture" have accommodated themselves
to electronic media, other Kalacakra memes have stuck to Real People. The Dalai
Lama’s success in staging mass conferrals of the Kalacakra Empowerment, for exam-
ple, illustrates the continued power and compelling nature of live interaction. But to
what extent will the extinction-drive encoded in tantra’s electronic vehicles undercut the
dissemination-drive inherent to the Real Rituals? In the case of Kalacakra, is George
Sanchez’644 distinction between "assimilation” and "selective appropriation” a

euphemism blanketing a much more insidious monster, a computer-simulated and

644 Sanchez (1993)
- 266 -



electronically-fed Dragon programmed to Appropriate, Use and Destroy?

Whereas commodification breeds secularization through trivialization, elec-
tronification creates alienation through discretization.545 In his 1993 book The
Metaphysics of Virtual Reality, Michael Heim646 co-opts Leibnizian "monadology," the
metaphysics of the "monad," to explain why the lightning speed of the electronic age is
perilous to finite beings. The term "monadology" is derived from the Greek term
"monas,” as in "monastic," "monk," and "monopoly.” It refers to a certain kind of
aloneness, a solitude in which each being pursues its appetites in isolation from all
other beings. According to Heim:647

The mental life of the monad -- and the monad has no other life — is a proces-

sion of internal representations. ... Realities are representations continually

placed in front of the viewing apparatus of the monad, but placed in such a

way that the system interprets or represents what is being pictured. The

monad sees the pictures of things and knows only what can be pictured. The

monad knows through the interface. The interface represents things, simulates

them, and preserves them in a format that the monad can manipulate in any

number of ways. The monad keeps the presence of things on tap, as it were,

making them instantly available and disposable, so the presence of things is

represented or 'canned.’

But why does the written word, the traditional format for religious revelation,

appear to induce a sensation of the sacred, while electronic media reduce the sacred to
metaphor and information, leading often detachment, alienation, quiet desperation, and
sometimes, even death? Was it a mere coincidence that the members of the Heaven'’s
Gate cult were also avid web-page programmers and had developed their group’s
belief-system in tandem with the dictates of an obsessed electronicism? "They were so
pale. They never went out in the sun," one neighbor commented in an article in The
New York Times.
645 According to Heim (1993: 55-72), cultures organized electronically have already left behind the
detached, linear, individualistic mentality of literate or print cultures. Further, McLuhan (1962: 66) that
Heidegger’s treatment of language as a transcendental aspect of Being shows that, "The alphabet and
kindred gimmicks have long served man as a subliminal source of philosophical and religious assump-
tions.” McLuhan also notes Heidegger’s belief that technology was an overwhelming force that chal-
lenges the maxims of traditional morality.
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The fatal electronic flaw, the crack in the firing that causes electronic media to
induce alienation, confusion and separation is related to the way in which the human
brains processes output from electronic technology. Unlike print media, which have a
stable presence in time and space and which depict a continuous flow of words along
the page, electronic media operate according to discretization; information is clumped,
parsed, divided and separated. Although the rate at which discrete bundles of informa-
tion pass before our eyes is fast enough to fool our conscious minds, it does not fool
our subconscious. At this level, we receive the associative message, reinforced over
and over and over again at a lightning rate - "things are inherently separate from one
another, they are discrete." The eternal connectedness that characterizes the sacred is
subverted by lonely bits of information cut off from a more connected community of
wisdom, bits left to blip in and out of existence either at the predetermined,
monotonous rate of television or according to the whims of mouse movement and com-
puter keystroke. The mode of the media is the message, and the Canned Culture that
results from the electronic, postmodern transmutation of the sacred reads a bit like a

nightmare; perhaps someday we will remember that it is time to wake up.

646 Heim (1993: 97-99)
647 Heim (1993: 97)
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APPENDIX A

PRELIMINARY TRANSLATION OF THE THIRD CHAPTER
OF THE SRI KALACAKRA!

abhisekonama trtiyah patalah
The Third Chapter, known as the "Empowerment. "

Part 1. vairﬁcﬁryﬁdisarvakarmaprasarasﬁdhanﬁlpksammahodd&ah )
The great explanation, which has as its characteristic the practice of the expansion? of
all the actions of the vajra master, etc.

KT III.1-22: Request, teacher, hearth, spreading powder.

Part II. raksicakrapiirvangamabhiimyadisamgrahamahoddesah )
The explanation for seizing the earth, etc., which is located in front of the protection
wheel.

KT II1.23-35: Teacher, wrathful deities, purification, protection.

Part II. mandalavartanam nima mahodde$ah
The great explanation, "the turning of the mandala" by name.

KT III.36-70: Drawing mandala, burnt offerings.
Part IV. mandalibhisekamahoddesah

The great explanation of the empowerment of the mandala.
KT I1.71-103: Hearths, burnt offerings, entering mandala, worldly empowerments.

Part V. pratisthaganacakravidhiyogacaryamahoddesah .
Here, the3 section [concerning] the conduct of yoga for the rule of the consecration and
the feast.

KT III.104-169: Consecration, higher empowerments, conduct.

Part VI. mudradrstimandalavisarjanavirabhojyavidhimahoddesah
The rule for bestowing the hero of cessation in the mandala of the sight of the mudri --
the great part.

KT III.170-203: Hand gestures, eye signs, secret signs, concluding mandala rites, pow-
der into water, feeding initiates.

1 Note: Visual markers draw readers’ attention to the workings of the translation process. Braces
{designate inclusion from the VP}; double braces {{designate Bu ston’s commentary, BTG}}; and brack-
ets [designate the translator’s notes].

2 (Skt. prasara)

3 (Skt. ganacakra)



PART I

vajracaryadisarvakarmaprasarasidhanalaksanamahodde$ah
The great explanation, which has as its characteristic the practice of expansion of all the
action of the vajra master, etc.

gObeisance {{prostration}} to Glorious Kalacakra, by whom the ten-fold
{generosity}}* beginning with horses, etc. {{elephant, girl, foundation of earth [i.e.,
land], spouse, own flesh, precious iron, ba sa (2), cow}} has been given, and by whom
a gift is given to the one f{to those}} who seeks gifts, by whom {{perfect}} merit and
wisdom {{of knowing the lack of inherent existence}}5 [are possessed] -- {{by
Buddha}}, by means of one with great strength, and by whom the {?t?our}} Maras, etc.
{{those_who obstruct and those who misguide, also the 21,000 breaths® and the
imprint? of change}} have been destroyed. Having sprinkled the universe,8 which has
been analyzed,? on the glorious mandala, which is the stainless Dharma Realm, which
is the Lord of Speech, which is the sole domain of teachers, [give] obeisance to that
Buddha.} {{At glorious Dhanyakataka, having initiated into the dharmadhitu, the
mandala of the untainted Lord of Speech, goods and people, etc., to them who are
fortunate, [I] make prostration to that Buddha who prophesized that all sentient beings
[attain] the highest place of a single Buddha.10}}

{Havin% bowed down in this manner to Kalacakra, who has the best bodies of three
[types],’! and who possesses great bliss, who has the foremost three vajras of the
mandalas, he is the thundering vajra and is imperishable.} {{Likewise, having
prostrated to Kalacakra (indistinguishable method and wisdom), to great bliss (the body
of inherent birth),12 to the three supreme bodies (dharmakaya, etc. [i.e., sambhogakaya
and nirminakaya]), to the three mandalas, to the three supreme (wisdom vajra and
indestructible speech, since he teaches dharma by means of speech of that which has
the characteristics of everything and is the wisdom vajra) vajras (vajra body, etc.), and
the unchangeable (change applies to the four states of mind; the body of inherent birth
is unchangeable) vajra of melody.}} {A short commentary on the empowerment chap-
ter in the tantra is being written by me [Pundarika], here, with reference to the teach-
ings of the root tantra, in order that one attain the fruits of merit and gnosis. 13

gHere, in the south of the town of Kalapa, in the glorious park of Malaya, at the
{edge of the}} front door of Kalacakra’s mandala {{which was constructed by
Sucandra}} residence, which is a great treasured and jeweled pavilion -- by King Yasas
who is seated 1ipon the lion throne with great gems and jewels, who possesses a Fea-
tureless Body,14 by Mafijusri, {{by King Yasas ... who is the emanation of Maiijusri}},

4 (Tib. sbyin)

5 (Tib. rang bzhin med par)

6 (Tib. dbugs)

7 (Tib. bag chags)

8 (Skt. vi§vam)

9 (Skt. vyakrtam)

10 BTG (1965: 232)

11 The three bodies are the "truth body” (Skt. dharmakaya; Tib. chos sku); the "enjoyment body" (Skt.
sambhogakaya; Tib. longs sku); and the "emanation body" (Skt. nirmanakaya; Tib. sprul sku). See Wil-
liams (1989: 171-184).

12 (Tib. lhan cig skyes pa)

13 (Skt. jfiina)

14 (skt. nirmitakaya; Tib. sprul pa’i sku) The Tibetan term "sprul pa'i sku" is also used to translate the



who was solicited by "the Chariot of the Sun,"!5 he [Sucandra) is 7predicted16 by the
Buddha from the Paramadibuddha, a teaching that explains!” the purpose of
Sucandra’s solicitation, in the short tantra,!8 specifically the empowerment chapter, the
first verse has been taught. This very thing [the first verse], by me, Pundarika, who is
the Lord of the World {{who is an emanation of the Lord of the World, i.e.
AvalokiteSvara}}, who was inspired by Mafiju§ri, who has an Featureless Body, who
was predicted by the Buddha -- this is being unfolded by means of the commentary the
great explanation, beginning with the words "the measure of the cosmos in the body."}

Sanskrit "nirminakaya. "

15 This is an epithet of Sucandra, the King of Sambhala, to whom the Buddha taught the original
Paramadibuddha.

I6 (Skt. vyakrta)

17 (skt. pratipadaka)

18 This refers to §ri Mafijustiyasas’ Srilaghukalacakratantrardja.



VERSE 1

Sanskrit: dehe vi§vasya manam dinani§isamayo masasamkrantibheda
nadindm siksmasamkhya prakrtisu purusastirthikindm matam ca |
vedah kartral? adibhedah $rutamiti hi maya mandalam de$aniyam
Srutva saucandravakyam pravadati sugato mandalam kalacakram |} 1 |!

Tibetan: lus la sna tshogs tshad dang nyin dang mtshan mo’i dus dang zla ba 'pho ba’i
dbye ba rnams dang ni

rtsa mams kyi ni phra mo’i grangs dang rang bzhin dang ni skyes bu mu stegs rnams
kyi 'dod pa dang

rig20 byed dang ni byed po la sogs dbye bab2! dag gis thos pas dkyil *khor dag ni bstan
du gsol

zla ba bzang po’i tshig gsan nas ni bde bar gshegs pa dus kyi *khor lo’i dkyil *khor rab
tu gsungs

English: "The {{external}}?2 measures of the cosmos23 in the body {{from the chapter
of inner [Kalacakra]}}, the time of day and night, the divisions of the transits of the
months, the detailed enumeration of channels, the natural disposition,24 which is the
belief of the non-Buddhists,25

the Veda, the division of a creator, etc.,26 [these] have been heard by me. Please teach
the mandala." Having heard Sucandra’s discourse, Buddha teaches the Kilacakra
mandala.

{Here, beginning with "The measures of the cosmos in the body" and ending with
"Please teach the mandala” is the request of Sucandra. Then, among the verses of the
entire empowerment chapter, beginning with "Having heard Sucandra’s discourse, the
Buddha utters the Kalacakra mandala," this is the reply of the Tathagata, and no other
request exists through the end of the patala. Here, Sucandra said, "Here in the body,
O Bhagava," which was spoken by the Bhagavan in the second chapter, beginning with

19 KT reads karta and lists kartrd as a variant.

20 yc incorrectly reads "rigs."

21 yC incorrectly reads "ba."

22 BTG (1965: 234)

23 (Skt. visvasya mana; Tib. sna tshogs tshad)

24 (Skt. prakrtisu-purusas; Tib. rang bzhin)

5 (Skt. tirthikanam matam; Tib. skyes bu mu stegs rnams kyi *dod pa). The term "tirthika" is one used
by Buddhists to refer to Hindus and other sectarians. Prakrtisu-purusas-tirthika are the Samkhyas, who
teach the twenty-five principles (Skt. tattva). Another Sankhya phrase, prakrti-guna-vasat, is used
throughout the KT.

26 (Skt. kartra-adi-bhedah; Tib. byed po la sogs dbye ba dag gis) According to Lhalungpa (1993), this
phrase refers to the distinction between Kalacakra and other non-Buddhist traditions, especially the
Vedantic tradition.



"The measures of the cosmos in the body, the time of day and night, the divisions of
the transits of the months,” and ending with "in the Veda, the division of a creator,
etc." The meaning of this "has been heard by me" is that all has been understood. }



VERSE 2

Sanskrit: idanim vajracdryapariksam gurvaradhandya dvitiyuvrtteniha
adavityadina /

ddau samsevaniyo gururapi samayT vajrayanadhiriidhas
tattvadhayT tvalubdho vyapagatakalusah ksantisilo *dhvavarti |
Sisyanam margadata narakabhayaharastattvato brahmacari

maranam vajradandah sa ca dharanitale vajrasattvah prasiddhah || 2 ||

Tibetan: dang por yang dag bsten bya bla ma dag kyang dam tshig Idan zhing rdo je
theg pa lhag par gnas

de nyid bsgoms shing ma chags dri ma dag dang rnam par bral zhing bzod pa’i ngang
tshul lam la zhugs

slob?” ma rnams la lam ni sbyin byed dmyal ba’i 'jigs pa 'phrog cing de nyid las ni
tshangs spyod ldan

bdud rmams la ni rdo rje dbyugs pa de yang 'dzin ma’i gzhi la rdo rje sems dpar rab
grags pa’o

English: Now with the second verse, he [the Buddha] describes the examination of the
vajra master for the purpose of honoring the guru, beginning with "in the beginning. "

In the beginning, indeed the guru is to be served. One who holds the commitments,
mounted on the tantric vehicle, who meditates upon the principles?8 {practices that
result in the worldly and transworldly accomplishments}, who is not attached
{indifferent towards one’s family and towards one’s own body}, whose impurities have
vanished, one with the disposition of patience, who makes a path {to complete
Buddhahood},

who gives the path to the disciples, who destroys the fear of hell, who is actually a
celibate, who wields the vajra staff against the Maras29 -- he is well-known as Vaj-
rasattva on the surface of the earth.30

27yc incorrectly reads "Idab."
28 (skt. tattva-dhayi; Tib. de nyid bsgoms) VC reads "who meditates on emptiness. "
29 According to Lhalungpa (1993), the four Maras are: 1) the demon of mental afflictions / negative
emotions; 2) the demon of death; 3) the demon of celestial gods, who tempts disciples with sensual
gleasures, etc.; and 4) the demon of the aggregates.

0 (Skt. dharani-tale; Tib. *dzin ma'i gzhi)



VERSE 3

Sanskrit: idanim dustacaryadosa pariksarthamiha trtiyavrttenaivaha manityadina /
mani krodhabhibitah samayavirahito dravyalubdho *$rutaca

Sisyanam vaficanarthi paramasukhapade nastacitto na siktah |

bhogasaktah pramattah sakatukavacanah kamuka$cendriyartham

Sisyaih sambodhihetornarakamiva budhairvarjaniyah sa eva || 3 ||

Tibetan: nga rgyal dang ldan khro bas zil mnan dam tshig rnam bral rdzas la brkam
zhing thos pa dag kyang med

slob ma mams ni slu ba don du gnyer zhing mchog gi bde ba’i gnas las sems nyams
dbang ma bskur

longs spyod dag la kun chags bag med rtsub mo’i tshig dang bcas shing dbang po’i don
du 'dod 1dan pa

de nyid dmyal ba bzhin du slob ma mkhas pa rnams kyis rdzogs pa’i byang chub rgyur
ni spang par bya

English: Now, by means of the third verse, he [the Buddha] describes here the purpose
of examining the faults of a bad teacher, beginning with "one who possesses pride."

One who possesses pride, who is overcome with anger, without the commitments,3!
greedy for material goods and who is unlearned {a fool devoid of the teaching of the
true path}, whose purpose is deceiving disciples, whose mind has fallen with respect to
the state of highest joy, and who is not consecrated/empowered,32

one who is attached to enjoyments, who is drunken, whose speech is harsh, who pos-
sesses desire due to the sense faculties33 {the two sexual organs}, by his disciples, he
indeed is to be avoided as hell [is avoided] by wise people, for the purpose of complete
enlightenment.

31 (Skt. samaya; Tib. dam tshig)
32 (skt. siktah; Tib. dbang ma bskur)
33 (skt. kamuka$cendriyartham; Tib. dbang po’i don du *dod ldan pa)



VERSE 4

Sanskrit: idanim prajfid jianabhisekartha sacchisyalaksanamucyate gambhira ityadina /
gambhirodaracitto guruniyamaratastyaga$ilo gunajfio

moksarthi tantrabhakto ’pyacapala hrdayo labdha tattve ’tiguptah |

dustanam sanganastah sunipunaguruni grahyasisyah sa eva

prajiiasekadihetorapara iti punarmadhyamah punyahetoh || 4 ||

Tibetan: zab cing rgya che la sems bla ma’i nges pa la dga’ gtong ba’i ngang tshul
dang ldan yon tan shes

thar pa don gnyer rgyud la gus shing gyo ba min pa’i sems Idan de nyid thob pa shin du
sped

gdug pa rnams kyi grogs nyams slob ma de nyid bla ma shin du mkhas pa mams kyis
bsdu bya ba

shes rab dbang la sogs pa’i rgyur te gzhan zhes bya ba slar yang ’bring po bsod nams
dag gi rgyur

English: Now the character of the good disciples is described for the purpose of the
wisdom and gnosis empowerments, beginning with "profound. "

[One whose] mind is deep and lofty, who delights in the precepts34 of the teacher, who
has the disposition of renunciation, a "knower of the qualities” {one who has faith in
the three jewels}, one who seeks liberation, one who is devoted to tantra, one whose
mind also is unwavering, and one who is well-guarded with respect to the truths that
have been attained,

only one whose attachment to bad things is destroyed, only he is to be gathered by the
well-skilled guru for the sake of the wisdom emsgowerment, etc. {"etc." means that he
alone is qualified for the fourth empowerment}.35 However, there is another [disciple]
of middling capacity appropriate for the [path of the accumulation of] merit {for the
seven empowerments [of childhood]. But if he propitiates his guru, the [disciple] of
lowest capacity is to be gathered for the five "teachings,"36 but not if he causes harm.}

34 (Skt. niyama; Tib. nges pa)

35 Unlike other Highest Yoga Tantras such as the Hevajratantra, the Srf Kalacakra describes a total of
eleven empowerments. See Chapter IV of this dissertation.

36 (Skt. siksa)



VERSE 5

Sanskrit:  idanim vajracaryasya mandalavartaniyabhisekadanaya tantrade$anartham
yogininam pijakaranaya Sukla parvaniyamo bhagavatokto vitanyate caitri ta ityadina /

caitrante §vetaparve parahitaguruna mandalam vartayitva

deyah saptabhiSekah kalusamalaharih punyahetoh sutanam |

pija vai yogininam sakalagunanidherde$aniya nimittam
pujabhave *bdamekam nahi bhavati gurordesana tantraraje || 5 ||

Tibetan: nag pa’i mthar ni dkar po’i tshigs la gzhan la phan pa’i bla mas dkyil "khor
dag ni bzhengs byas nas

sdig pa’i dri ma ’phrog pa’i dbang bdun rmams ni bsod nams don du bu rnams dag la
sbyin par bya

yang na mtha’ dag yon tan gter ni bstan pa’i slad du rnal *byor ma rmams dag la mchod
pa bya

mchod pa med na lo geig tu ni rgyud kyi rgyal po dag ni bla mas bstan par mi bya’o

English: Now the precept that pertains to the full-moon day is unfolded, which was
stated by the Blessed One for the purpose of the vajra master’s drawing of the mandala
and conferral of the empowerment; for the purpose of teaching tantra; and for the sake
of the yoginis’ performing offering, [by the words] beginning with "at the end of
Caitra."

At the end of Caitra, on the full-moon day, having drawn the mandala, the guru should
confer the empowerments of the seven [stages of childhood], which remove the stains
of impurities, for the purpose of the disciples’ [accumulation of] merit.

Indeed, the yoginis37 {should perform} offering38 for the sake of the teachings of "the
treasure of all good qualities” {the King of Tantras [i.e., Kalacakra]}, but without
offering, the guru’s teaching on the King of Tantras does not occur for one year.

37 (Tib. rnal 'byor ma rnams)
38 (Tib. mchod pa)



VERSE 6

Sanskrit: idanim sekartham bhimyadilaksanamucyate

sekartham bhiipariksam vanapuranigame gramake digvibhdagam
jhatvacaryah samastam tvasubhaSubhaphale §antikadyam prakuryat |
kundanam laksanam vai sakala$arajasam homakiladikanam

Sisyanam samgraham yatparamajinapatermandalalekhanam ca || 6 | !

Tibetan: dbang gi don du sa ni yongs brtag nags tang grong khyer grong rdal grong gi
phyogs kyi cha dag dang

thab khung rmams kyi mtshan nyid dang ni bum pa dang bcas rdul tshon sbyin sreg
phur bu la sogs dang

slob ma rams ni bsdu ba dag dang gang yang rgyal ba’i bdag po mchog gi dkyil "khor
bri ba dag

shes nas slob dpon gyis3? ni dge dang mi dge’i 'bras slad zhi ba la sogs mtha’ dag rab
tu bya

English: Now, the characteristic of the earth, etc. is described for the purpose of
empowerment.

For the purpose of empowerment, having understood the examination of the earth,40
the division of the directions?! in the small village, in the town city and forest, the
teacher should perform everything beginning with pacifying, etc.#2 with regard to {for
the purpose of} the results of inauspicious and auspicious {actions}.43

{And, having understood them, the teacher should also perform} the characteristics of
the hearths, indeed,44 the dust [particles] in the vase,45 the stake46 for the fire offer-

39vc incorrectly reads "gyes."

40 (skt. bhiimi; Tib. sa)

41 (skt. dik; Tib. phyogs)

42 KT [1.8 enumerates eight ritual actions of the vajra master:

1) Pacification (Skt. §anti; Tib. shi);

2) Expansion (Skt. pusti; Tib. rgya);

3) Murder (Skt. marapa; Tib. bsad);

4) Banishment (Skt. uccatana; Tib. bskrad)

5) Subjugation (Skt. vasya; Tib. dbang);

6) Attraction (Skt. akrsti; Tib. dbug);

7) Immobilization (Skt. stambhana; Tib. rengs); and

8) Obscuration (Skt. mohana; Tib. rmongs).

43 (Skt. $ubha-asubha-karma-phala-artham) The terms “"inaspicious and auspicious” in the KT are
reversed to "auspcious and inauspicious” in the VP,

44 (Skt. kundanam; Tib. thab khung rnams kyi) The Tibetan term "thab khung" means hearth hole or



ing,47 etc., the collection of the disciples, and this drawing of the mandala of the

highest Lord of the Victors [Kalacakra]

hearth pit. See VC (1966: 146).
45 (Skt. kala$a; Tib. bum pa)
46 (skt. kila; Tib. phur bu)

47 (Skt. homa; Tib. sbyin sreg)



VERSE 7

Sanskrit: idanim bhumilaksanamucyate /

bhumerjati§caturdha bhavati gunavasacchiidravidrajavipra

krsna pita ca rakta $§aSadharadhavali varnato veditavya |
putiksarabjagandha bhavati vasumati divyagandha kramena amla
ksara ca §udrT samadhurakatuke vidnrpe *anyo dvijatih || 7 ||

Tibetan: sa yi rigs ni yon tan dbang gyis mam bzhir 'gyur ba dmangs rigs rje rigs
rgyal po bram ze ste

nag dang ser dang dmar ba dang ni ri bong ’dzin pa dkar ba’i kha dog rnams kyis rig
par bya

mag dang lan tshva dag dang chu skyes dri dang mchog gi dri mams rim pas8 nor
ldan mar ni 'gyur

skyur dang lan tshva dmangs rigs mngar dang tsha ba rje rigs mi bdag gzhan pa dag ni
gnyis skyes so

English: Now the characteristic of the earth49 is described.

The caste of the earth is four-fold, and they are the laborers, merchants, warriors and
priests, in accordance with their qualities.>0 [They] should be understood as black,
yellow, red and white according to their color.

Earth3! is of the smells putrid, sharp, lotus and divine, respectively. Laborers are of
the tastes sour and salty. [These exist] together with sweet and bitter, which cor-
respond to merchants and warriors. The other [taste] is the twice-born [priests].

{According to ordinary speech, there are the four types of things, and the earth is to be
understood in terms of the four castes, the laborers, etc., and in terms of the colors
black, etc. Here, according to wordly use, the dark-colored earth corresponds to the
laborers; when it is yellow it corresponds to the merchants; when it is red it cor-
responds to the warriors; and when it is white, it corresponds to the priests. Likewise
in terms of smell, when it is putrid it corresponds to the laborers; when it is sharp it
corresponds to the merchants; when it lotus-like it corresponds to the warriors; and
when it is divine it corresponds to the priests. In the same way in terms of taste, sour
and salty taste corresponds to the laborers; sweet corresponds to the merchants; bitter
corresponds to the warriors; and the other [taste], which is astringent, corresponds to
the twice-born [priests]. }

48 yc incorrectly reads "ngas.” BD correctly reads "pas."
49 (Skt. bhiimi)

50 (Skt. guna; Tib. yon tan)

51 (Skt. vasumati; Tib. nor ldan ma)



VERSE 8

Sanskrit: idanim §antyadyartham bhimimaha /

$veta §antau ca pustau bhavati ghananibha maranoccatane ca
raktakrstau ca vasye varakanakanibh3 stambhane mohane ca |
sarvasmin karmabhage bhavati hi harita paficami cantyajatih

sarvasvada ca gandha sakalagunanidhiryogina veditavya || 8 ||

Tibetan: dkar po dag ni zhi dang rgyas pa la ste sprin nag dang mtshungs bsad dang
bskrad pa dag la yang

dmar po dbang dang dgug pa la ste mchog gi gser dang mtshungs pa rengs dang
rmongs pa la yang ’gyur

las kyi cha ni thams chad pa la ljang khur 'gyur te Inga pa dang ni mtha’ ma dag gi rigs

ro dang dri mams thams cad dang ldan mtha’ dag yon tan gter ni mal ’byor pa yis rigs
par bya

English: Now, he [the Buddha] describes the earth for the purpose of pacifying, etc.
[the eight ritual actions of the vajra master].

In pacification and expansion, [the earth/site/level] is white. In murder and banish-
ment, it is black. In attraction and subjugation, it is red. In immobilization and
obscuration, it is yellow.52

In all the divisions of the [ritual] actions, there is the fifth [color], green, which is the
last caste. All taste and smell and the treasure of all good qualities {that which is char-
acterized as the realm of space’3} are to be understood by the yogi.

32 BTG (1965: 258)

53 (Skt. akasadhitu) See also KT 1.4. VP on L4 describes the manner in which taste and smell are
related to the modes of being of the elements. From each element emanates a mode of beings’ birth: 1)
air corresponds to egg-born; 2) fire corresponds to human-born; 3) water corresponds to sweat-born; 4)
earth corresponds to transformation-born, e.g., a tree; and 5) the yoni/womb of taste (i.e., the
akaSadhatu) corresponds to the "great transformation-born.” According to traditional Indian belief, the
akaSadhatu contains all tastes, smells and other components of the senses. Furthermore, a connection
between taste and the akaSadhatu is mentioned in the Epics and Puranas.



VERSE 9

Sanskrit: idanim $antikadyartham digvibhaga ucyate /
aiSanyam cottare vai bhavati bhuvitale §antikam paustikam ca
agneyyam purvabhage prakatitaniyatam maranoccatanam ca |
nairrtyam daksine ca sphutamapi satatam vaS§yamakarsanam ca

vayavyam pascime vai paramanarapate stambhanam mohanamca |} 9 ||

Tibetan: dbang ldan dang ni byang gi sa gzhi dag la zhi ba dang ni rgyas pa dag tu
’gyur ba ste

me yi mtshams># dang shar gyi char ni rab tu gsal zhing nges par bsad pa dag dang
bskrad pa’o

bden bral dang ni lho phyogs su yang gsal par rtag tu dbang du bya dang dgug pa dag
kyang ngo

mchog gi mi bdag rlung gi mtshams>S dang nub phyogs su yang nges par rengs pa dang
ni rmongs pa’o

English: Now, for the purpose of pacification, etc., the division of the directions is
described.

Pacification and expansion are in the northeast and the north, on the surface of the
earth.56 Murder and banishment are in the southeast and the division east, clearly and
certainly.57

Subjugation and attraction are in the southwest and south, clearly and always.
Immobilization and obscuration are in the northwest and west, O Highest Lord of Men.

54 vC incorrectly reads 'tshams.

S5 vyc incorrectly reads 'tshams.

56 (Skt. bhuvi-tale; Tib. sa gzhi dag la)

57 (Skt. prakatita-niyatam; Tib. rab tu gsal zhing nges par) This phrase occurs repeatedly throughout the
text. Though the Sanskrit may be either adjectival or adverbial, the Tibetan phrase is adverbial.



VERSE 10

Sanskrit: idanim S§antyadikundamucyate /

kundam gramastadiksu prabhavati niyatam vartulam cabdhikonam
arddhendum paficakonam prakrtigunavasat saptakonam trikonam |
satkonam castakonam bhavati kulava$at garbhacihnam ca tesam

padmam cakram ca kartti tvasiriguriti vajrankusah
§rkhala *hih |} 10 ||

Tibetan: thab khung grong gi phyogs brgyad rnams su nges par rab tu *gyur te zlum po
dang ni chu gter zur

zla kham zur Inga pa dang rang bzhin yon tan dbang gis zur bdun pa dang zur ni gsum
pa dang

zur drug pa dang zur brgyad par ’gyur rigs kyi dbang gis de dag mams kyi snying po’i
mtshan ma ni

pad ma ’khor lo gri gug ral gri mda’ zhes bya dang rdo rje lcags kyu Icags sgrog dag
dang sbrul

English: Now, the hearth for pacification, etc. is described.58

The hearth defined in the eight directions of the town>® - {the hearth is} a circle {for
pacification}, {the hearth is} a square {for expansion}, the semi-circle {corresponds to
murder}, the pentagon {corresponds to banishment}, the heptagon {corresponds to sub-
jugation}, and the triangle {corresponds to attraction}.

The sexagon {corresponds to obscuration} and the octagon {corresponds to
immobilization}, in accordance with the qualities of their natures. In accordance with
the [Buddha] families, they [the hearths] have essential symbols, [namely] the lotus
corresponds to the circle}, the wheel {corresponds to the square}, the sickleS0
corresponds to the semi-circle}, the swordS! {corresponds to pentagon}, the arrow
corresponds to the heptagon}, the iron prod {corresponds to the triangle}, the iron
shackle {corresponds to the octagon}, and the snake {corresponds to the sexagon}.

38 BTG (1965: 254-255)

59 (Skt. grama; Tib. grong) According to Nijenhuis (1974: 2), the Sanskrit term "grama” also refers to
the basic scales of an ancient musical system generally considered to have developed from the Vedic
chant. The Sanskrit term "svara” refers to the notes or intervals of these basic "grama."

60 (Skt. karttf; Tib. gi gug) The Tibetan term "gi gug"” is the mark for the vowel sign "i;" the Tibetan
term "gug ba" means to bend, as in reverence, and "gug ge ba" means bent or bent downwards. There-
fore, the Tibetan term "gi gug” designates a tool or instrument with a curved blade, such as a sickle.

61 (Skt. asir; Tib. ral gri) The Tibetan term "ral gri" refers to a sword, spear, rapier, hunting knife, or
dagger.



VERSE 11

Sanskrit: esam pramanamaha /

ekadvyarddhaikahastam khayugakhanayanam khagni khartvangulam sya
dardhanga sadvibhagadvarunaravivibhagena khanisca vedi |

osthas62 cihnavali syadupari kulavasadvedikayah samanta

dvedibahye ’bjapatranyapi kuru nrpate §antipustyorna canye || 11 ||

Tibetan: gcig gnyis phyed dang gcig ni khru ste mkha’ dus mkha’ mig mkha’ me
mkha’ dus dag ni sor du ’gyur

phyed kyi yan lag drug gi cha shas nyi ma nyi ma’i cha shas dag gis zabs dang kha
kyer dang

i:HuChu dang mtshan ma’i phreng bar 'gyur te kha kyer dag gi steng du rigs kyi dbang gis
n nas so

kha kyer phyi rol du yang chu skyes 'dab ma mams mdsod mi bdag zhi rgyas la ste
gzhan la min

English: He describes the measures of these [hearths].

{A circular hearth} should be 1 cubit;63 {a square hearth} should be 2 cubits; {a semi-
circular hearth} should be 1/2 cubit; and {a pentagonal hearth} should be 1 cubit. {A
heptagonal hearth} should be 40 finger-widths;64 {a triangular hearth} should be 20
finger-widths; {a sexagonal hearth} should be 30 finger-widths; {an octagonal hearth}
should be 60 finger-widths. The [hearth] holeS5 is a half-limbed {a half measure}, and
altar%6 is from {consists of} six portions by means of a division of 12 by 12.

In accordance with the [Buddha] families, the perimeterS7 {is 1/12th of the hearth} and
the garland of symbols should be on top of the altar, around all sides. {The garland of
symbols is equal to the measure of the altar, which is 6 units.} Outside the altar, for
pacifying and expanding [ritual actions], place lotus leaves and not other [leaves], O
Lord of Men.

62 BB reads "osthas ca.”

63 (Skt. hastam; Tib. khru) According to Namgyal (1994), a long "khru" measures from the elbow to
the top of the middle finger; a short "khru” measures from the elbow to the base of the smallest finger.

64 (Skt. angulam; Tib. sor) The long Tibetan "khru" is equal to 8 "sor."

65 (Skt. khanis; Tib. zabs)

66 (Skt. vedi; Tib. kha kyer) According to Namgyal (1994), the Sanskrit term "vedi” refers to an
elevated area of land that serves as a sacrificial altar. It is generally strewn with kusa grass and contains
receptacles for the sacrificial fire. The Tibetan term "kha khyer" sometimes refers to the beveled rim of
a vase used as a handle by ritual attendants.

67 (Skt. osthah; Tib. mchu) The Tibetan term "mchu” also means spout, beak, lips, or the ninth lunar
mansion (Skt. naksatra) called Maghi in Sansrit.



VERSE 12

Sanskrit: idanim bhiimikilanartham kilaki ucyante /

vajram va sarvakarmasvapi bhavati mahau, kilakam castabhedair
nyagrodha$vatthakasthinyayasakhadirajam citavilvarkajam ca |

evam sphatikyakumbha vararajatamayzh §rikapalayasiSca

tamrakhya hemakumbhih prakatitaniyata daruja mrmayaéca || 12 ||

Tibetan: yang na las ni thams cad la yang rdo rjer ’gyur ro sa la phur pa dag gi dbye
ba brgyad

[nyagrodha] dang a shwad tha ka rus Icags seng ldeng las skyes [ciita] bil ba arka skyes

de bzhin shel gyi bum pa dang ni dngul mchog rang bzhin dpal 1dan thod pa dag dang
Icags kyi dang

zangs zhes bya dang gser gyi bum pa rab gsal nges par shing las skyes dang sa yi rang
bzhin no

English: Now the [characteristics of the] stakes are described for the purpose of stak-
ing the earth.

Or the vajra also may be [used] in all of these [ritual] actions on the earth,58 and the
stake[s] are of eight types: banyan wood; wood from the Ficus Religiosa tree; bones;
iron; hardwood; wood from the mango tree; wood from the wood-apple tree; and wood
from the Calotropis Gigantea plant. {In all [ritual actions], you can use wood from the
udumbara tree.}

Thus, [one should use] pitchers [made of] glass {for pacification}, [pitchers] made of
the best silver {for expansion}, [pitchers made of] an auspicious skull69 {for murder},
[pitchers made of] iron {for banishment}, and [pitchers made of] that which is known
as copper {for attraction}. Pitchers of gold are clearly prescribed70 {for subjugation},
[pitchers of] wood {for obscuration}, and [pitchers of] clay {for immobilization}.

68 (Skt. mahf; Tib. sa)

69 (Skt. kapala; Tib. thod pa)

70 (Skt. prakatita-niyats; Tib. rab gsal nges par) This Tibetan phrase is the abbreviation of "rab tu gsal
zhing nges par."



VERSE 13

Sanskrit: atha §antipustyartham ghatalaksanamucyate /

vrita dvyastangulokta dvigunitadasakenocchrita dvyangulosthh
sadgrivastangulasyah $aSadharadhavalah §antipustyorna canye |
purvahnadastayamah pratidinasamaye §antipustyadike syur

evam tatrarddhayamairdinani§isamaye castakarma prakuryat || 13 ||

Tibetan: zlum po brgyad gnyis sor du brjod de gnyis kyis bsgyur ba’i bcu yi dpangs
dang sor gnyis dag gi mchu

drug gi mgrin pa sor brgyad kha ste ri bong ’dzin pa ltar dkar zhi’! rgyas dag la’o
gzhan la min

isnga dro nas ni thun brgyad po mams nyin zhag so so’i dus su zhi dang rgyas pa sogs
a 'gyur

de bzhin de yi thun phyed dag la nyin dang mtshan mo’i dus su las brgyad rmams ni rab
tu bya

English: Hereupon, for the purpose of pacification and expansion, tke characteristic of
the vase’2 is described.

The circular [section of the vase] is stated [to be] 16 finger-widths. The height [of the
vase] is 20 finger-widths. The spout [of the vase] is 2 finger-widths. The neck [of the
vase] is 6 finger-widths. The face [of the vase] is 8 finger-widths. White and not other
[colors] is [used] for pacification and expansion.

Beginning in the morning, the eight sessions”3 for pacification, expansion, etc. [the
other six ritual actions] should occur at their daily time. Thus, among these, one
should perform the eight ritual actions in the daytime and in the nighttime, by means of
half-sessions. [Each ritual action is performed twice daily, once in the morning series
of 8 half-sessions and once in the evening series of 8 half-sessions.] {Beginning with
the first half of the morning, one should perform pacification. And one should perform
expansion in the other half. Likewise at night..., pacification is [performed] during the
first part of the day session and expansion is [performed] during the second session.
Murder is [performed] during the third session, banishment is [performed] during the

1 yc incorrectly reads "zhe."
72 (Skt. ghata; Tib. bum pa) Two types of such vessel are required in Buddhist rituals. Both have a
large mid-section, a long, hanging neck, and contracted legs. One type of vessel is devoid of a spout
(Tib. mchu), while the "jar of life” (Tib. tshe bum) has a spout. The latter often contains consecrated
water, and a scarf (Tib. bum dar) is often wrapped around it. In Tibetan Buddhist tantric rituals, a cover
gl‘ ib. bum khebs) is often placed over the flask.

3 (Skt. yamah; Tib. thum) A "session” is 1/8th of a full day and is approximately equal to 3 hours.
See also BTG (1965: 256).



fourth [session], subjugation is [performed] during the fifth [session], attraction is
[performed] during the sixth [session], obscuration is [performed] during the seventh
[session], and immobilization is [performed] during the eighth [session].}



VERSE 14

Sanskrit: idanim $antipustyoh kriirelalagnapratisedha ucyate /
madhyahnam carddharatram dinani§isamaye §antike varjaniyam
lagnam kruragrahastham maranabhayakaram tadvadevam prasiddham |
saksirah $antipustyoh SaraSatasamidho marane manusasthir

vidvese kakapicchanyapi ca khadirajah kimsukakrstivasye || 14 ||

Tibetan: nyi ma gung dang mtshan phyed dag ni nyin dang mtshan mo’i dus su zhi ba
dag la spang bar bya

dus sbyor gdug pa’i gza’ mams gnas pa dag ni ’chi ba’i ’jigs byad de bzhin du ni rab tu
grags

'0'ma dang bcas yam shing mda’ brgya zhi dang rgyas pa la ste bsad pa la ni mi rus so

dbye ba la ni bya rog mjug ma seng ldeng las skyes king shu ka ni dgug dang dbang
la’o

English: Now, the prohibition against inauspicious planetary conjunctions is described
for pacification and expansion.

During the day and night, mid-day and mid-night are to be avoided for pacification
{However, expansion should be performed [at these times]}. Likewise, inauspicious
planetary conjunctions are thus well-known to cause the fear of death.

In pacification and expansion, 500 sticks from milky-sap-tree-wood [are used]. In
murder, human bone [is used]. In banishment, crow tail-feathers [are used]. In sub-
jugation and attraction, the flowering branch of the hardwood tree [is used].



VERSE 15

Sanskrit: vilvonmattardhahastah §ara$ataganani stambhane mohane ca
ksirajyasrgvasasvedakulisasalila§lesmamadyadihome |

diirva §asyam ca mamsam savisamapi tatha rajika raktapuspam

vilvam nirmalyamalasukanakakusumanyeva paficadikesu | | 15 ||

Tibetan: bil ba smyo byed dag ni khru phyed mda’ brgya’i grangs rmams rengs pa dang
ni rmongs pa dag la yang

"0 ma mar dang khrag dang zhag dang mgul dang rdo tje’i chu dang mchil ma chang
rmams sreg bya ste

dur ba ’bru dang sha dang dug dang bcas pa dag dang de bzhin skye tshe me tog dmar
po’4 dang

bil ba dang ni me tog snying’> pa’i phreng ba gser shing me tog rnams nyid zhi ba sogs
la’o

English: In immobilization and obscuration, the 500 hundred [sticks from a] wood-
apple tree and a thorn-apple tree [respectively] are half a cubit [each]. {In obscuration,
[wood from] the thorn-apple tree is used. In immobilization, [wood from] the wood-
apple tree is used. All [of the sticks] are 12 finger-widths [long]. Now he describes
the substances of the burnt offering when he says "milk, etc."} In the burnt offering
milk, melted butter, blood, grease, sweat, urine, saliva, beer, etc. [are used].

Grass, grain, poisonous meat, and also Sinapis Ramosa plant, a red flower, the {leaves
from a; wood-apple tree, a garland of wilted flowers,”6 especially-golden flowers,
indeed [these are also used] in the five, etc.

{Among these [substances], in pacification, the burnt offering is accomplished by
means of milk and grass. In expansion, the burnt offering is [accomplished] by means
of melted butter and the five grains. In murder, the burnt offering is accomplished by
means of blood together with poisonous meat. In banishment, the burnt offering is
accomplished by means of human fat, the Sinapis Ramosa plant, and salt. In subjuga-
tion, the bumnt offering is accomplished by means of sweat and flowers that are red,
etc. In attraction, urine and the leaves, fruit or grain of a wood-apple tree are used. In
immobilization, saliva and a garland of wilted flowers are used. In obscuration, beer
and especially-golden flowers are used. Thus, this is the precept of the burnt offering
substances with respect to pacification, etc.}

T4 vc incorrectly reads "pa.”
Svyc incorrectly reads "snyings."
76 (Skt. nirmalya-mala; Tib. snying pa'i phreng ba)



VERSE 16

yamye nairrtyakone savarunapavane yaksarudrendravahnau
acaryasyasanam vai bhavati narapate §antikarmadike ca |

rangam karmadvaye syadapi vibhukamale §vetakrsnarkapitam

bahye buddhaprabhedaih surayamavarunesiittare ranigabhiimih || 16 ||

Tibetan: gshin rje bden bral zur dang chur beas rlung dang gnod sbyin drag po dbang
po rnams dang me ru ni

slob dpon dag gi gdan du ’gyur te mi yi bdag po zhi ba la sogs las rnams dag la’o
tshon ni las gnyis dag la "gyur te gtso bo’i pad ma la yang dkar nag nyi ma ser po’o

phyi rol du ni sangs rgyas dbye bas lha dang gshin rje chu dang byang rnams dag tu
tshon gyi se

English: Now, the division of the directions’? of the seat of the teacher is stated.

The teacher’s seat is indeed in the south and in the southwestern corner,’8 in the west
and northwest, in the north, northeast and east, and in the southeast, O Lord of Men, in
the actions of pacifying, etc.79

In the two actions {the construction of the hearth and the construction of the mandala},
the color on the master’s seat should be white, black, red and yellow. Around the
exterior [of the teacher’s seat], according to the divisions of the Buddhas [i.e., the S
Buddha families], earth80 is colored in the east, south, west and north.

{Now, the rule of the dust is described. Here, during the propitiation, the two actions
-- whether [in the construction of] the hearth or the mandala - the depositing of the
dust is in the middle. For pacification and expansion, the dust is white. For murder
and banishment, the dust is black. For subjugation and attraction, the dust is red. For
obscuration and immobilization, the dust is yellow. In every ritual action, green, or
white, black, red or yellow together with green, may be used. [This is] the rule of
depositing the dust on the ground according to the prescriptions stated in the tantra, or
according to the different colors of the face of the Blessed One. Consequently, all of
this is the rule regarding the depositing of color. }

7 According to Namgyal (1994), there are four "directions” (Tib. phyogs), north, south, east and west;
and four "corners” (Tib. zur), northeast, southeast, southwest, and northwest.

78 (Skt. kona; Tib. zur)

79 Pacification is south, expansion is southwest, murder is west, banishment is northwest, subjugation is
north, attraction is northeast, immobilization is east, and obscuration is southeast.

80 (Skt. bhiimi; Tib. sa)



VERSE 17

Sanskrit: kunde va rangabhiimir8lbhavati kulava§ad rangapatasca bhimi
nyasadyam82 proksanadyam svahrdayakuliSotsarjanam devatinam |
sphatikyadyarghapatre vasudalakamalam dvadasangusthakam ca
dandagre ’fijalyapatram bhavati ca culukam83 cahuti homakarye || 17 !}

Tibetan: thab khung mams dang dkyil ’khor la ni rigs kyi dbang gis phyogs mams su
yang tshon ni gdab par *gyur

bgodbpa sogs dang bsang gtor la sogs rang gi snying kha’i rdo rje dag las lha rnams
spro ba’o

shel la sogs pa’i mchod yon snod la pad ma nor gyi dab ma mthe bo dag ni bcu gnyis
kyang

yu ba’i rtse mor snyim pa’i snod de khyor ba dag kyang bsreg blugs sbyin sreg bya ba
dag la’o

English: ~ Alternatively, colored earth is on the hearth. And the laying down of the
colors, the placing of earth, etc., the sprinkling for the purpose of consecration, etc.,
and the emanation of the deities from one’s own heart vajra occurs in accordance with
the [Buddha] families. {In this way, the teacher must perform these actions according
to the order that will be described. }

Regarding the guest-offering bowl, [which is made of] glass, etc. [in the skape of] an
eight-petaled lotus,84 it is 12 finger-widths. The bowl in the shape of the supplicatory
hand gesture {a square bowl that is 1 finger-width in height} is on the tip of the staff
{which is 1 cubit}. The {{two}} handfuls {{overflowing from the top of the handle}}
and the fire-offering substance are [used] during the burnt-offering ritual.

{Here, regarding pacification, the glass vessel that has the form of a certain vessel,85
which is to say it is [shaped] in the form of a lotus, is [used] for the purpose of giving a
guest-offering. The entire thing is 12 finger-widths, consisting of eight petals together
with pericarps.86 ... Here, among these, the pericarps [of the lotus] are 4 finger-
widths®7 and the eight petals are 4 finger-widths.88 Thus it [the combined pericarp
plus petals] is 12 finger-widths. Similarly, regarding expansion, there is a rule regard-
ing vessels made of silver, skull, iron, gold, copper, wood, and earth. Thus, the fire-

81 BB reads "kunde va mandala va."
82 BB reads "diksu nyasadyam."

83 BB reads "ciirnakam. "

84 BTG (1965: 258)

85 (Skt. sarava)

86 (Skt. sa-karnika-asta-dalin)

87 (Skt. catur-angula karnika)

88 (Skt. catur-angulani-asta-dalani)



offering substance is a vessel called a "§ruvaka.” Here, "on the tip of the staff” means
that on the tip of a staff merely one cubit [sits] a vessel in the form of a supplicatory
hand gesture. It is square and its height is 1 finger-width. On the same surface, there
is a lotus consisting of the tip of the petal of the lotus, and there is a flank89 on the
inner side of the 1ip? [of the vessel]. On the outside there is a S-tipped vajra, and in
the middle of these tips there is an opening for carrying the melted butter so that it may
be emitted like the emitting of streams of urine and semen. In the root tantra, regard-
ing the action that must be done, "fire-offering substance” means vessel. "From the
heart lotus, ending with the vajra,” that is the rule. Likewise, there is a handful at the
tip of the staff, in the action®! of the bumt offering. Now, [the handful emanates]
from the place of wool/thread2 up to the heart, or alternatively there is a crosswise
division from the mouth/face.93 Thus, because it is the measure of the flat surface of
the hand, the lotus of 6 finger-widths is on this place. Consequently, the sign of the
vajra is on the ladle containing the burnt-offering substance, on the back of the staff.
Therefore, that is the precept concerning the burnt-offering vessel. }

89 (skt. parsva)
90 (Skt. ostha)

91 (skt. karya)

92 (Skt. iirna)

93 (Skt. mukhatas)



VERSE 18

Sanskrit: idanim §antyadau devatamirtirucyate /

$antah krurah sarago bhavati kulava$ad devata stabdhamiirtih
evam karmadvaye syat prakatitaniyato mandale cadhidaivah |
paficakaro jinendrastrividhabhavagatah skandhadhatvadibhedaih
paficakaram hi tasmadapi bhavati rajomandale devatanim || 18 ||

Tibetan: zhi dang drag po dag dang chags dang bcas par ’*gyur te rigs kyi dbang gis lha
ni rengs pa’i sku

de bzhin las gnyis dag la rab tu gsal zhing nges par dkyil ’khor la yang lhag pa’i lhar
’gyur ro

mam pa Inga ni rgyal ba’i dbang po gang phyir mam gsum srid pa la gnas phung po
khams sogs kyi

dbye ba yis te de las kyang ni lha rmams dkyil 'khor dag la rdul tshon mam pa Inga ru
1gyur

English: Now the manifestation of the deities is described with respect to pacification,
etc.

The deity is quiescent {white}, angry {black}, passionate {red} and also has a form that
is immobile {yellow} in accordance with the [Buddha] families.%% Thus, he
[Kalacakra] should be clearly prescribed in both {all} [ritual] actions and should be the
presiding deity in the mandala.

The Lord of the Victors {Vajrasattva} has five forms {because of the vibration% of the
heaps of knowledge, which are of five forms}, and he exists in the three-fold exist-
ence? due to the distinctions {in uncovering} the aggregates, elements, etc. {the sour-
ce}.97 From this [vibration], there arise the five forms [of the Buddha] in the deities’
mandala of dust.

94 BTG (1965: 259)

95 (kt. sphranat)

96 (Skt. tri-vidha-bhava; Tib. gsum srid pa la gnas)
97 (Skt. ayatana; Tib. skye mched)



VERSE 19

Sanskrit: idanim siitralaksanamucyate /

sutram hastastakam syad bhavati karayavaikena vrttam trivrttam
acaryangusthakena trividhapathagatam siitramekam na canyat |

paryankah §antikddau kramapariracitam vajradaityotkatam ca

paryankardham dvibhedam gudagatacaranam casanam karmabhedaih || 19 ||

Tibetan: thig skud khru ni brgyad par ’gyur te sum sgril slob dpon gyi ni lag pa’i mthe
po’i nas gcig gis

sboms su 'gyur ba rnams pa gsum gyi las na gnas pa thig skud gcig ste gzhan pa ma yin
no

zhi ba la sogs rnams la rim par yongs su bkod pa dkyil dkrung rdo rje Iha min tsog pu
dang

dkyil dkrung phyed pa dbye ba gnyis dang bshang lam rkang par gnas pa ’ang las kyi
dbye bas *dug stangs so

English: Now the characteristic of the thread is described.

The thread should be 8 cubits. It is rolled by means of one hand grain.98 {One should
divide the thread into} three rolled [sections] according to the {measure of the thick-
ness} of tgge teacher’s thumb. A single thread and not another is located on the three-
fold path.

The cross-legged,100 vajra, demon, and fierce postures are assumed sequentially with
regard to pacification, etc. {expansion, murder, and banishment, respectively}. There
are two division of the half cross-legged posture.l01 {Here, in subjugation, the left
foot is bent to the right. ... In attraction, the right foot is bent to the left.} And there
are [two] postures in which [each of the] feet is located on the anus, according to the
divisions of the [ritual] actions. {In obscuration, the left foot is located on the anus...
In immoblization, the right foot is located on the anus. }

98 (Skt. kara-yava ekena; Tib. lad pa’i mthe po’i nas gcig gis) A "hand" (Skt. kara) measures 24
"thumbs” (Skt. sor). A barley grain (Skt. yava) measures 1/8 of a finger-width. Therefore, "kara-yava"
means "1/8 of a finger-width of 24 thumbs."

99 According to Namgyal (1994), three sections of thread correspond to the body, speech and mind of
the Buddha. See also BTG (1965: 261).

100 (skt. pariankah; Tib. dkyil dkrung) In this sitting posture, the legs are placed one upon the other
such that the soles of the feet are invisible.

101 (skt. paryanka-ardham; Tib. dkyil dkrung phyed pa)



VERSE 20

Sanskrit: idanim mantrajapartham §antyadinyaksasiitrany!02ucyante /
sphatikyairmauktikairva narakharadasanairva ’sthibhih putrajivaih
padmakhyesaksaristaih sugatakulava$§anmantrajape ’ksasiitram |
saugandhaih §vetapuspaih sakatukakasanairarcanam raktapitaih

Sito vinmamsadhiipo madhurudhirayuto pyugradhiipah kasayah || 20 ||

Tibetan: shel dang mu tig dang ni mi dang bong bu’i so *am rus pa dag dang bo de tse
dang ni

pad ma zhes bya dbang mig lung tang bde gshegs rigs kyi dbang gis sngags bzlas pa la
phreng bar 'gyur

dri zhim me tog dkar po dang ni tsha ba dang bcas nag po dag dang dmar dang ser pos
mchod '

bls;ial dang bshad pa sha yi spos ni sbrang rtsi khrag ldan dag dang drag po’i spos dang
ska ba’o

English: Now, the counting rosaries for pacification, etc. are described for the purpose
of mantra recitation.

{The counting rosary made} by means of glass [is used] {in pacification}, or by means
of pearls {in expansion}, or by means of the sharp teeth of men {in murder}, by means
of bones {in banishment}, by means of the souls of men {in subjugation}. “That which
is known as the lotus {the rosary of the lotus made from drops of red sandalpaste [is
used] in attraction}, and the northeast103 [is used] {in immobilization}. [The counting
rosary made] by means of the injuries of the eyesl®4 [is used] {in obscuration}. In
accordance with the Buddha families, the counting rosary!05 is used in mantra recita-
tion.

{One should perform} a propitiation with very fragrant white [flowers] and with red-
yellow flowers together with their thorns and buds. {Now the incenses are described.}
Nimba {is [used] for the purpose of pacification and expansion.}106 The incense[s]
made from excrement and flesh [are used] {in murder and banishment, respectively.
Those two types of incense are} accompanied by honey and blood. The fierce incense
{is used in subjugation and attraction}. The astringent incense {ground from a yellow
myrobalan tree, together with molasses, is used in obscuration and immobilization}.

102 g incorrectly reads "siitrany."

103 (skt. i5a; Tib. dbang)

104 (Skt. aksa-ristaih; Tib. mig lung)

105 (Skt. aksa-siitram; Tib. phreng bar) The Tibetan does not translate "aksa."
106 BTG (1965: 263)



VERSE 21

Sanskrit: idanim $antyadikarmani vaksyamanayantrasya likhanavidhirucyate /
yantram nyagrodhapatre citimrtakapatairbahupatre ’rkapatre

Srikhandaih $alipistai§citibhuvanagatarngararaktairvisena |

kasmiraih §itapuspaistriphalarasaku$atalakairlekhanam syad
durvasitasthipistaih kanakakhadiraja lekhani vilvajarki | | 21 ||

Tibetan: 'khrul "khor [nyagrodha] *dab dur khrod ro yi ras dang gro ga’i ’dab dang a
rka’i 'dab ma la

Elinrﬂchapda] dang [$ali] btags pa dag dang dur khrod sar gnas sol pa khrag dang dug
g ni

kha che tsan dan dmar dang ’bras bu gsum gyi khu ba yung ba ba blas bri bar ° gyur ba
ste

dur ba bsil rus mjug sgro gser dang seng ldeng las skyes bil ba skyes dang a rka’e smyu
gu'o

English: Now, with respect to the pacification ritual, etc., the rule for drawing the
yantra, which is about to be described, is stated.

The yantra {should be drawn}: 1) on the fig leaf {in pacification and expansion}; 2)
with cloths from corpses at the funeral pyre {in murder and banishment}; 3) on the leaf
of the birch tree {in subjugation and attraction}; and %) on the leaf from the Calotropis
Gigantea plant {in obscuration and immobilization}.10

One should make a drawing with {{red}} sandalwood {in pacification}; with {water
ground with} rice {in expansion}; with coals located at the place of the funeral pyre,
blood and poison {in murder and banishment}; with cool saffron flowers {in subjuga-
tion and attraction}; and with yellow ointment made from sap of the three myrobalans
and kus$a grass {in obscuration} [and immobilization].

The writing implement is made from dirva grass {in pacification};!08 Nimba {in
expansion}; {human} bone {in murder and banishment}; that which is ground {red
sandalpaste}; gold {in subjugation and attraction}; khadira wood {in attraction}; wood
from a wooden-apple tree {in obscuration}; and wood from the Calotropis Gigantea
plant [in immobilization].

107 KT (1994: 149); BTG (1965: 264-265)
08 yc incorrectly reads "expansion.”



VERSE 22

Sanskrit: mmmande §rikapale trimadhuni rudhire sikthavestestamadhye
sardrasthane pavitre citibhuvanatale cagnitipe dharanyam |
yantrasyaropanam syadaSubhaSubhava$anmantrina

veditavyam candrebhe preta ustre mrgaturagapasau kiirmadehe kramena || 22 ||

Tibetan: kham phor dpal 1dan thod par mngar gsum khrag dang spra tshil gong bu so
phag dag gi dbus su ni

brlan dang beas pa’i gnas ni gtsang ma dag dang ro khang sa gzhi me yi gdung dang sa
gzhi la

"khrul khor gzhag par bya bar ’gyur te dge dang me dge’i dbang gis sngags pa yis ni
rig par bya

zla ba glang chen yi dvags mga mo ri dvags rta dang phyugs dang rus sbal lus la rim
pas so

English: With regard to the clay vessel, the auspicious skull,109 the three sweets
{honey, butter and milk}, and {that which is filled with} blood, in the middle of a
brick enclosure of boiled rice, in a wet place, in a vessel, and on the surface of the
site!10 of the funeral pyre, in the heat of the fire, on earth,111

The pouring on the yantra should be understood by the practitioner in accordance with
nonvirtuous and virtuous {action}. {Now, the precept concerning the exterior of the
cakras!12 is described for the yantra that has been drawn on the exterior of the body.
Here, for pacification, one should enclose the cakra on the exterior} on the moon {by
means of the mandala of the moon}. {Lifting it up by means of a row,!13 one should
enclose [the cakra]} on the elephant {for expansion, so that the cakra is on the body of
the elephant}. {And likewise} on the hungry ghost, {{one should enclose the cakra for]
murder}; on the camel {for banishment}, on the wild animal!14 {for subjugation}, on
the horse {for attraction}, on the cow!!> {for obscuration}, and on the body of the
tortoise {for immobilization}, respectively. {Just as the cakra of the yantra is on these
bodies, so the form!16 should be drawn on the outside [of these bodies].}!17

109 (skt. kapila; Tib. thod pa)
110 (skt. bhuvana-tale; Tib. sa gzhi la)
U1 (skt. dharanyam; Tib. sa gshi la) According to Namgyal (1994), the wet objects are placed inside a
clean, dry place, e.g., a corpse house or hearth. See also BTG (1965: 265).
112 (skt. cakra-bahye)
113 (Skt. rekhaya)
114 (skt. mriga Tib. ri dwags)
115 (Skt. pasu; Tib. phyugs)
116 (Skt. riipam)
17 According to Namgyal (1994), the practitioner writes on the paper, then folds it and surrounds it
with clay shaped into the form of various animals. See also BTG (1965: 266).



PART II
raksacakrapurvangamabhiimyadisamgrahamahodde$ah
"Iv'lllle;e ti,?(planation for seizing the earth, etc., which is located in front of the protection
VERSE 23
Sanskrit: §rivajrah sarvadiksu sthitamapi sakalam nirdahenmaravrndam
pascaccakre daSare disi vidiSi gatam bhavayet krodhavrndam |
krodhendra$cakramadhye dvyadhikajinakaro vajravego yugasyah

tasmadyatkificidistam guruniyamayutam sadhakaih sadhaniyam || 23 ||

Tibetan: dpal 1dan rdo rje ams kyis phyogs kun du gnas mtha’ dag bdud kyi tshogs
ni nges par bsreg bya ste

phyi nas ’khor lo’i rtsibs bcu mams la phyogs dang phyogs bral du gnas khro bo’i
tshogs ni bsgom par bya

’khor lo’i dbus su gnyis lhag rgyal ba’i phyag dang dus kyi zhal Idan khro bo’i dbang
po rdo rje zhugs

de nas bla ma’i nges pa dang Idan gang zhig cung zad *dod pa sgrub pa po yis bsgrub
par bya

English: With auspicious vajras, one should burn the entire host of demons abiding in
all the directions. Then, on a ten-spoked wheel, one should visualize the host of wrath-
ful protectors located in the cardinal and intermediate directions.

Vajravega, Lord of the Wrathful Protectors, who has two more hands than

Kalacakrall8 and four faces, is in the middle of the wheel. Then, upholding the
precepts of the teacher, whatever is desired may be achieved by the practitioners.

118 Kalacakra has twenty-four hands and Vajravega has twenty-six hands.



VERSE 24

Sanskrit: triprakaramstrivajrairmahivalayagatan diradrstyavasane
prataSchayavasane ksititalanilayadambare vajrakiitam |

madhye 'bjam siiryahastam bhavati yuga-kara karnika sasan3 ca

atmanam tasya mirdhni vyapagatakalusam yogina bhavaniyam || 24 | |

Tibetan: rdo rje gsum gyis sa yi dkyil ’khor la gnas ra ba gsum ni ring du mthong ba’i
mtha’ ru ste

tho rangs grib ma yin ni mtha’ ru sa gzhi’i gnas las nam mkha’ dag la rdo 1je brtsegs
pa’o

dbus su chu skyes nyi ma’i khru ste Ite ba gdan dang bcas pa dag kyang dus kyi khrur
'gyur ro

de yi steng du bdag nyid nyes pa dag dang rnam par bral ba mnal ’byor pa yis bsgom
par bya

English: B}z' means of seeing the three walls!!9 with three vajras located on the circle
of the site,120 at the limit of what one can see in the distance, a peak of vajras extends
from the 1z}'zt;ode on the surface of the earth in the sky, from moming until the end of
shadows.

[The lotus], which is twelve cubits, is in the middle, as well as its pericarp with its
seat, which is four cubits across. The yogt should visualize himself on the head of this
[seat], as one whose impurities are completely removed.

{Now are the words of the sacrificial mantra of the wrathful deities, etc., each taken
individually. ... The invocation of deities [is effected] with the mantra om ah ham hoh
for the purpose of giving undamaged [offerings] - a live sacrifice, a smell, a flower,
incense, a torch -- we give [these] to the deities. And they, having arrived here
together with their entourage, let them take this live sacrifice, eat and drink, etc. - jah
ham vam hoh. Once they are satiated, for the sake of all creatures, let them perform
that pacification, expansion, and protection from the obstructions due to guards!22 --
hum ham Phat. The vajra-holder gives permission - sva hd. So that is the complete
sacrificial mantra of the wrathful deities. Likewise for the ether, etc. ... Then [occurs
the mantra] for the protectors of the directions ... Then occur the words of the sacrifi-
cial mantras of the planets!23, ... of the Nagas ..., [and] of the harmful spirits.124}

119 (skt. prakarams; Tib. ra ba) According to Samten (1995), the term "ra ba" designates a circle.

120 (Skt. mahi; Tib. sa)

121 According to Namgyal (1994), the ritual practitioners pile vajras around the edge of the foundation
of the mandala site.

122 (Skt. raksa)

123 (skt. graha)

124 (skt. bhiita)



VERSE 25

Sanskrit: idanim prthivyavahanam vaksyamanasamidhina bhimisuddhinimittamucyate /
bhiimau diksu trivajraih prathamamapi balim ksetrapalaya dattva
paScadvajrai§caturbhirdisi vidiSi gatam nirdahenmaravrndam |

bhimim cavahayitva sasalilakusumairarghamasyai pradaya

pascacchuddhim yathestam kuru bhuvinilaye prarthayitva tu tam vai || 25 ||

Tibetan: sa yi phyogs rnams su "dir dang po rdo rje gsum gyis zhing skyong rnams la
gtor ma sbyin bya ste

phyi nas rdo rje bzhi yis phyogs dang phyogs bral la gnas bdud kyi tshogs ni nges par
bsreg par bya

sa yi lha mo spyan drangs chu dang bcas pa’i me tog dag gis ’di la mchod yon rab tu
sbyin

de la gsol ba btab ste phyi nas sa yi gnas la dag pa dag ni ji Itar *dod pa mdzod

English: Now, the invitation to the earth!25 is described by means of concentration,126
which will be explained, and for the purpose of the purification of the earth.

First, by means of three vajras in the cardinal directions of the earth,!27 having given
an offering of food to the protector of the place, then, by means of four vajras, one
should burn the host of demons located in the cardinal and intermediate directions.

Next, having invited the earth [goddess]128 and having given her a guest offering of
water and flowers, then, after having made requests of her, one should purify the abode
of the earth!29 as desired.

125 (skt. prthivi)

126 (Skt, samadhi)

127 (skt. bhimi; Tib. sa)

128 (skt. bhiimi; Tib. sa yi lha mo)
129 (skt. bhuvi; Tib. sa)



VERSE 26

Sanskrit: devi tvam saksibhita surapatisahite marabharige jinasya
tasmattvam piijaniya suravaranamite grhna grhnarghakam me |
bhaganam marasya sainyam prabalam api yatha bodhihetorjinena

Sisyanam sekahetorahamapi ca tathd maranasam karomi | | 26 | |

Tibetan: rgyal bas lha yi bdag po dang bcas bdud ni bcom pa dag la lha mo khyod ni
dpang!30 du gyur

de phyir khyod ni mchod par bya yis lha mchog gis btung bzhes shig bzhes shig bdag
gi mchod yon no

ji Itar rgyal bas byang chub slad du bdud kyi sde ni stobs ldan dag kyang rab tu bcom
gyur pa

de bzhin bdag gis kyang ni slob ma mams la dbang bskur slad du bdud rnams nyams pa
dag tu bya

English: O Goddess, you together with the Lord of the Gods [Indra]!31 are witness of
the Victor in the defeat of the Maras. Therefore, you are worthy of worship, honored
by the best of gods. Accept, accept my guest offering!

As Maira’s mighty army was defeated by the Victor for the sake of enlightenment, so
also do I banish demons for the sake of disciples’ empowerment.

130 vC reads "dbang."
131 BTG (1965: 280)



VERSE 27

Sanskrit: atra prarthana /

ye buddhah sarvadiksu vyapagatakalusa bodhisattvah sabharya-

ste mam vai palayantu parama-karunaya mandale sekahetoh |
tanevadhyesya sarvan drdhakhadiramayaih kilakaih kilayet ksmam
dikkrodhan digvibhage praharanasahitan vinyasedraksanartham |} 27 ||

Tibetan: gang dag phyogs mams kun nas sangs rgyas byang chub sems dpa’ nyes pa
mam bral btsun mo dang bcas pa

de dag mams kyi mchog gi thugs rjes dkyil 'khor du ni dbang bskur slad du bdag la
bskyang du gsol

de dag kun la gsol ba btab nas seng ldeng rang bzhin sra ba’i phur bu rams kyis sa la
gdab

phyogs kyi khro bo mtshon cha ldan pa mams ni phyogs kyi cha ru bsrung ba’i don du
dgod par bya

English: Here is the request.

Buddhas of all directions, bodhisattvas whose impurities are completely removed, and
wives!32 - out of great compassion, protect me for the sake of empowerment into the
mandala!

Having [made] reciuests of all of those [divine beings], one should pierce the earth with
hardwood stakes.!33 One should place the wrathful protectors of the directions
together1 3Zvith their weapons in the respective directions for the purpose of pro-
tection.

132 (Skt. bharyas; Tib. btsun mo) The Tibetan "btsun mo” refers to one of the chief dakinis.
133 (skt. kilakaih; Tib. phur bu rnams)
134 BTG (1965: 280)



VERSE 28

Sanskrit: idanim bhimikhani nimittamucyate /

Salyam sanigaraSmgam maranabhayakaram bhiimigarbhe nivistam
tasmin stane vina$o bhavati gunavasacchodhaniyam hi tasmat |
ratnam Sankha$ ca kaco vijaya!35sukhakaro mandalartham hi bhimau
prasadartham grhartham prakatitaniyatascatra yagadihetoh || 28 ||

Tibetan: zug rngu sol ba dang bcas rva ni "chi ba’i ’jigs byed sa yi snying por nges par
zhugs gyur na

gnas de rnams su mam par nyams par 'gyur te de phyir 'dir ni yon tan dbang gis spang
bar bya

sa la rin chen dung dang mching bu dag ni rnam rgyal bde byed dkyil *khor dag gi don
du ste

khang bzang don dang khyim gyi don dang rab gsal nges par 'dir ni mchod sbyin la
sogs ched du’o

English: Now the purpose of digging the earth is explained.

A sharp object together with charcoal,!136 which causes the fear of death, is buried in
the womb of the earth!37 at that place that causes destruction due to the power of its
qualities. Therefore, [that place] should be purified.

A jewel, conch!38 or glass object causing the joy of victory [should be buried] in the
earth. Here it is clearly prescribed for the purpose of [the construction of] a mandala,
temple and house, and for the sake of sacrifices, etc.

135 (skt. vis(j)aya-sukha-karo; Tib. mam rgyal bde byed) I have selected the variant "vijaya" to accord
with the Tibetan term "rnam rgyal.”

136 (skt. angdra; Tib. rwa) This may also refer to a charred animal horn.

137 (Skt. bhiimi-garbhe; Tib. sa yi snying por)

138 (Skt. Sankha$; Tib. dung) According to Druppa (1991: 224), this term sometimes refers to the
lotus/vagina of the consort.



VERSE 29

Sanskrit: idanim bhiimiSodhanartham dinamucyate /

pirnayam bhimiSuddhirgrahanamapi tathd samgrahah putrakinam
dvadaSyam siitrapato madanamanudine §rirajahpata eva |

sekadyam piirnimayam dadati varagururmarabhange dine ca

tasmin ratrau pratistha bhavati jinakule nanyaratrau pratistha || 29 ||

Tibetan: rdzogs pa dag la sa ni dpyod!3? dang gzung ba dag kyang de bzhin bu rnams
dag ni yang dag bsdu

beu gnyis pa la thig gdab *dod pa ma nu’i nyin zhag dag la dpal ldan rdul tshon dgye
ba nyid

dbang la sogs pa nya la mchog gi bla mas sbyin te bdud ni bcom pa’i nyin zhag dag la
yang

de yi mtshan mo rgyal ba’i rigs la rab tu gnas par *gyur te mtshan mo gzhan la rab gnas
min

English: Now the day [appropriate] for the purpose of purifying the earthl40 is
described.

The purification of the earth,14] taking possession of the place, and also the gathering
of disciples occurs on a "full day."14Z The laying of the thread occurs on the twelfth
lunar day. The casting of the auspicious dust occurs on the thirteenth and fourteenth
lunar days.

The best teacher confers empowerment, etc., on the full-moon day and on the day of
subduing the demons. The consecration into the family of the Victors occurs on that
night, and the consecration occurs on no other night.

{There are six "full days" during each month. These are the two fifths, the two tenths,
and the two fifteenths.143 Having understood the appropriate time for drawing the
mandala, having understood auspicious and inauspicious action, here, with respect to
auspicious action on the Sth, 10th and 15th white lunar days,f44 having avoided the

139 ve incorrectly reads "sbyad."

140 (skt. bhiami)

141 (Skt. bhiimi-Suddhir; Tib. sa ni spyad)

142 (Skt. piirna-ayam; Tib. rdzogs pa dag la)

143 This refers to the Sth, 10th, and 15th lunar days of each half-month.

144 A "(ithi" is a lunar day, which is 1/30th part of a whole lunation. There are 15 "tithi" during the
moon’s increase, which constitute the light half of the month, referred to in this verse as the "white lunar
days.” The other 15 "tithi" constitute the dark half of the month, referred to in this verse as "black."
According to Varahamihira (1947), auspicious "tithi" include Nanda, Bhadra, Vijaya, and Piirna. Pirna



days of labor,145 one should gurify the site.146 Then one should fill [the site] with
earth as described previously.147 With respect to inauspicious action, on the black Sth,
10th and 15th [lunar days], when the moon has vanished, one should purify the site and
fill it with the mud that has been described previously. 148}

is the name of the Sth, 10th and 15th tithis in Varihamihira’s treatises. Pirna is also the name of the
15th portion (Skt. kald) of the month in the "Brahma Puréna.*

145 (k. visti)

146 (sit. bhiimi)

47 According to Namgyal (1994), Kalacakra’s astrological system divides each month into six separate
cycles of five days each. Each cycle of five days consists of: "dkha ba,” "bsang ba," "rgyal ba," "stong
ga," and "rdzogs pa.” The purification of the site occurs on the "rdzogs pa” (Skt. piirni) day.

48 (Skt. mrttika)



VERSE 30

Sanskrit: anye naktam pratistha bhavati narapate Suddhalagnairgrahadyair-
jive Sukre ’stamete nahi bhavati tad3 vai vivahah pratistha

jhatva *’caryah samastam ksititalanilaye lokalokottaram ca

yadyatkaryam karoti prabhavati hi §ubham tattadevam samastam || 30 | |

Tibetan: dag pa’i dus sbyor gza’ la sogs pas mi yi bdag po mtshan mo gzhan la rab tu
gnas par 'gyur

srog dang pa sangs nub par gyur na de tshe nges par bga ma ’am rab tu gnas par mi
"gyur ro

slob dpon dag gis sa gzhi’i gnas su ’jig rten ’jig rten ’das pa dag kyang mtha’ dag shes
nas ni

bya ba gang gang byed ba de de mtha’ dag de Itar 'bras bu dag ni rab tu sbyin par
gyur

English: The consecration occurs on another night, Oh Lord of Men, by means of
planets, etc. that are in exact conjunction. When Jupiter and Venus set, indeed the
marriage consecration does not occur then.

The teacher, having completely understood the worldly and transworldly

[empowerments] on the abode of the surface of the earth,149 does whatever is to be
done. And that very thing thus becomes pure.

149 (skt. ksiti-tala-nilaye; Tib. sa gzhi’i gnas)



VERSE 31

Sanskrit: idanim §isyaraksavidhirucyate /

krtva §isyasya raksam §irasi hrdi tathosnisanabhau ca kanthe

Sriguhyabje jinadyairubhayakulagataih kayavakcittavajraih |

evam lepadikanam prakatitaniyataih §risvaraih

pustakandm sattvanam moksahetoramukamapi vibho mandalam lekhayami || 31 I

Tibetan: slob ma’i mgo bo snying kha de bzhin gtsug tor lte ba mgrin pa dpal ldan
gsang ba’ pad mar ni

rgyal ba la sogs gnyi ga’i rigs su gyur pa sku gsung thugs kyis bye ba dag gis bsrung
byas shing

de bzhin sku gzugs sogs dang glegs bam mams ni rab gsal nges pa’i dpal ldan dbyangs
rnams dag gis te

sems can rnams ni thar pa’i slad du che ge bdag kyang gtso bo’i dkyil 'khor dag ni
bzhengs par bgyid

English: Now the ritual for protecting the disciples is described.

Having protected the disciple at the head, heart, crown, navel, throat, and auslpicious
secret cakra, by means of the Victors, etc., which are located in both families!50 and
are {differentiated} by means of the body, speech, and mind vajras,

thus, [having protected] the body, etc.!51 and books with the auspicious vowels that are
clearly ascertained, one such as myself draws the mandala, O Lord, for the sake of the
liberation of living beings.

150 This may refer to the families of both gods and goddesses.
151 (Skt. lepa-adikanam; Tib. sku gzugs sogs)



VERSE 32

Sanskrit: idanim samksepata ucyate /

Suddhe stane suptime susamaviracite kiirmaprsthonnate ca
ekadau hastamane vasunrpayugasihasrameva pramine |
stitram vajram rajo vai surayamavarune cottare vajraghantam

dattva labdhe nimitte prathamaparadinam mandalam siitraniyam |} 32 ||

Tibetan: dag pa’i gnas ni legs par gang zhing shin du mnyam par bkod pa rus sbal
rgyab bzhin mtho ba gang

khru tshad gcig la sogs pa dus dang nor dang mi bdag de bzhin stong phrag dag gi
tshad la ni

thig skud rdo rje rdul tshon lha dang gshin rje chu bdag tu ste byang du rdo rje dril bu
dag

bkod nas mtshan ma rnyed na dang bo dang ni phyi ma’i phyogs su dkyil *khor thig ni
gdab par bya

English: Now it [the mandala] is described in brief,

In a clean place that is very full, formed evenly, and has an elevation like the [height
of] a tortoise’s shell, and which is 1 cubit in measure, which is 8, 16, and 4, uptoa
thousand {cubits}, indeed, with respect to measure,

having placed the thread, vajra and dust, indeed, in the east, south and west respec-
tively, and the vajra and bell in the north, when an omen is obtained, the mandala that
is the first and other day!52 {the mandala in the eastern and western directions} should
be laid out with thread.

152 (skt. pratham-apara-dinam; Tib. dang po dang ni phyi ma’i phyogs)



VERSE 33

Sanskrit: idanim durnimittalaksanamucyate /

chinne sutre guroSca ksatirapi parighalanighane putrakanam
vatoddhiitam raja$cet prakatayati bhayam rajyabhangasca rastre |
tad drstva durnimittam punarapi cavibhor mantrajapam prakuryad

bhayo labdhe nimitte samavisamapadaih sitrapato vidheyah || 33 ||

Tibetan: thig skud chad par gyur na bla ma nyams shing yongs ’joms "gongs par gyur
na bu rnams dag kyang no

gla te rdul tshon rlung gis khyer na ’jigs pa gsal byed yul ’khor dag tu rgyal po ’jigs!53
pa yang

mtshan ma ngan pa de dag mthong nas slar yang gtso bo dag gi sngags kyi bzlas pa rab
tu bya

slar yang mtshan ma rnyed na mnyam dang mi mnyam rkang pa dag gis thig ni gdab pa
bsgrub par bya

English: Now the mark of inauspicious omens is described.

If the thread is cut, it is a fault of the teacher. And if the "bolt" is crossed,154 {it is the
loss} of the disciples.!53 If the dust is scattered by the wind, that indicates fear and the
destruction of rulership in the kingdom.

Thus, seeing an inauspicious omen, {the teacher} once again should perform recitation
of the mantra of the Lord [Kalacakra]. If an [inauspicious] omen is received again, the
laying of the thread should be done by means of the even and odd feet. {Here, the
cross-legged136 posture of the teacher, in which the surface of the right foot is on the
left [thigh] and is lowered to touch the ground, occurs in accordance with the even-
footed [method]. Likewise, vice versa, [i.e., the cross-legged posture in which the sur-
face of the left foot is on the right thigh and is lowered to touch the ground] occurs in
accordance with the odd-footed [method]. The dropping of the thread is prescribed [by
both of these methods]. }157

153 yc incorrectly reads " *jig.”

154 (skt. parigha-alanghane; Tib. yongs 'joms 'gongs par gyur na) The Sanskrit term "alanghane” uses
the long a to make metre. According to Namgyal (1994), the "bolt" refers to the axis of the mandala
running from southeast to northwest, which separates the disciples from the vajra master. The vajra
master’s area is that which is outlined as one moves counterclockwise along the perimeter of the mandala
from southeast to northwest. The other half of the circle is for the disciples.

155 According to Namgyal (1994), the term "loss” may refer to a decline in the lifespan of the disciples.
156 (Skt. paryanka)

157 BTG (1965: 284)



VERSE 34

Sanskrit: idanim parigha ucyate /

prajiiopayangamadhye bhavati saparigho mandale varjaniyo

bhimau samgramakale §ikhipavanagatah sainyamadhye phaniva |
samgrame sainyanaso bhavati bhuvitale tvarigayuddhe praharah
tasmad yuddhe ca seke tvatibalaparigho mantrina veditavyah || 34 ||

Tibetan: shes rab thabs kyi yan lag dbus su yongs 'joms su ’gyur de ni dkyil *khor dag
la spang bar bya

sa la g.yul gyi dus su rtse mo chan dang rlung du gnas pa’i sde yi dbus su gdengs can
bzhin

g.yul du sde ni myams par ’gyur te sa gzhi dag tu mtshan ma’i ’thab mo la ni bsnun
pa'o

de phyir gyul dang dbang dag la yang yongs 'joms shin du stobs dang ldan par sngags
pas rig par bya

English: Now the axis is explained.

In the mandala, the axis, which is to be avoided, is in the middle of the limbs of wis-
dom {the southern and western sections of the mandala} and method {the eastern and
northern sections of the mandala}.158 On earth15Y at the time of battle, it stretches
from southeast to northwest, like a serpent in the middle of armies.

In battle, the destruction of armies occurs, so on the surface of the earth,l60 in the
battle of the limbs,16! the striking162 occurs. Therefore in battle and in empowerment,
the very powerful axis should be understood by the practitioner.

158 BTG (1985: 284)

159 (Skt. bhiimau; Tib. sa la)

160 (Skt. bhuvi-tale; Tib. sa gzhi dag tu)
161 (skt. anga; Tib. mtshan ma)

162 (Skt. praharah; Tib. bsnun po)



VERSE 35

Sanskrit: idanimistadevatalambanamucyate samksepatah /

adyaih kadyaih savajraih svahrdayakamale candrasiiryagnimirdhni
dhyatva §rikalacakram $aSidharamandanakrantamalidhapadam |
prajiiabhartrorhrdabje saravisa$ipute svasvavajranku$ena

buddhanakrsya devi rajasi samarasa nyastasiitre ca bhavyah || 35 | !

Tibetan: a sogs ka sogs rdo rje ldan pa dag gis rang gi snying kha’i pad mar zda nyi
me steng du

dpal Idan dus kyi 'khor lo ri bong can ’dzin ’dod pa mnan pa’i gyas brkyang zhabs ni
bsgoms bya shing

shes rab gtso bo’i thugs kha'i pad ma nyi zla sbyar ldan la ste rang rang rdo rje lcags
kyu yis

sangs rgyas lha mo mams bkug rdul tshon dag la ro mnyam bkod cing thig skud la
yang bsgom par bya

English: Now the meditation on the tutelary deity is described briefly.

With "a, etc.” [the vowels], "ka, etc." [the consonants], and with vajras,163 one should
visualize glorious Kalacakra on the head of the moon,164 sun, and fire, on the lotus of
one’s ow:116151eart, standing upon Siva and Kamadeva, with a bent left leg and extended
right leg.

On the lotus of the heart of Wisdom and the Lord,166 together with its sun and moon
chambers, having attracted the Buddhas and the goddesses with each respective vajra-
goad, one should visualize {the Buddhas} as one taste in the dust {and [one should
visualize] the goddesses} in the deposited thread.167

{In the dust, the Buddhas, which have a single taste, should be visualized according to
the form of dust. And in the deposited thread, the goddesses should be visualized in
the form of a thread. That is the precept.

Now, beginning with the bringing in of the previous earth up to concentration,168 the
rules of mantra are stated. The concentration on divinity, the mantra that suppresses

163 (Skt. vajraih; Tib. rdo rje ldan pa)

164 (Skt. SaSa-dhara; Tib. ri bong can 'dzin) The term "rabbit-holder" refers to the moon due to the
belief that the outline of a rabbit is seen on the surface of the moon.

65 According to Namgyal (1994), the right leg is extended in order to subdue attachment.

66 According to Reigle (1995), "Wisdom" and "Lord" may refer to Vi§vamata and Kalacakra, respec-
tively.

167 i;ccording to Namgyal (1994), the vowels are located on the moon disks and the consonants are
located on the sun disks. The "all-possessing vajra,” (i.e., the syllable hum), is on the lotus of one’s



death, the depositing of the limbs of the glorious Kalacakra, and the purification of the
body, speech and mind are described. ... Then one should destroy the Maras according
to the rules previously stated, with these mantra words -- om dh htim hoh ham ksah
hrah hrah hrah hrah ra ra ra ra - the fire of the vajra, O You whose nature is to
destroy} the dharma of the obstruction of all. ... Thus is the rule for destroying the
Maras.

heart.
168 (Skt. samadhi)



PART III

mandalavartanam nima mahoddeSah
The great explanation, "the turning of the mandala” by name.

VERSE 36

Sanskrit: iha paramadibuddhdaduddhrtam mandalalaksanam pafica trim$attamadivrttaih
safigitam mafijusriya yattadidanim vitanyate miilatantranusirena /

sutram vai brahmasutrad rasanavatiridam digvibhagapradeyam
sutrairardhanguloktairbhavati vasuyugairmandalam garbhamadhye |
garbhadbahye samastai racitamapi mahamandalam dvarasimnah
prakaramstoranadyam §ikhicalavalayam dar§ayedbahyabhimyam || 36 ||

Tibetan: thig ni ro dang dgu bcu *di rnams tshangs pa’i thig las phyogs kyi cha rnams
dag tu rab sbyin bya

sor phyed brjod pa nor dang dus kyi thig rnams dag gis dbus su snying po’i dkyil 'khor
dag tu 'gyur

snying po las ni phyi rol mtha’ dag mams kyis bkod pa dag kyang dkyil 'khor chen
po’i sgo yi 'tshams

ra ba rta babs la sogs rtse mo can dang g.yo ba’i dkyil ’khor phyi rol sa la blta bar bya

English: Here, the characteristic of the mandala, which has been extracted from the
Paramadibuddha sung by Mafijusri, is now being unfolded in accordance with the root
tantra starting with the 35th verse, 169 etc.

Indeed, the thread, from the thread of Brahma, which is to be imparted in the divisions
of the directions - this is [divided into] 96 [pieces]. {From the thread of the middle of
Brahma, in the southern direction, there are 60 [pieces]. In the north there are 60
[pieces]; in the east there are 60 [pieces]; and in the west there are 60 [pieces].}170 In
the middle of the wombl7! {the mind mandala}, the mandala [is constructed] by means
of the threads, which are stated to be half finger-widths [each] and which are eight and
four [units]. {Among these threads, the mind mandala occurs in the middle of the
womb of the mandala, by means of 48 threads.}

Around the exterior [extending] out from the womb {the mind mandala}, the great
mandala is arranged by all {290 threads},!72 beginning from the boundary of the doors.

169 (Skt. pafica-trimsattama) KT read "35th" instead of "36th.

170 There appears to be a discrepancy between "96" and "60x4=240."
171 (skt. garbha; Tib. snying po)

172 (Skt. dva-navati-adhika-Satair) Perhaps "240" is intended.



One should reveal the walls, arches,!73 etc., and the circle of trembling fire!74 in the

outer earthl?5 {the realm of space}. {The speech mandala is 6 threads out from the
threads of}the mind mandala. The body mandala also is 6 threads out [from the speech
mandala].

173 (skt. torana; Tib. rta babs)
174 (Skt. Sikhi-cala-valayam; Tib. rtse mo can dang g.yo ba’i dkyil 'khor) The Sanskrit term "§ikha"

agrm with the Tibetan term "rtse mo," the uppermost place, top, peak or summit.
175 (Skt. bhiimi; Tib. sa)



VERSE 37

Sanskrit: cakram vabjam hi bhartustrigunamapi bhaveddevatadyasananam
brahmasthane 'rkakosthaih punarapi §a$ina stambhavajravali syat |
buddhadyabjam caturbhih prabhavati §asina bahyavajravali ca
devibuddhantarale bhavati ghatakapalasanam va trikosthaih || 37 ||

Tibetan: gtso bo’i 'khor lo chu skyes lha la sogs pa’i gdan las sum ’gyur dag kyang
tshangs pa’i gnas su ni

nyi ma’i re mig dag gi 'gyur te slar yang ri bong can gyis ka ba rdo rje’i phreng barl76
) gyur

bzhi yis sangs rgyas la sogs pad mar rab ’gyur ri bong can gyis phyi rol rdo rje phreng
bar yang

Iha mo sangs rgyas dag gi bar du bum pa 'm ni thod pa’i gdan du re mig gsum gyis
9gyur

English: The cakra or lotus of the Lord should be triple and should belong to the seat
of the deities, etc. The "vajra chain"177 of the "column due to the moon"!78 should be
in the place of Brahma, by means of 12 measures,179 and once again by means of !
[measures].180

The lotus of the Buddha, etc. has power by means of four, and the "vajra chain" on the
exterior has power by means of the moon. In the interior of the goddesses and
Buddhas, there is a vase and skull seat!8! or {a chain}, by means of the three

176 yvc incorrectly reads "par.”
177 (Skt. vajra-avali; Tib. rdo rje’i phreng bar) According to Namgyal (1994), this may be a symbol for
the number "1."
178 (Skt. sasina-stambha; Tib. ri bong can gyis ka ba) According to Namgyal (1994), this also may be a
bol for the number "1."
179 (skt. kosthaih; Tib. re mig) This term designates a small apartment, storeroom, or surrounding
wall. It also designates various visera of the body, especially the stomach, but also the heart, lungs, etc.
In KT HI.52, both "kostha" and another Sanskrit term, "pura,” are translated by the Tibetan term "re
mig." According to Jorden (1996), the Tibetan term "re mig” sometimes refers to the small boxes that
enclose writing, as in the table of contents of a praticular textual work. According to Samten (1995), "re
mig" may also refer to the small individual rooms of the mandala and to size in general. The phrase
"arka-kostha" (Tib. nyi ma’i re mig dag gis) invites many interpretations. With respect to the Kalacakra
mandala, the term probably means "12 rooms.” On the level of Inner Kalacakra, it may designate "12
viscera.” Furthermore, the Sanskrit term “arka" also refers to the inner substances of the Calotropis
Gigantea tree, perhaps corresponding to the Tibetan "nyi ma dga’,” which is the name of a medicinal
lant.
YSO According to Namgyal (1994), this sentence refers to the first inner square of the Kalacakra mandala,
in which a "vajra chain" — a rosary of black vajras - surrounds a petal-like formation. The numerical
designations refer to measurement. See also Bryant (1992: 197-203).



rooms. 182

181 (skt. ghata-kapala-asanam; Tib. bum pa ’am ni thod pa’i gdan) VC reads "a vase or a skull seat."
182 According to Namgyal (1994), the lotus of the Buddha on the exterior rosary is 4 measures. The
vajra chain is 1 measure, and the seat in the space between the goddesses is 3 measures. In the cardinal
and intermediate directions, the goddesses occupy the square that encompasses the rosary of black vajras.
The ritual vases occupy the squares between the goddesses.



VERSE 38

Sanskrit: tatsthanad rangabhiimirbhavati dinakarai§ca trirekham hi yavad
dikkonesvabdhikosthaih $aSiravikamalanyeva gandhadikanim |
sardhaikena trirekham bhavati rturasairdvaraniryiihakasca

tadvatpakse kapalam tribhirapi ca mahavedika stambhamardham | | 38 | |

Tibetan: gnas de nas 'dir ji srid [rekha] gsum gyi bar du nyin mor byad pas tshon gyi
sar ’gyur te

phyogs zur rnams su chu gter re mig dag gis dri la sogs pa mams kyi zla nyi pad ma
nyid

1;z{llyed dang bcas pa’i geig gis [rekhd] gsum ste dus dang ro dag gis kyang sgo dang sgo
yud do

de bzhin logs dang ’gram pa dag ste gsum gyis kyang ni stegs bu chen po dag dang ka
ba phyed

English: The colored earth!83 is from that place. By means of 12, extending indeed to
the object of three lines,!84 the "cakras of the moon and sun,"185 which are only of
smell, are in the corner directions by means of the 4 measures.186

The three-lined object is increased by half, and the turrets of the doors!87 [are
increased] by means of 6 x 6.18% In this way, on the side, there is a skull.189 And
also by means of the three, the great altar!90 is half a column.

183 (Skt. ranga-bhiimir; Tib. tshon gyi sa)

184 (Skt. rekham; Tib. [rekha]) According to Samten (1995), the Tibetan term “rekha” refers to a
boundary line between two elements of the mandala.

185 According to Namgyal (1994), the deities’ cushions are indicated with four red dots in the white area
outside the mandala’s innermost colored shapes.

186 (Skt. kosthaih; Tib. re mig dag gis)

187 (Skt. dvara-niryithaka$; Tib. sgo dang sgo khyud) The Tibetan term "sgo” refers to a door, entrance
or doorway, while "sgo khyud" refers to a turrent of a doorway. Closely related, the Tibetan term "sgo
khung” is the opening or apperture of a door.

188 According to Namgyal (1994), the width of the doors is 6 measures and the width of the entryway is
6 measures.

189 (Skt. pakse-kapalam; Tib. logs dang *gram pa)

190 (Skt. maha-vedika; Tib. stegs bu chen po) The Tibetan term "stegs bu" refers to the structure that
houses the mandala. A "stegs bu chen po” is a large "stegs bu."



VERSE 39

Sanskrit: tasyardhe nasta kalairbhavati manimay3 pattika dvarabhamim
sastambham toranam syattrigunitadasabhirdvaramiladita$ca |
sitrardham mirdhni varjyam prabhavati bakuli cardhahiravasane

Satkosthais toranadho vasukamalayuta pattiki yogininam |} 39 ||

Tibetan: de nas phyed dang gnyis dang dus kyis nor bu’i rang bzhin snam bu dang ni
do shal sa ru *gyur

sgo yi rtsa ba’i dang po nas ni gsum gyis bsgyur ba’i bcu yis rta babs ka bar beas par
!gyur

thig phyed steng du dor nas do shal phyed pa dag gi mthar ni [bakulir] yang rab tu
1gyur

re mig drug gis rta babs "og du nor gyi pad ma dang ldan rnal ’'byor ma rnams snam
bu’o

English: In half of this, it [the mandala] is [constructed] by means of the four
destroyed ones. The cloth191 and that which is made of jewels exists [i.e., is laid out]
up to the sitel92 of the doors. The arches, together with the columns, should be
[constructed] by means of 30 and also [should extend] from the beginning of the base
of the doors.

On the top, one should avoid half of the thread. And the fragrant flowers!93 are
[strewn] around the edge of the garland.194 The yoginis’ cloth is accompanied by eight
lotuses at the bottom of the arches, by means of 6 measures. {Now the speech mandala
is described. Here in the speech mandala, as for the four divisions consisting of 6 half
finger-widths found in the four directions, among them, by means of two parts, the
altar on the walll? of the womb mandala [i.e., the mind mandala), jewels and cloth,
rosary and a half rosary, which are the heads of the sequence, fall down. The remain-
ing two parts stand up. Of these two, leaving aside one portion, in the 6 measures!96
of the other portion, underneath, and high above, one leaves out the measure[s] one by
one. Having avoided these two, in the middle, by means of the yoginis’ 4 parts, the
cloth of 8 rosaries are the lotuses in all the directions [and] in the corners. }

191 (Skt. pattika; Tib. rang bzhin snam bu) According to Namgyal (1994), the Tibetan term "rang
bzhin" means natural, and "snam bu” refers to bulk handwoven cloth or wool. The Tibetan term "snam
bu" refers to the large colored section of the mandala that has yet to be adorned with deities.

192 (skt. bhiimi; Tib. sa)

193 (Skt. bakulf; Tib. [ba ku liar]) This is the fragrant Mimusops Elengi flower.

194 (Skt. ardhahara; Tib. do shal) The Sanskrit term "ardhahara® refers to a rosary (Skt. mala) with 64
threads.

195 (skt. prakara-vedika)

196 (skt. kosthesu)



VERSE 40

Sanskrit: idanim kayamandalamucyate /

tasmat Srirafigabhiimi rasagunitayugaih paficarekham hi yavat
dikkonesvarkapadmam dvigunamanudalam siiryakosthaih prakuryat |
garbhadvaram dvigunyam trividhagunavasad dvaramapyatra bihyam
prakaradyam tathaiva trivalayaracanim tryastakai§ca prakuryat || 40 ||

Tibetan: de nas ro yis bsgyur ba’i dus kyis dpal ldan chon gyi sa ste re khaa [rekhi]
Inga yi bar du’o

phyogs zur rnams su nyi ma’i pad ma nyis ’gyur ma nu’i *dab ldan nyi ma’i re mig dag
gis bya

snying po’i sgo ni nyis ’gyur mams pa gsum gyis yon tan dbang gis *dir ni phyi rol sgo
dag kyang

ra ba sogs kyang de bzhin nyid te khor yug gsum bkod mams ni brgyad pa gsum gyis
rab tu bya

English: Now the body mandala is described.

Next, the glorious sitel97 for the color [is described]. By means of 24 [measures], up
to the five lines [of the mandala), one should double the lotus of the sun in the corner
directions, together with its {28} petals, by means of 12 measures!98 {that are 1/2
finger-width each}.

The door of the "womb"199 [the mind mandala] is doubled. In accordance with the
three-fold qualities, {from darkness,2% [one has the door of] the mind mandala; due to
space,20! the door of the speech mandala is double [the size of the door of the mind
mandala]; in accordance with goodness202, the door of the body mandala is quadruple
[the size of the door of the mind mandala]}. Even here, one should create the outer
door, and likewise, indeed, one should create the walls, etc.. And one should fashion
the three circles {water, fire and wind} by means of 24 [measures].

197 (Skt. bhiimi; Tib. sa)

198 (skt. kosthaih; Tib. re mig dag gis)
199 This refers to the mind mandala.
200 (Skt. tamas)

201 (Skt. rajas)

202 (skt. sattva)



VERSE 41

Sanskrit: tesimadyantabhdge raviSasivalayam bahyavajravalim ca
kuryat kosthaistadardhairyadanilavalaye mandalante ca cakram !
stambhadho mandalam ca prabhavati phaninam syandanam devatinam

siiryaiSca dvaramadhye nabhasi bhuvitale piirvabhage *pare ca || 41 ||

Tibetan: de dag mams kyi thog mtha’ cha’i nyi zla’i dkyil khor dang ni phyi rol rdo
rje’i phreng ba yang

de phyed re mig rnams kyis bya ste ’khor lo gang yin dkyil *khor mthar yang rlung gi
khor yug la

ka ba’i og tu gdengs can mams kyi dkyil *khor du yang rab tu ’gyur te lha mams shing
rta mi

nyi ma dag gis sgo yi dbus dang mkha’ dang sa gzhi dag la shar gyi cha dang nub la
yang

English: Of these {three circles}, in the first and last divisions [water and wind], one
should create the circle of sun and moon and the vajra chain203 around the exterior. By
means of halves of the {12} measures, in the circle of the wind of those [circles], and
at the outer boundary of the mandala, [one should create] a cakra.

At the base of the column, one generates the mandala of the serpents. [One should
make] the chariot of the goddesses in the middle of the door, by means of 12
[measures], on the hub, which is on the surface of the earth,204 in ‘the eastern and
western divisions.

203 (skt. vajra-avalim; Tib. rdo rje’i phreng ba) According to Namgyal (1994), this vajra chain is
shown on the mandala as the golden rosary on the green background located just inside the last outer

ngfs of blue, red, green and yellow.
204 (Skt. bhuvi-tale; Tib. sa gzhi dag la)



VERSE 42

Sanskrit: idanim rajahpatavidhimaha /

vajradyaih paficaratnaih kanakamarakatairvidrumairmauktikadyaih
Sasyairva paficabhedairbahuvidhamanibhih pistarangaistathaiva |
digbhage rangabhiimau bhavati nrpa rajahpatanam buddhabhedaih
pitaih §vetarunadyaih ksitijalavalaye vahnivayvoh kramena || 42 ||

Tibetan: rdo rje sogs dang rin chen Inga dang gser dang ma ra ka ta byi ru mu tig la
sogs dang

dbye ba Inga yi 'bru 'm mam mang nor bu dang ni de bzhin nyid du btags pa’i tshon
rnams kyis

phyogs kyi cha la tshon gyi sar ni mi yi bdag po sangs rgyas dbye bas rdul tshon gdab
bar ’gyur

ser dang dkar dang dmar ba sogs kyis sa chu’i khor yug dang ni me rlung dag la rim
pas so

English: Now he describes the method for depositing the dust.

{In accordance with the power of the Buddha, one should make particles} by means of
the five jewels, beginning with diamond, and by means of gold and emerald, rubies,
pearls, etc., or by means of grains according to their five divisions, {or by the powder}
by means of many types of jewels, and likewise, indeed, by means of the powdered
colors, {which are common to all creatures}.

On the site205 of color, in the division of the directions, O King, the depositing of the
dust occurs by means of the divisions of the Buddhas, which are yellow, white, red,
etc. {black}, on the circle of earth and water,206 and on the [circle of] wind and fire,
respectively.207

205 (Skt. bhiimau; Tib. sar)

206 (skt. ksiti-jala-valaye; Tib. sa chu’i khor yug)

207 According to Namgyal (1994), east/black corresponds to the purification of the mind; south/red cor-
responds to the purification of speech; west/yellow corresponds to the purification of wisdom; and
north/white corresponds to the purification of the body. See also BTG (1965: 324).



VERSE 43

Sanskrit: idanim rajobhiimivarna ucyate /

purve $rikrsnabhiimirbhavati ravinibha daksine paScime ca
hemabha cottare 'nya §aSadharadhavala vajrino vaktrabhedaih |
Sveta krsna ca rakta kramapariracita pattikaharabhiimih
padmanindvarkavarairamala$asinibha raktakrsna trirekha || 43 ||

Tibetan: shar du dpal Idan nag po’i sa ru 'gyur zhing lho ru nyi ma mtshungs pa dag
ste nub tu yang

gser mdog byang du gzhan te ri bong ’dzin pa Itar dkar rdo tje can gyi zhal gyi dbye
bas so

dkar dang dmar dang nag po’i rim par yangs su bkod pa’i snam bu dang ni do shal dag
gis ste

pad ma zla nyi’i kha dog gis te dri med ri bong chan mtshungs dmar dang nag po’i ri
mo gsum

English: Now the color of the site208 of dust is described.

The glorious black site is in the east.209 In the south, [the site] is red. And in the
west, [the site] appears golden. In the north, there is another [color], moon white.
[These sites exist] in accordance with the divisions of the [four] faces of the vajra-
possessor [Kalacakra].

Now he describes the color of the dust of the altars, etc.} The white {altar} and black

site of the garland} are created sequentially, and the red cloth {is on top of the white
altar}. The lotus is [created] in accordance with the colors of the moon and sun. The
three lines {of the walls of the mandala} are the color of the stainless moon -- [they
are] {white, which corresponds to the body mandala}, red, {which corresponds to the
speech mandala}, and black, {which corresponds to the mind mandala}.210

208 (Skt. bhiimi)
209 (skt. bhiimir; Tib. sa ru)
210 BTG (1965: 324)



VERSE 44

Sanskrit: garbhapadmadivarnamaha /

madhye padmastapatram haritamalinibha stambhavajravalf syat

iSe daitye ’gnivayvoh SaSiravivapusau krsnapitau kramena |

Sanikkho gandi maniSca krama iti ca tathd §vetakumbhastasandhau

candro raktabjamirdhni prabhavati dinakrcchvetapadmasya cordhvam || 44 ||

Tibetan: dbus su pad ma dab brgyad ljang khu dag ste bung pa dang mtshungs ka ba
rdo rje phreng bar ’gyur

dbang Idan lha min me rlung mams su zla ba nyi ma’i lus dang nag po ser po rim pa
yis

dung dang [gandi] nor pu dag dang ljon pa zhes bya de bzhin bum pa dkar po mtshams
brgyad du

zla ba chu skyes dmar po’i steng du rab tu gyur te nyin byed pad ma dkar po’i steng
du yang

English: Now he describes the color of the lotus of the mind mandala.

In the middle {of the mind mandala}, the green lotus {of the Lord} has 8 petals {the
colors of which -- white, etc. -- apply to pacification, etc.}. The vajra chain of the
column2!l should be the color of bees. In the northeast, southeast, southwest,
southeast and northwest are the colors of the moon and sun [white and red], black and
yellow, respectively.

[These directions and colors] correspond to the conch, gong, wish-fulfilling gems, etc.
the wish-tree}. And likewise, there is a white pitcher at the border of the eight
directions}. One generates the moon on the top of the red lotus, and the sun is above

the white lotus.

211 According to Namgyal (1994), sixteen pillars are arranged to form a rosary (Skt. mala).



VERSE 45

Sanskrit: raktabje daivatinam bhavati §asadhara$casanam karnikayam
Svetabje karnikAyam bhavati dinakaro devatanam ca diksu |

bahye vajravali syadvibhukamalavasadvedika §vetavarna

pitastambha himabha prabhavati bakuli toranam vi§vavarnam || 45 ||

Tibetan: chu skyes dmar po’i lte ba la ni lha mo mams kyi ri bong ’dzin pa dag gi
gdan du ’gyur

chu skyes dkar po’i lte ba dag la lha mams kyi yang nyin mor byed par *gyur te phyogs
su’o

phyi rol du ni gtso bo’i pad ma’i dbang gis rdo rje phreng par ’gyur te stegs bu dkar
po’i mdog

ka ba ser po [bakuli] ni kha ba’i mdog tu rab ’gyur rta babs kha dog sna tshogs so

English: The moon of the goddesses is on the red lotus, and the seat {of the moon} is
on the pericarp [of the lotus]. The sun of the gods is on the white lotus, {and the seat
of the sung is on the peri [of the lotus].21Z2 {In the corner directions of the god-
desses and} in the directioﬁof the gods},

around the exterior, there should be a vajra chain. A white alter {should be created} in
accordance with the {color of the} lotus of the Lord. He transforms the yellow column
and the fragrant flower into the color of snow. The arches are multi-colored. {This
concludes the precept concerning the color and depositing of the dust on the root [i.e.,
the mind mandala]}.

212 BTG (1986: 325)



VERSE 46

Sanskrit: idanim vakkayamandaladevatapattikadivarnamaha /
$vetabha yogininamapi vasukamala pattika sarvadiksu

digbhage raktapadmam bhavati jinavasacchvetapadmam ca kone |
candradityairvihinam dvigunamanudalam camaranam tathaiva

khadya yah paficarekhah prakrtigunavasattastribhagantarasthzh | | 46 ||

Tibetan: dkar po’i mdog ste rnal ’byor ma rnams dag gi nor gyi pad ma’i snam bu dag
kyang phyogs kun du’o

phyogs kyi char ni pad ma dmar por 'gyur te rgyal ba’i dbang gis pad ma dkar po zur
du yang

zla ba nyi mas rnam dman de bzhin nyid du ’chi med mams kyi nyis 'gyur ma nu’i
’dab 1dan no

mkha’ sogs [rekh3] Inga po gang yin de mams rang bzhin yon tan dbang gis sum cha
bar du gnas

English: Now he describes the colors of the goddesses and of the cloths, etc., for the
speech and body mandalas.

The yoginis’ cloth of eight lotuses is white in all directions. In the divisions of the
directions, the lotus {becomes} red in accordance with the Victors, and in the corner
[directions], the lotus {becomes} white,

Excluding the moon and sun [petals], there exists a doubling, which applies to [the
number of] petals. {These lotuses have eight petals, excluding the seats of the moon
and the sun.} In this very way, {there exists a doubling} of the "immortals."213
{There are 28 petals excluding the moon and sun petals.} The sky, etc. [wind, fire,
water and earth] are five lines in accordance with the qualities of nature. These are
located inside the three divisions.214 {In the speech mandala, the base of the wall must
be known as having 15 parts, because by leaving out one division, one line exists in
each of the other two divisions. In this way, the base of the wall of the mind2!5
mandala has 9 parts. Likewise, the nature [of the elements] is described in the body
mandala. Here, in the body [mandala], the nature of ether, etc. [fire, water, air, and
earth] [corresponds to] the pinkie, etc. [and the other] five fingers. }

213 (Skt. amaranim; Tib. ’chi med rnams kyi)
214 BTG (1965: 326)
215 (Skt. garbha)



VERSE 47

Sanskrit: idanim nagardjanimasananyucyante /

stambhadho dvarasandhau prabhavati phaninimasanam marutadyam
aiSanyam daityakone ksitivalayagatau candrasiiryau narendra |

bahye dvarordhvabhage samrgamapi bhaveddharmacakram ghanabham
savye rakto ghatah syat sadhanadavarune dundubhirbodhivrksah || 47 ||

Tibetan: ka ba’i "og gi sgo yi 'tshams su gdengs can mams kyi rlung sogs dkyil 'khor
dag tu rab tu ’gyur

dbang ldan dang ni lha min zur du sa yi dkyil *khor la gnas zla nyi dag go mi yi dbang

phyi rol sgo yi steng gi char ni ri dwags dang beas chos kyi *khor lo sprin gyl mdog tu
k] gyur

g.yas su bum ba dmar por ’gyur te nor sbyin dang beas chur ni mga bo che dang byang
chub shing

English: Now the seats of the Kings of the Nagas are described.

At the base of the column, which is at the juncture of the doors, one generates the
wind, etc. posture of the serpents.216 In the comer [directions] of northeast and south-
west, the moon and sun are located on the earth circle,217 O Lord of Men.

Around the exterior, on the division of the upper section of the door, there should be a
cloud-colored [black] dharma wheel together with its [two] deer. On the right, there
should be a red vase. In the north and west, there is a drum, which is the tree of
enlightenment.

216 (Skt. phaninim asanam marut-adyam; Tib. gdengs can mams kyi rlung sogs) The Tibetan term
"gdengs can" refers to a hooded snake. Though VC does not include an explicit equivalent of the
Sanskrit term "asanam,” the Tibetan phrase "gdengs ka bye pa” includes the idea of a postural attitude in
the form of a serpent exists.

217 (skt. ksiti-valaya; Tib. sa yi dkyil *khor)



VERSE 48

Sanskrit: ghantadar§ah patakah §aSadharadhavalastorana lambamana
harardhah §vetavarno bhavati kulavasat syandano dvaramadhye |
cakram §vetam ca raktam svajinakulava$§anmarute dvarabahye
vajrajvala sphuradbhirbhavati narapate bahyavajravali ca | | 48 ||

Tibetan: dril bu me long ba dan ri bong ’dzin pa Itar dkar rta babs rnams las 'phyang
bar ’gyur pa dang

do shal phyred pa kha dog dkar par 'gyur te rigs kyi dbang gis shings rta sgo yi dbus
su’o

"khor lo dkar dang dmar po rang gi rgyal ba’i rigs kyi dbang gis rlung la sgo yi phyi
rol du

rdo rje ’bar ba 'phro ba dag gis mi yi bdag po phyi rol rdo rje phreng ba mams su'ng
igyur

English: Bells,218 mirrors, and white flags219 are hanging on the arches. Half of a
garland?20 becomes white in accordance with the [Buddha] families. The chariot is in
the middle of the doors.

In accordance with the one’s own Victor [Buddha] family, the white and red cakras
exist around the exterior of the northwest door. The torch of the vajra flames arises by
means of {five} shining rays. O Lord of Men, the vajra chain is around the exterior.
{After this, the mandala is complete. }

218 (Skt. ghanta; Tib. dril bu) According to Namgyal (1994), this metal bell reflects light and is hung
on the ritual vase.

219 (skt. patakah; Tib. ba dan)

220 (skt. hara-ardhah; Tib. do shal phyed pa) According to Namgyal (1994), this refers to the black sec-
tion of the mandala that lies outside the Sanskrit letters.



VERSE 49

Sanskrit: idanim prakararekhanam vilak§anadosamaha /

sthila vyadhim karoti prakatayati kr§a dravyahanim kurekha

chinnd mrtyum ca vakra sanrpajanapadoccatanam tadvadeva |

cihne chinne "rkacandre bhavabhayamathani mantrinam nasti siddhih

gotracchedo vimisre rajasi jinakulairmandale veditavyah || 49 ||

Tibetan: sbom pas nad dag byed cing phra dang [rekh3] ngan pas rdzas ni nyams pa
rab tu gsal bar byed

chad pas ’chi ba dang ni "khyog pos mi yi bdag po dang bcas grong rdal de bzhin nyid
du bskyod

mtshan ma nyi ma zla ba chad na sngags pa mams la srid pa’i ’jigs pa 'joms pa’i dngos
grub med

rmam par ’dres pas rigs rgyud chang te rgyal ba'i rigs kyis rdul tshon dkyil 'khor dag
la rig par bya

English: Now he describes the faults of inappropriateness concerning the lines of the
walls [of the mandala].

A thick [line] causes disease. A thin or bad line causes the decline of substances.221 A
line that is cut causes death, and in the same way, also, a crooked line causes the
banishment of the people together with the king.

When the symbol has been cut, {or when the seat of} the sun and moon {is cut}, the
accomplishment of the practitioners, which stirs up fear in beings, does not exist.
When the particles are mixed in the mandala, the severing of the limbs by means of the
Victor [Buddha] families should be understood.

221 (skt. dravya; Tib. rdzas) This refers to the substances used during the homa, including grass, milk,
butter, etc.



VERSE 50

Sanskrit: yannoktam tantramadhye prakatamapi jinairmandale tanna deyam
cihnam $obharthahetorjinajanakakule maracihnam tadeva |
tasmattantroktacihnam bhavati kulava§anmandale dvarasimno

harardhante prakuryat ksitivalayagate padmakumbhadi§obham || 50 | !

Tibetan: gang zhig rgyud kyi nang du rgyal bas gsal bar ma gsungs mtshan ma de ni
mdzes pa’i don gyi rgyur

dkyil 'khor dag la dgod par mi bya de nyid bdud kyi mtshan ma’o rgyal ba skyed
mdzad rigs la ni

de phyir rgyud las gsungs pa’i mtshan mar 'gyur te rigs kyi dbang gis sgo yi ’tshams
nas dkyil ’khor la’o

do shal phyed pa’i mthar ni sa yi khor yug nang du pad ma bum sogs mdzes pa rab tu
bya

English: The symbol that has not been described by the Victors [yet is described] in
the middle of the tantra, even though it is clear, that [symbol] should not be drawn on
the mandala for the sake of the purpose of beautification. {Why? Because} that indeed
is the symbol of Mara in the family of the progenitor of the Victors.

Therefore, [concerning] the symbol [that] is described in the tantra, in accordance with
the [Buddha] families, on the mandala, at the boundary of the door, on the end of half
of the garland that is located on the earth circle,222 one should create the beauty of the
lotus, pitcher, etc.

222 (Skt. ksiti-valaya; Tib. sa yi khor yug) The Tibetan term "khor yug" refers to the outer line or cir-
cumference. See also KT III.47, in which the Sanskrit phrase "ksiti-valaya” is translated by the Tibetan
phrase "sa yi dkyil 'khor."



VERSE 51

Sanskrit: idanim rajahpronnatirucyate /

krsnadeh padavrddhya bhavati ca rajasah pronnatirvai yavaikat
prakaranam trigunya dinakaraaSinorabja rekha dvigunya |
garbhadbahye dvigunya bhavati narapate pronnatirmandale ’smin
harardhante yavaika ksitijalahutabhugvayuvajravalisu || 51 ||

Tibetan: nag po la sogs rkang pa ’phel bar *gyur ba dag ni rdul tshon dpangs te nas
geig dag nas kyang

ra ba mams ni sum ’gyur nyin mor byed pa’i ri bong can dang chu skyes [rekhi] nyis
'gyur ro

snying po dag la phyi rol dpangs ni nyis 'gyur du ’gyur mi yi bdag po dkyil ’khor ’di
Ita ste

do shal phyed pa’i mthar ni nas gcig sa chu bsreg za rlung dang rdo rje phreng ba
rmams la’o

English: Now the elevation of the particles is described.

The elevation indeed of the black, etc. [red, yellow and white] particles occurs from a
single barleay grain, raised from the foot (i.e., from the bottom up). {The elevation} of
the walls223 s triple {which is the elevation of the yellow particles}. {The other shared
line is double the [height of] the yellow color.} {The elevation} of the sun and moon,
which is the boundary line of the lotus, is double [the height of the barley].

Around the exterior in this [speech] mandala, the elevation, O Lord of Men, is double
[in height] as compared to the mind mandala. At the edge of the half garland,224 &a
particle elevated to the height of] a single barley grain is on the vajra chain of earth,2
water, fire and wind.

223 (Skt. prakaranam; Tib. ra ba rmams) According to Samten (1995), the Tibetan term "ra ba" refers to
a circle around the exterior of the body mandala.

224 (Skt. hara-ardha; Tib. do shal phyed) According to Samten (1995), the Tibetan term "do shal
phyed" refers to the half-sections of the strings of pearls, beads, etc., which are used for adornment and
which do not connect to one another. Instead, they are draped below the full sections of beads.

225 (Skt. ksiti; Tib. sa)



VERSE 52

Sanskrit: idanim lokadhatu§uddhya rajomandala suddhirucyate /
garbhad dvaradisimno bhavati vasumati mandale lokadhator
dvarebhyascarcikantam trigunaphanipuraih ksararatnalayah syat |
tasmajjainendrakosthairapi §ikhivalayam vayurevam tatah syat
tadbahye tadviSuddhya ksitijalahutabhugmaruta dar§aniyah || 52 ||

Tibetan: snying po nas ni sgo yi dang po’i tshams kyis nor ldan mar ’gyur ’jig rten
khams kyi dkyil 'khor la

sgo nas [carcika] mthar sum ’gyur gdengs can re mig rnams kyis lan tshwa’i rin chen
gnas su 'gyur

de nas rgyal ba’i dbang po’i re mig gis kyang me yi dkyil "khor de nas de bzhin rlung
du ’gyur

de yi phyi rol du ni de dag mam par dag pa’o sa chu bsreg za rlung rmams blta bar bya

English: Now, through purifying the elements of the world, the purification of the
mandala of the particles is described.

From the mind mandala, from the boundary of the door, the mandala of the elements
of the world is on the earth.226 Beginning from the doors, to the end of the Carcik3,
the storehouse of salty jewels [i.e., the ocean]227 should occur by means of triple the
{finger} measures228 of the "serpents"229 {i.e., the Supreme Victor}.

From that {door of the speech mandala}, too, the ring of fire should be [drawn] by
means of the measures of the Victor" {= 24 finger-widths}. Thus, thereafter, the [ring

226 (Skt. vasumati; Tib. nor idan ma)

227 (Skt. ksara-ratna-alayah; Tib. lan tshwa’i rin chen gnas) According to Samten (1995), this refers to
the "chu khyil,"” which is the circle of water around the exterior of the mandala. This is the second circle
as one counts from the inside.

228 (Skt. puraih; Tib. re mig) Both the Sanskrit term "kostha® and "pura” occur in this verse and are
translated by the Tibetan term "re mig.” As noted previously, "kostha" refers to one of the viscera of the
body, especially the stomach but also the heart, lungs, etc. This term also designates a storeroom, inner
apartment, or surrounding wall. In comparison, "pura” refers to a fortress, the female gynaeceum, the
body, a receptacle, and a storehouse. Here, "pura” probably refers to an entire group of rooms in the
mandala, while "kostha" designates a single, small room. On the level of Inner Kalacakra, "pura” proba-
bly designates the body in its entirety, or alternatively the female gynaeceum in specific, while "kostha"
probably designates individual viscera of the body. Throughout this translation, I sometimes follow the
Tibetan translators’ convention of rendering both "kostha" and "pura” by a single term, i.e. "rooms."
Otherwise, I translate "kostha" by the English term "width."

229 Because term "serpents” designates the number 8, the phrase "tri-guna-phani” designates 24 finger-
widths.



of] wind [should also be 24 finger-widths]. Around the exterior of that {body
max;dalab}, through the purification of these {circles of earth, etc.}, the [rings of]
earth,230 water, fire and wind should be revealed.

230 (skt. ksiti; Tib. sa)



VERSE 53

Sanskrit: idanim GrdhvadhoviSuddhir ucyate /

usnisam vaktrakantham trigunaphanipurairmandale Sodhaniyam
tasmanmeruh samastastrigunaphanipurairmedini yavadeva |
satsatkosthaih kramena sphutamahibhuvanam saptapatalameva

evam bhimyadi sarvam punarapi ca tatha Sodhaniyam svadehe || 53 ||

Tibetan: gtsug tor gdong dang mgrin pa sum ’gyur gdengs can re mig mams kyis dkyil
"khor la ni sbyang bar bya

de nas lhun po mtha’ dag sum ’gyur gdengs can re mig mams kyis sa ni ji srid nyid du
ste

re mig drug drug dag gis rim pas gsal bar klu yi srid pa dang ni sa *og bdun po nyid
de bzhin sa la sogs pa thams cad slar yang de bzhin rang gi lus dag la ni sbyang bar bya

English: Now the purification of the top and bottom is described.

In the mandala, by means of the 24, rooms,23! the crown, face and neck must be
purified. From that {throat}, all of Meru [must be 23%uriﬁed] in 24 rooms, actually
reaching [downwards] to the earth?32 {at the bottom}.

By means of the six of six [i.e., 36] measures234 respectively, clearly the abode of the
Nagas, which is the underworld of the seven [levels], indeed {must be purified}. Thus,
all the earth, etc., once again must be purified in the individual body {of all beings}.

231 (skt. purair; Tib. re mig rnams kyis)

232 (Skt. meding; Tib. sa)

233 According to Samten (1995), it is possible that "crown, face and neck” may refer to the mind, body
and speech mandalas, respectively. This usage of the terms occurs in a Yamantaka ritual text currently
used by Tibetan monks. Further, the phrase "reaching [downwards] to the earth {at the bottom}" refers
to the nine levels that exist beneath the body mandala in the form of various geometric shapes. In
descending order, these nine levels are: space; wind; fire; water; earth; Mt. Meru; lotus; sun; and
moon.

234 (Skt. sat-sat-kosthaihy; Tib. re mig drug drug dag gis)



VERSE 54

Sanskrit:
dvyabdhyaikabdhaikasiiryairtrmrturasa$ikhino ’gnyardhakalardhakalaih

kalaih kalaprabhitrnairtrmrtubhirapi rasairdosabhdgaih kramena |
garbhadva kamnika cabjadalamapi tatah stambhavajravali ca
padmam vajravali syat ksitirapi ca tato dvaraniryihakidyam || 54 ||

Tibetan: gnyis dang chu gter gcig dang chu gter geig nyi dus ro tse mo can me dus
phyed dus phyed dang

dus dang dus ni rab tu che ba dag dang dus dang ro dang skyon gyi cha dag rim pa yis

snying por lte ba’i phyed dang chu skyes ’dab ma yang ste de nas ka ba rdo rje’i
phreng ba dang

pad ma rdo rje’i phreng bar ’gyur te sa dag dang ni de nas sgo dang sgo khyud la sogs
dang

English: By means of 24, of 15, by means of 12, by means of 4, by means of 6
divided by 4, by means of 6, by means of the divisions of 18, respectively,235

or from the mind mandala, there is the pericparp, [which should be 24]; and also the
petal of the lotus, [which should be 15]; and then, the "vajra chain of the column,"236
[which should be 12]; the lotus, [which should be 4]; the vajra chain, [which should be
6 divided bZ 4]; and also the earth,237 [which should be 6]; and afterwards the doors
and turrets, 238 etc., [which should be by the divisions of 18].

235 (skt. dosa-bhagaih; Tib. skyon gyi cha dag) According to Samten (1995), this probably designates
the number 18, but the language "by means of the divisions of 18" could indicate the divisors of 18,
namely 1, 2, 3, 6, 9, and 18. These numbers generally designate widths.

236 (Skt. stambha-vajra-avall; Tib. ka ba rdo rje’i phreng ba) According to Samten (1995), this is the
decorative chain that hangs on the column.

237 (Skt. ksiti; Tib. sa)

238 (skt. dvira-nirythaka; Tib. sgo dang sgo khyud)



VERSE 55

Sanskrit: stambhah prakaravedyah punarapi ca tatah pattika harabhiimir
adarSahksma ca patti bhavati narapate toranam proktabhagaih |

bahye dvaradi savam dvigunamapi bhavettaddvigunyam ca bahye

bahye padmani cakranyapi ca dinakaraih syandanam mandalani || 55 ||

Tibetan: ka ba ra ba stegs bu dag dang slar yang de nas snam bu dang ni do shal sa
dag dang

me long sa yi snam bu rta babs dag tu mi yi bdag po rab tu brjod pa’i cha yis *gyur
phyi rol du ni sgo sogs thams cas nyis 'gyur du ’gyur phyi rol du yang de yi nyis *gyur
ro

phyi rol du ni bad ma "khor lo shing rte rmams dang dkyil "khor mams ni nyin byed
dag gis so

English: Columns, altars of the walls,239 and yet again, thereafter, the cloth,240 the
site?4! of the garland,242 the site of the mirror, the sharp spear,243 the arch2# -- O
Lord of Men, [these] are by means of the previously stated divisions [numbers from the
previous verse = 24, 15, 12, 4 6/4, 6, 18].

Around the exterior [of the speech mandala, i.e. the body mandala), everything, the
doors, etc., should be doubled. And there is a doubling of that around the exterior.
Around the exterior, the lotuses and also the cakras, the chariots, and the mandalas are
by means of 12 [measures].

239 (Skt. prakara-vedyah; Tib. ra ba stegs bu)

240 (skt. pattika; Tib. snam bu)

241 (Skt. bhiimir; Tib. sa)

242 (Skt. hara; Tib. do shal)

243 (skt. idarfa-ksmi ca patti; Tib. me long sa yi snam bu)
244 (skt. torapam; Tib. rta babs)



VERSE 56

Sanskrit: idanim mandaladevatimantra cihnanyucyante /

om karajfidnajate jinavarakamale candrasiiryasanordhva-
madyaih kadyaih saSunyaistribhuvanajanani matrka sthapaniya |
Sunye kare visarge svararahitapare kayavakcittavajram

sambhitam mantrayonim paramasukhakaram jfiznavajram caturtham 1561

Tibetan: [om] yig ye shes las skyes rgyal ba mchog gi pad ma zla ba nyi ma dag gi
gdan steng du

a sogs ka sogs stang par bcas pa rnams dang srid gsum skyed par mdzad pa’i yum ni
gzhag par bya

stong pa a yig mam par bcad pa dbyangs dang bral ba mchog las sku gsung thugs kyi
rdo rje ni

yang dag ’byung ba sgnags kyi skye gnas mchog gi bde byed ye shes rdo rje dag ni
bzhi ba’o

English: Now, the symbols of the mantra of the goddesses of the mandala are
described.

When the lotus of the Supreme Victor [i.e., Kilacakra) is born from the gnosis syllable
om above the moon-sun seat [i.e., Kalacakra’s cushion], by means of the vowels and
by means of the consonants, {together} with by means of the "empties"” {dr%g
[anusvara] and visarga},245 the mother - she who gives birth to the three worlds2
{the three realms of desire, form and formlessness}, should be established.

On the empty [i.e., anusvdra], on the syllable @, and on the visarga {the two drops},
which is the former devoid of accent {# without a beat and without a vowel},247 arise
the vajras of body, speech and mind {and gnosis}. The womb of the mantra, which is
the maker of highest bliss, and the vajra of gnosis is the fourth {vajra}.

{[With respect to the generation of om], with respect to the body mandala, there are
anusvara and visarga, with the short @ in the middle of them. The long "a" is at the
end of the anusvara. Thus, when the long vowel is final, the preceding anusvéra
becomes m. And when m is final, the visarga, which is after the short a would become
short a. When there is an increment, by means of a, afterwards, this becomes o.

{With respect to the speech mandala, there are two short a, the initial and final. In
order to produce long a, one must put the visarga at the end. Then, the a has as its

245 (Skt. bindu-visarga-sahitaih)
246 (Skt. tri-bhuvana; Tib. srid gsum)
247 (Skt. anhate hakire asvare) The Sanskrit term "anzhata” refers to the fourth cakra in the body and



nature the three qualities.248 ... Now, with respect to the mind mandala, here the initial
h does not have a vowel, then there is a short a, then there is a visarga, then there is a
drop [anusvaral, then is the long vowel 4. Thus, in this way, as in the previous case,
the u [arises]. As between the initial and final a of the visarga, there is a deletion.
Then there is hum, which has a three-fold nature. By that I mean it is said 4, u, and m
-- it is stated to be. In this way, the body, speech and mind mantras arise, which is the
womb of the mantra. By "womb," I mean the thing that produces. Now the gnosis
vajra is described. In this, the initial & does not have a vowel. Then there is . Then
there is a visarga, then the anusvara, then long 4. Thus, as in the previous case, short
u is after the visarga. A quality is with the preceding vowel and is conjoined with the
syllable 4. Then there is deletion of the @ and the m. In this way, we get ko, which is
three-fold, so people say ha, a, u. Thus, in the gnosis vajra, there are three qualities --
ignorance, residue and discernment.24® In the body vajra, [there is a triple quality],
which is name/form, the six sense bases, and tactility.”50 And in the speech vajra,
[there is a triple quality], which is feeling, thirst, and grasping.25!1 And in the mind
vajra, [there is a triple quality], which is existence, birth, and old age/death,252 in
accordance with the form of the drop [anusvara].}

also means "unbeaten.”

248 (skt. guna)

249 (skt. avidya, samskarah, and vijfiinam)

250 (Skt. namariipam, sadayatanam, and spar§ah)
251 (Skt. vedand, trsna, and upadanam)

252 (skt. bhava, jatirjar-imaranam)



VERSE 57

Sanskrit: idanim mantracihna nyasa ucyate /

humkaro vi§vavarne jinapatikamale candrasiiryagnimirdhni
dikpatresvadiSiinyam vidi$i ca dalake hadi§inyam caturdha |

iSe nairtrtyakone $ikhini ca pavane kiyavakcittaragam

hikaradyam ghatanam bhavati ca dasakam ham ha ityatra cante || 57 I

Tibetan: rgyal pa’i bdag po’i pad ma sna tshogs mdog la zla ba nyi ma me yi steng du
[hum] yig ste

phyogs 'dab mams la a sogs stong pa phyogs bral dab ma la yang ha sogs stong pa
rnam pa bzhi

dbang Idan bden bral zur dang rtse mo can dang rlung du sku dang gsung dang thugs
dang chags pa ste

[hi] yig la sogs bum pa rmams kyi bcu ru *gyur te [ham] ha shes pa dag ni mtha’ *dir ro

English: Now the placing of the symbols of the mantra is described.

The hum syllable, which is on the multi-colored lotus of the Lord of the Victors, is on
the top of the moon, sun and fire [disks]. On the leaves of the directions is the four-
fold g, etc. and the "empty"253 [anusvara and visarga]. And in the corner directions,
on the leaf, is the fourfold 4, etc. and the "empty" [anusvara and visarga]. {In the east
is a, in the south here is ak, in the north am and in the west is 4. ... In the northeast is
ha, in the southwest is hah, in the southeast is ham, and in the northwest is 2.}

In the comer directions of northeast, southwest, southeast and northwest, the colors of
body, speech and mind, the tenfold A7 syllables, etc. are of the [tenfold] vases. Ham
and ha are here at the end.

253 (Skt. Siinyam; Tib. stong pa)



VERSE 58

Sanskrit: tato devatabijanyasah /

pirvabjordhve tvikarah §ikhikamalagato dirgha ikara eva

yamye daitye rkarau dhanadaharagatau hrasvadirghau hyukirau |
varunye badyukone ’pi ca kamalagatau hrasvadirghalkarau

krsnau raktau ca Suklau varakanakanibhau vaktrabhedena deyau || 58 ||

g‘(i)betan: shar gyi chu skyes steng du [i] yig rtse mo can du pad ma la gnas [i] yig ring
nyid

gshin rje lha min du ni ri yig dag ste nor sbyin *phrog byed du gnas thung ring [u] yig
dag

chu dang rlung gi zur dag tu yang pad ma la gnas thung ngu ring po dag gi li yig ste

nag po dmar po dag dang dkar po gser mchog dang mtshungs zhal gyi dbye ba dag gis
dgod par bya

English: Next is the desposition of the seeds of the goddesses.

Above the eastern lotus indeed is the syllable i. Located on the southeastern lotus is a
long vowel, the syllable I, {which is on the moon mandala}. Indeed, on the southern
and southwestern [lotuses] there are two syllables, [short and long] 7. Located on the
northern and northeastern [lotuses] indeed are the short and long  syllables.

And also located on the lotuses in the western and northwestern corners are the short

and long [ syllables. Both blacks, both reds254 and both whites, and both yellows must
be given by means of the divisions of the faces [of Kalacakra].

254 (Skt. krynau raktau; Tib. nag po dmar po dag)



VERSE 59

Sanskrit: idanim sadindriyasadvisayaviSuddhya devatidevi bijanyucyante /
purvadvarasya savye Sikhikamalagatau hrasvadirghau tathaiva
tadvaccarkarayugmam yamadanugagatam pa$cime ’lkarayugmam |

0 au yakse ca rudre suravarunayamadviravame sayakse

am ascadyah kramena tvapi ca yaravala dvarapadme svaradau || 59 | |

Tibetan: shar gyi sgo yi tho dang me yi pad ma la gnas thung dang ring ba dag ni de
bzhin nyid

de bzhin ar yig zung ni gshin rje lha min dag tu gnas te nub du al yig zung dag go
[o] [au] gnod sbyin drag po ru ste lha chu gshin rje gnod sbyin dang bcas sgo yi byang
du ni

[om] [ah] sogs te rim pa yig ni slar yang ya ra Iba la lha sogs sgo yi pad ma la’o

English: Now, by means of purifying the six sense faculties and six sense objects, the
seeds of the deities and goddesses are described.

Both the long and short [a and 4] located on the southeastern lotus of the eastern door,
which is on the right [i.e., in the south],255 likewise, indeed, [must be deposited].
And likewise, the pair of ar syllables are located in the south and southwest. The pair
of al syllables are in the west.

O and au are on the doors in the north, northeast, east, west, and south. Am, ah, etc.
are [on the doors] in the north and south, respectively. And also, ya, ra, va and la are
on the lotus of the door, beginning in the "sound" {east}.

{The e is the sense faculty of smell; ai is touch; ar is sight; ar is taste; al is for touch;
al is for smell; o is for the tongue; au is for forms; ah is the dharma realm [object of
mind],} a is the ear; a@h is of the domain of hearing; am is the sense faculty of the
mind.

On the eastern door, which is the sun mandala or the moon mandala, the syllable ya is
of the speech organ. On the southern [door], the syllable ra is the hand organ. On the
northern [door], the syllable va is the foot organ. On the western [door], the syllable
la is the anus organ.}

255 (skt. pirva-dvarasya savye; Tib. shar gyi sgo yi lho)



VERSE 60

Sanskrit: idanim candrasiiryasananiyama ucyate /

purvadvare 'vasavye bhavati §aSadhara$casanam krodhayo$ca
siryah savye pare ca prabhavati kamalesvasanam dvandvayosca |
prajfiopayaprabhedairbhavati hi sakalam candrasiiryasanam ca

savye prsthe ravih syat surapatidhanade candramevasanam syat || 60 ||

Tibetan: shar dang byang gi sgor ni ri bong ’jon pa dag kyang khro bo dag gi gdan du
'gyur ba ste

lho dang nub du pad mar nyi ma dag ni gnyis bo dag gi gdan du nges par rab du °’ gyur

shes rab thabs kyi rab tu dbye ba dag gi pad mar zla ba nyi ma dag kyang gdan du
’gyur

g-yas dang rgyab tu nyi mar 'gyur te lha yi bdag po nor sbyin du yang zla ba’i gdan
dru ’gyur

English: Now the precept of the seat of the sun and moon is described.

On the eastern door256 and on the one to the left [the northern door], there is the moon
and the seat?7 of the two wrathful divinities. The sun is generated on the right
[south>>8 and on the other [the western door],25% and seat of the pair of two
[Kalacakra and ViS§vamata] is on the lotuses. {Each [Kalacakra and ViSvamati] is on
their respective lotuses, the moon is the seat of wisdom, and the sun is the seat of skill-
ful means. Next, the dagger is of the east and southeast divinites; the jewel is of the
south and southwest; the lotus is of the north and northeast; and the wheel is in the
west and northwest; and the vajra is of the divinities on the top half. Alternatively,
according to the divisions of the sense objects, the stringed instrument260 is of sound:;
the cloth is of touch; the mirror is of form; the vessel is of taste; the smell-shell261 is
of smell; and the dharma realm is a swelling up of dharma.262 In this way, the dag-
ger263 is of the sense organ264 of speech; the staff is of the sense organ of touch; the
lotus is of the sense organ of the foot; and the mallet is of the sense organ of the anus.
Such is the depositing of the symbols in the mind mandala.

256 (Skt. dvare; Tib. sgor)

257 (Skt. asana; Tib. gdan)

258 (skt. savye; Tib. lho)

259 (skt. pare; Tib. nub du)

260 (skt. vina)

261 (Skt. gandha-Sankhah)

262 (skt. dharmadhator-dharma-udayam)
263 (skt. khangah)

264 (skt. indriya)



Indeed, the entire thing and the seat of the moon and sun arise by means of the division
of wisdom265 and skillful means.266 The sun should be on the Tight [south]267 and on
the back [west].268 And indeed the moon and the seat should be on the east and on the
north.

265 (skt. prajia; Tib. shes rab)
266 (Skt. upaya; Tib. thabs)
267 (Skt. savye; Tib. g.yas)
268 (Skt. prsthe; Tib. rgyab tu)



VERSE 61

Sanskrit: idanim kamalabijanyucyante /

bindvakarairvibhinnam khalu kamalagatam kadivargiaksaram ca

kande nale dale ca kramapariracitam kesare karnikayam |

bhumyadyam casvarantam ka kha ga gha 1a iti hrasvadirghah svabhiimau
bindu$candro visargo bhavati dinakara$casanam karnikordhvam || 61 ||

Tibetan: thig le’i mam pa dag gis rnam phye negs par pad ma la gnas ka sogs sde yi yi
ge yang

rtsa ba sdong bu 'dab ma dang ni ge sar lte ba dag la rim pas yongs su bkod pa ste

sa sogs nam mkha'i mthar thug ka kha ga gha nga zhes thung ngu ring po rang gi sa
la’o

thig le zla ba rnam par bcad pa nyin byed du *gyur gdan yang lte ba dag gi steng du’o

English: Now the seeds of the lotus are described.

Indeed, the letter of the group269 of ka, etc., which is located on the lotus and which is
differentiated by means of the forms of the drops270 -- [these letters] are fashioned
sequentially on the bulb27! {the letter kam7} on the stalk2’2 {the letter kham}, on the
petal2”3 {the letter gam}, on the filament274 {the letter gham}, and on the pericarp275
{the letter iam}.

And the earth,276 etc., [water, fire and wind mandalas], which end with the vowel &,
the letters ka, kha, ga, gha, na [are fashioned] at their own site.277 The moon, which
is the drop [a%tsvara], and visarga, which is the sun -- the seat?78 [for each] is above

the pericarp.?

269 (skt. varga-aksaram; Tib. sde yi yi ge)

270 (Skt. bindu-akarair; Tib. thig le’i rnam pa dag)
271 (Skt. kande; Tib. rtsa ba)

272 (skt. nale; Tib. sdob bu)

273 (Skt. dale; Tib. 'ngab ma)

274 (Skt. keSare; Tib. ge sar)

275 (skt. karnikayam; Tib. Ite ba dag la)

276 (skt. bhiimi; Tib. sa)

277 (skt. bhiimau; Tib. sa la)

278 (Skt. asanam; Tib. gdan)

279 (Skt. karnika-urdhvam; Tib. Ite ba dag gi steng du)



VERSE 62

Sanskrit: idanim pijadevinam bijanyucyante /

sadvarga hrasvadirghaprakrtigunavasad vedikastambhapar§ve
gandhadinam kramena svakulabhuvigatah plirvabhagat svadiksu !
bahye bindvadibhinnastrigunitaravibhirvedikayam tathaiva

sarvecchanam samantat svakuladinagata varnabhedairjinanam || 62 ||

Tibetan: ste drug thung dang ring mams rang bzhin yon tan dbang gis stegs bu dag la
ka ba’i ngos su ni

dri la sogs rnams rim pas rang rigs sa la gnas te shar gyi cha nas rang gi phyogs mams
su’o

phyi rol du ni thig le sogs kyis phye ba sum ’gyur nyi mas stegs bu dag la de bzhin
nyid

"dod ma thams cad kun nas rang rigs phyogs su gnas te rgyal ba mams kyi kha dog
dbye bas so

English: Now, the seeds of the goddesses of the offering280 are described.

The six groups of smell, etc., in accordance with the qualities of nature, which are
short and long, are on the flank281 of the column282 of the altar283 and are seqt entially
located on the site284 of their own families, according to the prior divisions28> in their
own directions.

{In the mind mandala, in the east, on the altar, on the column of the arch,286 on the
base, in the north, there are c, ch, j, jii, fi, which are correlated to smell. On the
right?87 [south], ca, cha, ja, jha, Ra, are correlated to the rosary. In the south, ¢, th,
d, dh, n are correlated with incense. Ta, tha, da, dha, ma are correlated with the
lamp. In the west, ¢, th, d, dh, n are correlated with dancing. Ta, tha, da, dha, and
na are correlated with laughter. P, ph, b, bh, and ma are correlated with the immortal
vajra.288 Pa, pha, ba, bha, ma are correlated with the non-destruction of the results.
K, kh, g, gh, and n are correlated with acting, which is above the arch of the eastern
door. Ka, kha, ga, gha, and na are correlated with the vajra of weaving, which are

280 (skt. paja)

281 (Skt. par§ve; Tib. ngos su)

282 (Skt. stambha; Tib. ka ba)

283 (Skt. vedika; Tib. stegs bu dag la)
284 (Skt. bhuvi; Tib. sa la)

285 (Skt. bhagat; Tib. cha nas)

286 (Skt. torana-stambhe)

287 (Skt. savye)

288 (Skt. amrtayah)



around the arch of the western door. S, y, s and § are correlated with song, located
around the arch of the northern door. Sah, pa, ya, sa, $ah, ka, are correleted to the
vajra of desire,289 which is located arround the arch of the southern door. Then, the
symbols of the conch, rosary, grass, lamp, crest,2% garland, fruits, vessel, garment,
cloth,291 vajra, lotus -- they must be joined in the eastern direction, etc.}

Around the exterior {of the speech mandala}, indeed [the six groups] are likewise
divided by the drops [anusvara], etc., by means of the 36 [measures], on the altar292
{of the mind mandala}. g’[‘he six groups] are located in the day of one’s own family,
according to the divisions?3 of the colors294 of the Victors, who completely represent
all the desires.

{Now, the seeds of the 26 desires are stated. Here, "around the exterior" means on the
speech mandala, on the altar, on the southern door of the east, on the altar, [is] cah,
chah, jah, jhah, and Rah. In the south is tah, thah, dah, dhah, and nah. In the west is
tah, thah, dah, dhah, and nah. In the north is pah, phah, bah, bhah, and mah. On
the north of the door of the east is sah< <pah sah Sah< <kah. On the west of the
door of the north is lah, vah, rah, yah, and hah. On the door of the east, on the altar,
is kah, khah, gah, ghah, and nah. On the south of the door of the west is ksah. That
is in the speech mandala. The seeds, symbols or shapes of each respective desire
should be drawn on the body mandala with the sounds of ca, etc. -- with these letters
conjoined with anusvara. On the altar of the mind mandala, some of the offering god-
desses, as for those who support all of them, should be drawn. That then is the placing
of the seeds of the desires, which are supporting ones. The colors295 of these Victors
must be known. "The particles of five colors"29 is the precept everywhere.}

289 (Skt. kama)

290 (Skt. makuta)

291 (Skt. pataha)

292 (skt. vedika; Tib. stegs bu dag la)
293 (skt. bhedair; Tib. dbye bas)

294 (skt. varpa; Tib. kha dog)

295 (Skt. varna)

296 (Skt. pafica-varna-rajasa)



VERSE 63

Sanskrit: idantm vanmandale carcikadindm bijanyucyante /

hrasvau dirghau hakarau suradhanadapare daksine carcikader
vaisnavyadeh ksakarah §ikhiharapavanesvadibhinnasca daitye |

hyadyah ksadyastasamkhyah kamaladalagatah piirvaprsthe ’stadiksu
yadyah sad hrasvadirghah surakamaladale vahnipadme kramena || 63 ||

Tibetan: thung ring ha yigs dang ni lha dang nor sbyin nub dang Iho ru [carciki] sogs
rnams kyi’o

khyab ’jug ma sogs rmams kyi [ksa] yig a sogs kyis phye me dang ’phrog byed rlung
dang lha min du

he la sogs dang [ksa] la sogs pa grangs brgyad pad ma’i *dab ma la gnas mdun rgyab
rang phyogs su

ya sogs thung dang ring ba drug rnams lha yi pad *dab me yi pad ma dag la rim pa yis

English: Now, the seeds [i.e., seed syllables] of the Carcika [yoginis] on the speech
mandala are described.

Both the short and long ha syllables, which are [the seed syllables] of the Carcika, etc.
are in the east, north, west and south. The ksa syllable of Vaisnavi, etc., is dif-
ferentiated by a, etc. and is in the southeast, northeast, northwest and southwest.

Hi, etc., which number eight, with ksa, etc., are located on the petals of the lotus in
the front and back in the eight directions. The six ya, etc., which have short and long
vowels, are on the petal of the lotus in the east and on the lotus of the southeast,
respectively.



VERSE 64

Sanskrit: evam yamye ca radya danukamaladale hrasvadirghaprabhedair-
yakse rudre ca vadyah sajaladhipavane padmapatre ca ladyah |
purvadvarasya savye kamaladalagato matrbhinna$cavargo

hrasvo daityasya dirgho bhavati ca pavanasyagnikone sthitasya || 64 ||

Tibetan: de bzhin gshin rje lha min pad ma’i *dab mar thung ring rab tu dbye bas ra la
sogs pa ste

gnod sbyin drag por Iba la sogs dang chu gter dang beas rlung gi pad 'dab rnams la la
la sogs

shar gyi sgo yi lho dag tu yang pad ma’i "dab ma la gnas dbyangs kyis phye ba tsa yi
sde

thung ngu lha min gyi ste ring po rams kyang me yi zur na gnas pa rlung gi yin par
!gyur

English: And likewise in the south, ra, etc. are on the petal of the lotus in the south-
west, by means of the divisions of the short and long vowels. And in the north and
northeast are va, etc. And on the leaf of the lotus in the west and northwest is la, etc.

To the right [south]297 of the eastern door, the ca group [i.e., the palatals ca, cha, Jja,
Jha and na], which are divided according to the mother, are located on the lotus petals.
The short vowels {of the ca group} are [the seed syllables] of the southwest and the
long vowels {of the ca group} are [the seed syllables] of the northwest and of that
which is located in the southeast corner.

297 (Skt. savye; Tib. lho)



VERSE 65

Sanskrit: evam yamye tavargah Sikhirasamukhayorhrasvadirghaprabhedair-
vame ceSe pavargo bhavati jalanidherdirghabhedairganasya |

Sakrasya brahmano vai savarunapavane hrasvadirghastavargah
pirvadvarasya vame bhavati danuripoh padmapatre kavargah || 65 ||

Tibetan: de bzhin gshin rjer me dang ro yi gdong pa dag gi [ta] sde thung dang ring
po’i rab dbye yis

gyon dang dbang ldan du yang pa sder 'gyur te chu gter dang ni ring po’i dbye bas
tshogs kyi’o

brgya byin dang ni tshangs pa dag gi chur bcas rlung du thung ngu ring po ta yi ste
pa’o

shar gyi sgo yi byang du pad ma’i "dab mar lha min dgra yi ka2%8 sde thung ngur ’gyur
ba ste

English: Thus, the fa group [i.e., the dentals ta, tha, da, dha, and na] is in the south
and in the southeast and northeast according to the divisions of short and long vowels.
And the pa group [i.e., the labials pa, pha, ba, bha, and ma] is in the north and north-
east by means of the divisions of the long vowels in the west and east.299

The ta group, which is [the group of seed syllables] of the east and of Brahma,3%0 is in
the west and northwest [according to the divisions] of the short30! and long vowels. In
the north of the eastern door is the ka group [i.e., the %tterals ka, kha, ga, gha, and
na), on the leaf of the lotus of the southwest and Visnu.

298 yc incorrectly reads "ga.”

299 (skt. gane$a; Tib. brgya byin)

300 (Skt. Sakrasya-brahmano; Tib. tshangs pa dag gi chur bcas)
301 (Skt. hrasva; Tib thung ngur)

302 (skt. danu-ripoh; Tib. lha min dgra) What direction is this?



VERSE 66

Sanskrit: hrasvo dirghasca savye bhavati nrpa yamasyottare pascime ca
hrasvo dirghah savargo bhavati paSupaterjambhalasyaiva rajan |
daityadinam svabijam bhavati na ca dale svasvavargantamadhyam

astavims$atsu patre§vapi divasavasat svasvavargaksarani || 66 | |

Tibetan: lho ru gshin rje dag gi ring por ’gyur te mi yi bdag po byang dag dang ni nub
tu yang

phyugs bdag dang ni dzam bha la yi thung dang ring bas sde par ’gyur ba nyid do rgyal
po kye

lha min sogs kyi rang gi sa bon du 'gyur 'dab ma la min rang rang sde pa’i mtha’ dang
dbus

"dab bzang nyi shu rtsa brgyad la yang nyin zhag dbang gis rang rang sde ba dag gi yi
ge mams

English: Both short and long vowels are in the right [south], O Lord [of Men],393 and
on the north and west of the southern [door]. The sa group [i.e., the sibilants $a, sa,
and sa], which has short and long vowels, is only on the northeast of the western
[door], O King.

[The doors] of the southwest have their own seed [syllables]. The end and middle of
each respective group is not on the petal. Also among the 28 leaves, in accordance
with 12, are the letters of each respective group. {This is the precept for the setting
. down [of} the seed syllables] on the 360 vajra lunar days. This refers to the body
mandala.

303 (skt. nrpa; Tib. mi yi bdag po)



VERSE 67

Sanskrit: idanim dvarapalarathasthadevindm bijani krodharajanamucyante /
ya ra va lasca ham hah khalu sadapi rathestirdhvabhiile svaradau

dvarat savyavasavye prabhavati phaninim yadiriidho hakarah |

sadvargah kutarupastvapi hayaravalaksadiyukta$ca yadya

dikacakre kadivargascalavalayagatascadayo 'nye 'nulomah || 67 ||

Tibetan: [ya] [ra] [1a] [va] [ham] [h3h] drug kyang nges par shing rte dag la steng dang
rtsa ba lha sogs su

sgo las g.yas dang g.yon du gdengs can rnams kyi ya sogs la gnas ha yig dag tu rab tu
'gyur

sde drug brtsegs pa’i gzugs dang slar yang ha ya ra Iba la dang [ksa] sogs ldan pa’i ya
sogs ni

phyogs kyi "khor lor ka sogs sde mams gyo ba’i khor yug la gnas tsa sogs gzhan ni rim
pas te

English: Now, the seeds [syllables] of the goddesses who are riding upon the chariots
of the door-keepers, of the wrathful kings are described.

Ya, rd, va, and la, and indeed ham and hah, all six are on chariots,3%4 above and
below, on the vowel, etc. From the door, on the right and left,305 one generates the
ya, etc.7mounted3°5 [upon] the ha syllable, {[which are the seed syllables] of the ser-
pents.

{Now the seeds [syllables] of the goddesses308 of the funeral ground are described.}
But even the six groups, which are of stacked form,309 ha, ya, ra, va and la, ksa, etc.
are conjoined with ya, etc. On the circle of the directions are the ka, etc. groups. The
others, ca, etc., are located on the fire circle,310 respectively.

304 (skt. rathesu; Tib. shing rta dag la)

305 (Skt. savya-avasavya; Tib. g.yas dang g.yon)

306 (Skt. riidho)

307 (Skt. phaninam; Tib. gdengs can rnams kyi)

308 (Skt. devindm)

309 (Skt. kiita-ripa; Tib. brtsegs pa’i gzugs)

310 (Skt. cala-valaya-gata$; Tib. gyo ba’i khor yug la gnas)



VERSE 68

Sanskrit: pirve yamye 'vasavye varunahavidanau ce$avayau kramena
am aScandrarkayorvai cittibhuvanagata bhiitavrndasya mantrah |
himkaro dharmacakrasya ca bhavati tathzhkarabijam ghatasya

omkéro dundubheh syat prabhavati varune bodhivrksasya ho$ca || 68 ||

Tibetan: shar dang gshin rje byang dang chu dang me dang ha min dang ni dbang 1dan
rlung gi zur du’o

{am] [ah] zla ba nyi ma dag gi dur khrod sa gzhi la gnas *byung po’i tshogs kyi sngags
rnams so

(hiim] gi yi ge chos kyi ’khor lo dang ni de bzhin [ah] yig bum pa’i sa bon dag tu ’ gyur

[om] yig mga bo che yir "gyur te chu ru ho yang byang chub shing dag gir ni rab tu
'gyur

English: In the east and in the south, in the north, in the west, southeast3!! and south-
west, in the northeast and northwest, respectively, am and ah are {the seeds} of the
moon and sun. The mantras that are located on the ground of the funeral pyre312 are
{the seeds} of the host of the harmful spirits.313

And the syllable hmm {is the seed syllable} of the dharma cakra iin the east}.
Likewise, the syllable ah is the seed [syllables] of the {auspicious}3!4 vase {in the
south;. The syllable om should be {the seed [syllable]} of the large drum3!5 {in the
north}. And in the west, the ko {is the seed syllable} of the bodhi tree.316

311 (skt. havi-danau; Tib. chu dang me) Water and fire, the two offerings of invocation, refer to "west"
and "southeast,” respectively.

312 (skt. citi-bhuvana-gata; Tib. dur khrod sa gzhi la gnas)

313 (skt. bhiita-vrndasya; Tib. *byung po’i tshogs kyi)

314 (Skt. bhadra)

315 (Skt. dundubheh; Tib. rnga bo che yir)

316 (Skt. bodhi-vrksasya; Tib. byung chub shing dag gir)



VERSE 69

Sanskrit: ityevam matrkaya bhavati kulava§anmandale mantrabhedo
mudracihnani varno bhavati hi sakalam vajrino vaktrabhedaih !
kunde homam ca tadvad bhavati ca punaravahanam tirthikanam

Sribhimyam proksanam carghavidhirapi tathd maranirghatanam ca || 69 ||

Tibetan: zhes pa de Itar dbyangs 1dan mams ni rigs kyi dbang gis dkyil ’khor dag la
sngags kyi dbye bar 'gyur

phyag rgya mtshan ma rmams kyi kha dog mtha’ dag rdo tje can kyi zhal kyi dbye ba
dag gis "gyur

thab du sbyin sreg dag kyang de bzhin nyid du ’gyur te slar yang ’jug ngogs pa rnams
spyan drang dang

dpal ldan sa la bsad pa dang ni mchod yon cho ga de bzhin bdud ni gzhom pa dag
kyang no

English: Thus, in accordance with the family of the mother,317 the division of the
mantra is on the mandala. The symbols of the mudra and the color for the entire thing
are in accordance with the divisions of the faces of the vajra-holder [Kalacakra].

The bumnt offering3!® is on the hearth. In the same way, the invoking3!9 of the
Hindus320 and the consecration b¥ sprinkling is at the auspicious site.32!  Likewise,
also, is the rule for guest offering322 and the overcoming of the Maras. 323

317 (Skt. matrkay bhavati kula-vasan; Tib. dbyangs ldan rnams ni rigs kyi dbang gis)
318 (Skt. homam; Tib. sbyin sreg dag)

319 (skt. avahanam; Tib. spyan drang)

320 (skt. tirthikdnam; Tib. ngogs pa rnams)

321 (Skt. bhimyam; Tib. sa la)

322 (Skt. argha-vidhir; Tib. mchod yon cho ga)

323 (skt. mira-nirghatanam; Tib. bdud ni gzhom pa dag)



VERSE 70

Sanskrit: idanim mandale dvararaksaniya §isya ucyante /
dvaranam raksanartham prataniyamayutah §uddhasisyah pradeya
yoginyah $righatanam §ikhidanupavane ce§akone kramena |
acaryah $riganeSo bhavati narapate karmavajrim prakrtya
Sisyabhave ganesah svayamapi kurute homakarmadikam ca || 70 ||

Tibetan: sgo rmams bsrung ba'i don du brtul zhugs nges pa dang ldan dag pa’i slob ma
mmams ni rab dgod bya

dpal ldan bum pa’ rnal ’byor ma rnams me dang lha min rlung dang dbang ldan zur du
rim pas so

slob dpon dpal 1dan tshogs kyi dbang por ’byur te mi bdag las kyi rdo rje can ni rab
byas nas

slob ma med na tshogs kyi dbang po rang gis kyang ni sbyin sreg las la sogs pa dag
kyang bya

English: Now the students are described for the protection of the doors in the

For the 3;%2 se of protecting the doors, the pure students who hold the vows and
precepts the permission of the Buddha} should be given. The yoginis of the auspi-
cious vases {must be placed} in the southeast, southwest, northwest and northeast
corners, respectively.

The teacher is the auspicious Gane§a, O Lord of Men. Having performed the vajra of
action,326 in the absence of students, Ganesa himself even does it, and {he does} the
burnt offering ritual, etc.

324 At the level of Inner Kalacakra, this may refer to closing the orifices ("doors") of the body in order
to retain the winds inside.

325 (Skt. vrata-niyama; Tib. brtul zhugs nges pa dang)

326 (Skt. karma-vajri; Tib. las kyi rdo rje can)



PART IV

mandalabhisekamahodde$ah
The great explanation of the empowerment of the mandala.

VERSE 71
Sanskrit: iha ekasaptativrttadyuktam sarvakarmikadinam kundinim laksanamucyate /

vrttam va vedakonam bhavati kulavasacchantipustyo$ca kundam

vame ca rudrakone ’pi ca dhavalamahau milapadmam dvigunyam |

khanih padmapramana bhavati tadudare bhiilapadmam sacihnam
padmardham padmabahye saghatamapi bhavet khadgaratnadicihnam || 71 ||

Tibetan: zlum bo ’m ni rig byed zur dag rigs kyi dbang gis zhi dang rgyas pa dag gi
thab tu ’gyur

byang dang drag po’i zur ram gzhan yang dkar po’i sa la rtsa ba’i pad ma dag ni nyis
"gyur ro

zabs ni pad ma’i tshad du ’gyur te de yi nang du rtsa ba’i pad ma mtshan mar bcas pa’o

pad ma phyed dang pad ma’i phyi ru bum pa dang bcas ral gri rin chen sogs kyis tshan
mar ’gyur

English: Here is described the characteristic of the hearths of all the rituals, etc.,
which is described in verses 71, etc.

The circle or the square is, in accordance with the family, the hearth for pacifying and
expanding. In the north or in the northeast corner, at the white site,327 the root
lotus328 1s doubled. {The root lotus is double the womb lotus. ... The square is two
cubits, which is half the measure of the exterior circle. }

The hole is the measure of the {womb} lotus. In the interior of this [hole] is the root
lotus with its symbol. Half of the lotus also together with its vase,329 the symbols of
which are the dagger,330 jewel, etc., should be around the exterior of the lotus.

327 (Skt. mahau; Tib. sa la)

328 (skt. miila-padmam; Tib. rtsa ba’i pad ma dag)
329 (skt. ghatam; Tib. bum pa)

330 (Skt. khadga; Tib. ral gri)



VERSE 72

Sanskrit: tasyardhenapi caustham dvigunamapi tato vedika yamabhaga
osthardhenocchritavai prabhavati niyati bhirghni vajravali ca |

bahye ’dhah padmapatranyapi kuSaracanam sarvadiksu prakuryat

tasyante paScimena prabhavati niyatam dvaramekam trirekham || 72 |!

Tibetan: de yi phyed kyis kyang ni mchu ste de las nyis *gyur dag kyang kha khyer
dag gi rgya yi cha

steng du rdo rje phreng ba dag kyang mchu yi phyed kyis dpangs dag tu ni nges par rab
tu 'gyur

phyi rol "og tu pad ma’i *dab ma rnams dang ku sha’i bkod pa phyogs rnams kun tu rab
tu bya

de yi mthar ni [rekhd] gsum dang nub kyi phyogs su nges par sgo gcig tu ni rab tu
] gyur

English: By means of half of this, too, the lip33! is doubled. Then, also, the altar is
on the division of the watch.332 And the vajra chain,333 which is fixed334 on the top,
indeed is elevated335 by means of half the lips. {Thus, on the top of the altar, which is
in the middle portion, having brought about the five divisions of the altar, according to
three parts in the middle, above the altar -- the vajra chain is lifted up onto the hearth
that is involved with all of the actions according to half the measure of the lips.}

The leaves of the lotus are around the exterior at the base. One should arransge kusa
grass in all directions. By means of the western edge of this, one certainly336 should
generate a single door, which has three lines.

331 (Skt. ostham; Tib. mchu)

332 (skt. vedika yama-bhage; Tib. kha khyer dag gi rgya yi cha) VC does not include "stegs bu," which
is the translation of the Sanskrit term "vedika" in KT IIl. 55 and 62. Instead, the Tibetan term "kha
kyer" is used, which is the translation of the Sanskrit term "vedi" in KT III. 11. Further, the Tibetan
"rgya yi cha” ("part of 100") may be the translation of the Sanskrit "yama" ("watch"). A "watch" 1/8 of
a full day, which is roughly equal to 3 hours.

333 (skt. vajra-avali; Tib. rdo rje phreng ba)

334 (skt. niyata; Tib. nges par)

335 (Skt. ucchrita; Tib. dpangs dag)

336 (skt. niyata; Tib. nges par)



VERSE 73

Sanskrit: acaryasyasanam vai khalu bhavati samam garbhapadmad dvigunyam
vame carghasanam syad bhavati narapate homapatrasya savye |

sarvesam vajracihnam bhavati jinapaterva khapadmam hi matur-

vaktram guhyam ca kundam dvividhamapi bhaved bahyadehe ca rajan || 73 ||

Tibetan: slob dpon337 dag gi gdan ni nges par mnyam par ’gyur te snying po’i pad ma
dag las nyis ’gyur ro

g-yon du mchod yon gdan tu *gyur te mi yi bdag po sbyin sreg snod dag gi yang g.yas
su ’gyur

kun la rgyal ba’i bdag po’i mtshan ma rdo rjer *gyur te yang na yum gyi mkha’ yi pad
ma’o

zhal dang gsang ba dag kyang thab khung mam pa gnyis su ’gyur te rgyal po phyi dang
lus la’o

English: Indeed, the seat of the teacher is equal338 and is double from the lotus of the
womb. And in the north, there should be a seat for the guest offering.339 There is, O
Lord of Men, {a seat} of the burnt offering vessel340 on the right [south].341

Of all of {the seats, amongst them, the petals of the lotus fall down. In the middle of
the seats,} the symbol of the vajra of all {must be given}. Or, the sky lotus of the
Lord of the Victors {must be given} and the {rising of dharma} of the mother342 {must
be given}. The mouth and secret place343 should be two types of hearth344 - namely
both the exterior and the body, O King.

37vc incorrectly reads "dbon."

338 (Skt. samam; Tib. mnyam par)

339 (skt. argha-dsanam; Tib. mchod yon gdan)

340 (skt. patrasya; Tib. snod dag gi)

341 (skt. savye; Tib. g.yas su)

342 (skt. matur; Tib. yum gyi)

343 (Skt. vaktram guhyam; Tib. zhal dang gsang ba)

344 (skt. kundam; Tib. thab khung) The Tibetan term "thab khung” refers to a hearth hole.



VERSE 74

Sanskrit: idanim homavidhirucyate /

krtva kundasya raksam daSadiSivalaye krodhardjaih sadevyaih
Srivajraih prok$anadyam sasalilakusumairarghamevanalasya |

deyam tadyogayuktaih svahrdayakamale bhavayitvendumiirdhni
ekasyam $vetavarnam yugakarakamale kundikabjam hi vame || 74 ||

Tibetan: thab kyi phyogs bcu'i dkyil ’khor dag la khro bo’i rgyal po lha mor beas pas
bsrung ba byas nas ni

dpal 1dan rdo rje rmams kyis gsang ba sogs dang chur bcas me tog dag gis me la mchod
yon nyid

de yi mal 'byor ldan pas sbyin par bya ste rang snying pad mar zla ba’i steng du
bsgoms nas so

zhal geig kha dog dkar po dus kyi phyag gi pad ma g.yon na ril ba chu skyes dag dang
ni

English: Now the rule for the burnt offering is described.

Having protected the hearth in the circle of the ten directions,345 by means of the
wrathful kings346 together with the goddesses,347 {having done} the "consecration by
sprinkling,"348 etc., by means of auspicious vajras and with water and flowers, the
guest offering349 in fact should be given {by those ascetics} in the fire.350

By means of those possessing this yoga, having visualized on the lotus of one’s own
heart [Kalacakra], who is on top of the drop,33! who is one-faced, white-colored, in
the lotus of four hands -- he is the lotus of the pitcher in the north.352

345 (skt. dasa-disi-valaye; Tib. beu'i dkyil khor) VIC does not translate the Sanskrit term "digi. "
346 (skt. krodha-rajaib; Tib. khro bo'i rgyal po)

347 (skt. sa-devyaih; Tib. lha mor bcas pas)

348 (Skt. prokSana-adyam; Tib. gsang ba sogs)

349 (skt. argham; Tib. mchod yon)

350 (Skt. analasya; Tib. bsrung ba bye nas)

351 (skt. indu; Tib. zla ba’i)

352 (Skt. vame; Tib. g.yon na) VC reads "left.”



VERSE 75

Sanskrit: savye dandaksastitram sukapilajatilam pifiganetram savastram
vahnerhrccandramiirdhni sphuradamalakaram bhavayedyo ’riku$am vai |
tendkrstam svadehe kuruvu samarasam sarvagam jfianasattvam

evam kunde ca samyag bhavati nrpa tathavahanam pavakasya || 75 | |

Tibetan: g.yas na dbyug pa bgrang phreng ral pa shin du ser skya dmar ser mig Idan
gos dang bcas pa ste

me yi sying khar zla ba’i steng du dri med "phro byed [dzah]353 las Icags kyu nges par
bsgom par bya

de yis bkug pa’i kun ’gro ye shes sems dpa’ rang gi lus la shing du ro mnyam dag tu
mdzod

de ltar thab la yang ni yang dag "gyur te mi yi bdag po de bzhin me ni spyan drang ngo

English: On the right [south],354 [Kalacakra] has a staff,355 rosary,356 very red hair,
with yellow eyes and clothing357 of yellow, on the head of the heart and moon of the
fire, throbbin3§,358 with stainless hands, indeed, {by him who meditates upon} the
{vajra} goad,3>?

by him the allégervasive gnosis beings3¢0 are draw into one’s body, and you make them
of one taste.36! And thus on the hearth, O Lord of Men, there is a correct summon-
ing362 of the fire.

353 Whereas KT reads "sphurad-amala-karam bhavayed yo ankusam vai,” VC reads "dri med *phro byed

dzah las Icags kyu nges par bsgom par bya.” VC includes "dzah las," for which KT does not provide the

equivalent "jah." VC also includes "bsgom par bya" in the root text, whereas KT leaves the Sanskrit
ivalent of this phrase for the commentary.

354 (skt. savye; Tib. g.yas na)

355 (Skt. danda; Tib. dbyug pa)

356 (skt. aksa-siitram; Tib. bgrang phreng)

357 (Skt. vastram; Tib. gos)

358 (skt. sphurad; Tib. 'phro byed)

359 (Skt. ankusam; Tib. lcags kyu) This is an iron object used to guide elephants.

360 (Skt. sarva-gam jfiana-sattvam; Tib. kun 'gro ye shes sem dpa’)

361 (Skt. sama-rasam; Tib. ro mnyam)

362 (Skt. avahanam; Tib. spyan drang)



VERSE 76

Sanskrit: idanim homamudradikamucyate /

angusthena prakuryadapi varadakare homamagnermukhe ca
vajrairangaisca bhartuh §araSatasamidhan $asyadiirvajyadugdhaih |
paryankasthah praSantastvacapalahrdayomantravinmantramiirtir-
acaryah karmavajri punarapi §ikhine cahutim vai dadati || 76 | |

Tibetan: mchog sbyin lag pa dag gi mthe bo yis kyang me yi zhal du spyin sreg dag ni
rab tu bya

gtso bo’i rdo rje yan lag gis kyang mda’ brgya’i yam shing ’bru dang dur ba mar dang
’0 ma yis

dkyil dkrung du gnas rab tu zhi zhing gyo ba med pa’i sems ldan gsang sngags rig pa
sngags kyi sku

slob dpon las kyi rdo rje can gyis slar yang me la bsreg blugs dag ni nges par spyin par
bya

English: Now the mudra, etc. of the burnt offering is described.

By means of one finger-width, one also should perform a burnt offering in the fire - in
the hand of the fire363 and in the mouth of the fire.364 By means of the vajras and
limbs of the Lord, {one should offer} 500 branches of firewood. {One should make
burnt offering} by means of grain, grass, ghee and milk.

The teacher, who yet is abiding in the cross-legged posture,365 who is calm and whose
heart is unmoving, who knows mantra, who has the form of mantra,366 who possesses
the vajra of action,367 once again he gives an oblation368 to the fire.

363 (skt. varada-kare; Tib. mchog sbyin lag pa)
364 (skt. agner mukhe; Tib. me yi zhal du)

365 (skt. paryaiika-stah; Tib. dkyil dkrung du gnas)
366 (Skt. mantra-miirtir; Tib. sngags kyi sku)

367 (Skt. karma-vajri; Tib. las kyi rdo tje)

368 (Skt. ahutim; Tib. bsreg blugs dag)



VERSE 77

Sanskrit: homam krtva kramenacamanamapi tathi pavakasyatmanasca
dattva gandhadidhipam svahrdayakamale jfidnavahnim visarjya |
pascacchisyasya sekam sakalagunanidhih $§rigururvai dadati

adau paficamrtam vai jinavarakuli§adhisthitam §uddhihetoh || 77 M

Tibetan: rim pa yis ni sbyin sreg byas nas bsang gtor dag kyang de bzhin me dang
bdag nyid dag la yang

dri la sogs dang spos dag phul nas rang snying pad mar ye shes me ni gshegs su gsol
bar bya

phyi nas slob ma la ni dbang bskur dpal 1dan bla ma mtha’ dag yon tan gter gyis nges
par sbyin

dang por bdud rtsi Inga ni rgyal ba mchog gi rdo rjes byin gyis brlabs pa dag pa’i slad
du’o

English: Having performed the burnt offering, having successively given the sip-
ping36? to the fire and to oneself, and having given the incense of the smells, etc., [one
1s] emitting370 the fire of gnosis in the lotus of one’s own heart.

Afterwards, the glorious guru, who is the treasury of all good qualities, he bestows
empowerment37! of the student. In the beginning, the five ambrosias372 are situated
on top of the vajra3?3 of the Supreme Victor for the purpose of purification, 374

369 (Skt. acamanam; Tib. bsang gtor dag)

370 (skt. visarjya; Tib. gshegs su gsol bar bya)

371 (skt. sekam; Tib. dbang bskur)

372 (Skt. amrtam; Tib. bdud rtsa)

373 (Skt. kulia-adhi-sthitam; Tib. rdo rjes byin gyis) VC does not translate the Sanskrit phrase “adhi-
374 (skt. suddhi; Tib. briabs pa)



VERSE 78

Sanskrit: idanim mandalapratisthayai samadhirucyate /

siddhe home svamantrai rajasi ca patite mantracihne pradatte
kone samsthapaniyah sphadikasitaghatavestitah paficasiitraih |
acaryah purvavaktrah kuliakamalajairudgataih krodhardjaih
akrstva jianacakram rajasi samarasam sekahetoh karoti || 78 ||

Tibetan: rang gi sngags kyis sbyin sreg grub cing rdul tshon btab ste sngags kyi
mtshan ma rab tu bkod pa na

zur du shel gyi bum pa dkar po skud pa Inga yis dkris pa rmams ni yang dag gzhag par
bya

slob dpon shar gyi zhal du rdo rje pad ma las skyes rab bgrod khro bo’i rgyal po mams
dag gis

spyan drangs nas ni ye shes ’khor lo rdul tshon dag la ro mnyam du bya dbang gi don
du’o

English: Now the concentration375 for the abode of the mandala is described.

When the burnt offering is completed, by means of its own mantras, and the particles
have fallen, and when the symbols of the mantra have been given - in the corner direc-
tions, the white glass vases, which are wrapped376 by means of the five threads, should
be erected.

The teacher, who has the eastern face, having attracted the cakra of gnosis, by means
of the wrathful kings who are born from the lotus of the vajra377 and who rise up, he
makes {the gnosis cakra} one taste378 in the particles for the sake of empowerment.

375 (Skt. samadhi)
376 (Skt. vestitah; Tib. dkris pa rnams)
377 (skt. kulisa; Tib. rdo rje)

(Skt. sama-rasam; Tib. ro mnyam)



VERSE 79

Sanskrit: idanim mantraniyamamaha /

sarvesam nama piirvam pranava iti bhaved devatadevatinam

home svahantamantro hrdayamapi tathaivarcane vai namo ’ntah |

jah him vam honku$adyah kramapariracitavahane ca prave$e

bandhe tose 'rghadane bhavati punaridam grhna grhnarghakam me || 79 ||

Tibetan: lha dang lha mo mams ni thams cad dag gi ming gi sngon du aom [om] zhes
bya bar 'gyur pa ste

spyin bsreg la ni [svaha] mtha’ sngags snying po de bzhin nyid te mchod pa dag la na
[mah’i]379 mtha’

{jah] [him] [vam] [hoh] Icags kyu la sogs rim par yongs su bkod rnams spyan drang
gzhug dang bcing ba dang

mnyes la’o mchod yon sbyin pa la yang [i] [dam] [grhna] [grhna] [argha] [kam] me
zhes par 'gyur

English: Now he says the precept of the mantra.

Om should be the first name of all the gods and goddesses. In the burnt offering,
[there is] a mantra ending with sv4ha and also the "heart" {the name mantra of all of

them is called the "heart.” This very mantra, which ends with svahd, is performed in

t{he bum}t offering rite.} Likewise in the inner offering, namas indeed is the ending
mantra;.

Jah, htim, vam, and hoh are made respectively in the invocation,380 entrance,38! bind-
ing,382 and satisfying.383 The goad, etc.384 {is in the invocation; the vajra is in the
entrance; the noose3%S is in the binding; and the vajra/bell is in the satisfying}. In the
bestowal of the guest-offering occurs {that which ends with the namas mantra}. Again,
here,386 take take my guest offering.

379 KT does not provide an equivalent for this term.

380 (skt. avahane; Tib. spyan drang)

381 (skt. pravese; Tib. gzhug)

382 (skt. bandhe; Tib. bcing ba)

383 (Skt. tose; Tib. mnyes la)

384 (skt. ankusa-adyah; Tib. lcags kyu la sogs)

385 (skt. pasam)

386 vc interprets the Sanskrit term "idam" ("here") as a mantra -- "i dam."



VERSE 80

Sanskrit: idanim pustyadikarmabhedena mantravidhirucyate /

pustau svahantamantro bhavati narapate §antike’sau namo ’nta

akrstau vausadanto bhavati ca vasadanta$ca vasye tathaiva |

himkaranto 'bhicare prakrtigunavas$at kilanadye phadantah

§veto raktasca krsno varakanakanibhah karmabhedai§ca mantrah || 80 ||

Tibetan: rgyas pa la ni [svaha]’i mtha’ can sngags su gyur te mi bdag zhi ba la *di na
mah’i mtha’

dgug pa la ni po [vausad] mtha’ ru ’gyur te ba [vasad] mtha’ yang dbang la’o de bzhin
nyid du ni

[him] yig mtha’ can mngon spyod la te rang bzhin yon tan dbang gis [phat] mtha’ phur
bus gdab sogs 1a’o

dkar dang dmar dang nag po mchog gi gser dang mtshungs pa dag ste las kyi dbye ba
rmams kyis sngags

English: Now the mantra prescription is described according to the division of actions
of expanding, etc.

In expanding, the mantra ending with svaha occurs, O Lord of Men. In pacifying, that
[mantra] ends with namas. And in attracting, [the mantra] ending with vausar occurs.
And likewise in overpowering, [the mantra] ending with vasat occurs.

[The mantra] ending with the syllable Asim is in the violent387 rituals {showing hostility
towards, banishing and killing}.388 In accordance with the qualities of nature, [the
mantra] ending with phat [is used] in staking,389 etc. And in accordance with the divi-
sions of actions, the mantra is white, red, black, and yellow.

387 (skt. abhicare; Tib. mngon spyod la)
388 (Skt. vidvesa-uccatane marane)
389 (Skt. kilane; Tib. phur bus)



VERSE 81

Sanskrit: idanim mandalabhiimivi§uddhibijanyucyante /

purve $ricittavajram kasanaghananibham cottare kayavajram
vagvajram daksine ca svakuladiSi gatam paScime jfianavajram |
§vetam raktam ca pitam bhavati kulavas$ad vyapakam bhiimibhage
vayvagnyambuksitindm i r u | nrpate yonayo devatanim || 81 ||

Tibetan: shar du dpal ldan thugs kyi rdo rje dag ni sprin nag dang mtshungs byang du
sku yi rdo rje dang

lho ru gsung gi rdo rje nub tu yang ni rang rigs phyogs su gnas pa ye shes rdo rje ste

dkar dang dmar dang ser po dag ni rigs kyi dbang gis sa yi cha la khyab par byed par
"gyur

rlung me chu dang sa yi lha rnams dag gi skye pa’i gnas ni [i] [r] [u] [1]’0 mi yi bdag

English: Now the seeds of purification on the site390 of the mandala are described.

The glorious mind vajra is in the east, and the body vajra, which is the color of a
touchstone or a cloud [black], is in the north. And the speech vajra is in the south.
The gnosis vajra, which is located in the direction of one’s own family, is in the west.

According to the [Buddha] family, the pervader is white, red and yellow on the divi-
sion of the site.391 I, r, u, and [, are the wombs of the deities of wind, fire, water and
earth,392 O Lord of Men.

390 (skt. bhimi)
391 (Skt. bhiimi; Tib. sa)
392 (Skt. ksitinam; Tib. sa yi)



VERSE 82

Sanskrit: idanim mudrabijanyucyante mudranartham /

om ah him ca trimudrah svahapadasahita dirghabhedicca pafica

om ah him hoh svavaktranyaparamapi tatha 'n3hatam paficamam syat |
sadyam hramkarasatkam bhavati rasapadaih §risadanigam namadyaih
phremkiro vi§vamaturbhavati daSavidhah kitamantro jinasya || 82 ||

Tibetan: [om] [dh] [him] ni phyag rgya gsum ste [svahd]’i tshig dang bcas pa ring po’i
dbye ba las kyang Inga

[him] [ah] ha rang gi zhal mams gzhan pa dag kyang de bzhin gzhom du med pa Inga
bar 'gyur

[a] sogs dang bcas [hram] yig drug ste ro rkang na mah sogs kyis dpal ldan yan lag
drug tu 'gyur

[phrem] gyi yi ge sna tshogs yum gyir ’gyur te rmams bcu brtsegs pa’i sngags ni rgyal
ba dag gi’o

English: Now the seeds of the mudra are stated for the purpose of sealing.393

The three mudra should be om, @k, and ham. Accompanied by the word3%94 svaha and
from the division of long vowels, om, ah, him, and hoh,395 there should be five,
which are one’s own faces. And likewise, there should be another unharmed fifth one.

Together with &, etc., [the seed syllables] become six with the syllable Aram. By
means of the six words, which are na, ma, etc., it [the seed syllables] becomes the
auspicious six-limbed [yoga]. The syllable phrem becomes {the seed mantra} of the
mother of all. The ten-fold stacked mantra {is the seed mantra} of the Victor,
{Kalacakra}.

393 (skt. mudrana) At the level of Inner Kalacakra, this may refer to sealing the orifices of the body.
394 (skt. pada; Tib. tshig)
95 VC reads ham, ah, ha.



VERSE 83

Sanskrit: humkaro jiianabljam hrdayamapi mahakiitamantrah savaktrah
hramkaradyam sadangam hyupahrdayamidam kayavajradiyuktam |
malamantrastathdanyo bhavati bahuvidhah karmabhedairanekair
jhatavyo mandale *smin prakrtigunavasad devatidevatinim | | 83 ||

Tibetan: [hiim] yig ye shes sa bon snying po dag kyang brtsegs pa chen po’i sngags ni
zhal dang bcas pa ste

[hram] yig la sogs yan lag drug po sku yi rdo rje dang por ldan "di nye ba’i snying po’o

lha dang lha ma rnams kyi phreng ba’i sngags ni de bzhin gzhan te las kyi dbye ba du
ma yis

mam mang du 'gyur shes par gya ste dus 'khor dkyil 'khor 'di ni rang bzhin yon tan
dbang gis so

English: The syllable him is the seed of gnosis and also the essence [mantra]. The
great stacked mantra is in accordance with its face. The syllable hram, etc. {hrim,
hPm, hram, hlr, and hrah} is indeed the six-limbed "near essence," which is conjoined
here with the body vajra, etc.

Likewise there is another rosary of the mantra, which is of many kinds. In accordance
with the many divisions of action, [the rosary] should be understood in this mandala in
accordance with the qualities of nature of the deities and goddesses.



VERSE 84

Sanskrit: idanim devatarcanamucyate /
ratnairthemendupuspairbahuvividhapatairgandhadhpapradipair-
ghantadarsairvitanairvividhaphalapatakadibhirnrtyavadyaih |

krtva pajam vicitrimaparadasavidham catmasaktya yathokt3-
mécaryasyanghrimile dadati varasuto daksinam $uddhihetoh || 84 ||

Tibetan: rin chen ain dra gser gyi me tog dang ni mams mang gos dang dri dang spos
dang mar me dang

dril bu me long bla re dang ni mams mang ’bras bu ba dan sogs dang gar dang rol mo
yis

mam bkra mchod pa byas te gzhan pa mam bcu mams kyang bdag nyid nus pas ji Itar
sungs pa bzhin

slob dpon dag gi zhabs kyi drung du mchog gi bu yis yon ni dag pa’i slad du dbul bya
ste

English: Now the offering to the deities is described.

Having performed the variegated offering with jewels, with flowers of gold and
"drops” {blue}, with many types of cloths,396 with incense of smells and lamps,3%7
with bells and mirrors, with canopies,398 with different types of fruits and with ban-
ners, etc.,399 with dancing and songs,

and {having performed the offering that involves} another ten types [of substances] as
described, and according to one’s abilities, [then], at the root of the foot of the teacher,
the best son gives the offering for the sake of purification.

396 (skt. patair; Tib. gos)

397 (Skt. pradipair; Tib. mar me) See also KT IL.125 in which the Sanskrit term "pradipa” refers to the
five injested substances.

398 (Skt. vitanair; Tib. bla re)

399 (skt. pataka-adibhir; Tib. ba dan sogs)



VERSE 85

Sanskrit: dravyatmanam triSuddhya sasutaduhitaram kanyakdm gotrajanyam
adyaivaham jinanam Saranamadhigato raudrasamsarabhitah |
yusmatpadabjayorvai bhavabhayaharayoh kayavakcittasuddhya

ityadhyesyo guruh syat sakanakakusumairmandalam karayitva || 85 ||

Tibetan: dag pa gsum gyis rdzas dang bdag nyid bu dang bu mo dang bcas rigs las
skyes pa’i gzhon nu ma

mi bzad ’khor bas ’jigs pa bdag ni di ring nyid nas rgyal ba mams la skyabs su lhag par
mchi

khyed kyi zhabs kyi chu skyes nges par srid pa’i ’jigs *phrog dag la lus ngag sems ni
dag pas so

zhes pa gser bcas me tog dag gis [man dral] byas nas bla ma la ni gsol ba gdab par
? gyur

English: The guru should be honored [as follows]: "{Thereupon, I, on this very day,
having taken refuge in the Victors, I who am afraid of fierce cyclic existence, place in
froni [of the guru] my goods, the three purifications {the purifications of body,
speech, mind}, together with sons, daughters, and maidens from my sect.

[I place these] at both of your lotus feet, which remove the fear of existence, by means
of the purification of body, speech and mind.” Once one has effected40! the mandala,
(the guru should be honored in this manner] together with golden flowers.402

400 (skt. prani-dhanam karoti)
401 (skt. mandalam Karayitva; Tib. [man dral] byas nas)
402 (Skt. sa-kanaka-kusumair; Tib. gser bcas me tog dag gis)



VERSE 86

Sanskrit: vajram ghantam ca mudram gurumapi §irasa dharayamistavajre
danam dasyami ratne jinavarasamayam palayamyatra cakre |

pujam khange karomi sphutajalajakule samvaram palayami

satvanam moksahetorjinajanakakule bodhimutpadayami || 86 | |

Tibetan: ’dod pa’i rdo rje la ni rdo rje dril bu byag rgya bla ma dag kyang spyi bos
gzung par bgyi

rin chen la ni sbyin pa sbyin bgyi 'khor lo ’di la rgyal pa mchog gi dam tshig bskyang
par bgyi

ral gri la ni mchod pa bgyi ste gsal bar chu skyes rigs la sdom pa rams ni bskyang par
bgyi

sems can rnams la thar pa’i slad du rgyal ba skyed mdzad rigs la byang chub bdag gis
bskyed bar bgyi

English: I carry on my head the vajra, bell, mudrds, and even the guru, {I am
standing} in the vajra of desire. I will give an offering on the jewel {family}. I protect
the commitment403 of the Supreme Victor in this cakra {family}.

I, {situated} on the sword404 {family}, perform the offering. {Situated} on the white
lotus family, I preserve chastity. For the sake of beings’ liberation, I create enlighten-

mc}an:ocs)n the family of the progenitor of the Victors {situated on the single-tipped vaj-
ra}. :

403 (skt. samayam; Tib. dam tshig)
404 (skt. khange; Tib. ral gri la)
405 (Skt. eka-Sika-vajre sthitah) This may refer to the cleaver family.



VERSE 87

Sanskrit: snato gandhanulipto vrataniyamayutah pirvabhiimyam niveSya
siddhayartham dantakastham jinavarakuli§ai§cabhimantrya pradeyam |
jihvayam camrtam vai jinavarasamayairdhiipamave$anartham

mantram hiimkaramekam tvaralapisahitam codanam krodhabhartuh || 87 ||

Tibetan: slob ma khrus byas dri yis rjes byugs brtul zhugs nges pa dang ldan shar gyi
sar ni gzhag bya zhing

dngos grub don du so shing rgyal ba mchog gi rdo rje dag gis mngon par sngags pa rab
sbyin bya

Ice la 'ng bdud rtsi nges par rgyal ba mchog gi dma tshig dag gis spos ni dbab pa’i don
du’o

sngags ni [hiim] gi yi ge gcig ste a ra la dang beas pa kro bo’i gtso bo skul ba’o

English: Bathed, annointed with smells, possessing the vows#06 and precepts, having
seated oneself at the eastern site for the purpose of the accomplishments, having
{made} the toothbrush407 intoned by mantra, by means of the "vajra%08 of the Supreme
Victors" énamely the seven syllables beginning with om, ah, and ham}, [that] should
be given {hurled into the mandala}.

And {having placed} the abrosia%0? on the tongue, indeed, by means of the commit-
ments*10 of the Supreme Victors, {having made} the incense, for the sake of entering
[the mandala], [having chanted] the single syllable him, which is, however, the mantra
together with a, ra, I, etc., {and by means of the mantra, making} an invitation to the
wrathful Lord, 411 ..

406 (Skt. vrata; Tib. brtul zhugs)

407 (skt. danta-kastham; Tib. so shing)

408 (Skt. kulisais; Tib. rdo rje)

409 (Skt. amrtam; Tib. bdud rtsi)

410 (skt. samayair; Tib. dam tshig dag gis)

411 (Skt. krodha-bhartuh; Tib. khro bo'i gtso bo skul ba)



VERSE 88

Sanskrit: avistah krodharajah praharanasukaraistarjayanmaravrndam
pratyalidhadipadairbahuvidhakaranairnrtyate vajranrtyam |

hasyam himkarami§ram bhayadamapi riporvajragitam karoti

nirlajjo nirviSanko bhavati gunavasaddevatinya ca saumya | | 88 ||

Tibetan: khro bo’i rgyal po phebs na mtshon chas mdzes pa’i lag pa dag gis bdud kyi
tshogs la sdigs byed cing

gyon brkyang la sogs stabs rnams dang ni mam mang byed pa rnams kyis rdo rje’i gar
gyis gar byed te

bzhad dang [hiim] gi yi ge 'dres pas dgra la ’jigs pa ster ba dang ni rdo rje’i glu yang
byed

ngo tsha med cing dogs pa med par 'gyur te yon tan dbang gis lha gzhan mams kyang
zhi ba’o

English: he is dressed, the wrathful King, with hands beautified by weapons,412 fright-
ening the host of demons, the vajra dance is danced4!3 by means of feet in opposition
to the alfdha, etc.,414 which are the causes of manifold things.

He makes laughter mingled with the syllable A%#m, and he Esings] the vajra song, which
also causes fear on the part of the foe {the host of Maras}. He is without shame and

witg?gxt doubt, in accordance with his qualities. And there is another deity who is gen-
tle.

42 (Skt. praharana; Tib. mtshon cha) See also KT I1.47, 56, in which the Sanskrit term "praharana”
refers to the eight parts of a day.

413 (skt., nrtyate vajra-nrtyam; Tib. rdo rje’i gar gyis gar byed)

414 (Skt. prati-alidha-adi; Tib. gyon brkyang la sogs) "Alidha” refers to a posture in which the left leg
is bent and the right leg is extended. I am uncertain whether or not "prati-alidha" refers to a different
version of this posture. Though the Tibetan "gyon brkyang" refers to a sitting posture in which the left
lelg is stretched forth, I believe the posture referred to here is a standing one.

415 (skt. saumy3; Tib. shi ba) This probably refers to Visvamiti. The Sanskrit term "saumya" has
many meanings, including that which resembles the moon, or blood before it becomes red. In
Varahamihira (1947), "saumya” refers either to the planet Mercury or to the 43rd (or 17th) year in the
60-year Jupiter cycle. See MW (1988: 1254).



VERSE 89

Sanskrit: idanim krodharajasya bodhisattvasya va kayadyadhisthanamucyate /
kayavesena yogi prakrtigunavasat kayakrtyam karoti

vagavesena vadi bhavati ca vijayi devanagasuranam |

cittaveSena sarvam parahrdayagatam jfidyate bhitabhavyam

jianavesena buddho bhavati gurugurucarddhimanekasasta | | 89 ||

Tibetan: sku phebs pas ni mal *byor pa dag ri dang mtshungs par ’gyur te chus kyang
bsil bar rab tu ’gyur

me phebs pas ni sreg par "gyur te rlung gis kyang ni de bzhin skam pa rtag tu rab tu
[) gyur
stong pa phebs pas mi snang bar ’gyur sa steng du ni mkha’ 1a spyod pa nyid du rab tu
'gyur

de bzhin gzugs la sogs pa thams cad rang bzhin yon tan dbang gis rim pa yis ni rig par
gya

English: Now, the power of the body, etc. of the wrathful kings or of the bodhisattvas
is described.

The yogi, by entering the body [mandala] in accordance with the qualities of nature,
{because of the intrinsic nature of that which is fierce and that which is calm}, he does
what is to be done by the body. By enterin§ the speech [mandala], the speaker is vic-
torious over the gods, Nagas and demons.4!

By entering the mind [mandala], everything that has been and that will be, which is
located in the higher heart, is known. By entering the gnosis [mandala], the Buddha
becomes the guru of gurus, and he possesses supernatural powers?!7 and is the one
teacher.

416 (skt. deva-niga-asurindm; Tib. lha dang *byung po lha min rnams las)
417 (Skt. rddhiman; Tib. rdzu *phrul 1dan pa)



VERSE 90

Sanskrit: idanim locanadyadhisthanamucyate /
bhiimyavesena yogi bhavati girisamo *mbo$ca §itam prayati
vahnyavesena daham vrajati ca maruti §osamevam prayati |
Sunyave$airadr§yo bhavati bhuvitale khecaratvam prayati

evam rupadisarvam prakrtigunava$ad veditavyam kramena || 90 H

Tibetan: sa phebs pas ni mal 'byor pa dag ri dang mtshungs par ’gyur te chus kyang
bsil bar rab tu *kyur

me phebs pas ni sreg par ’gyur te rlung gis kyang ni de bzhin skam pa rtag tu rab tu
[} gyur .

stong pa phebs pas mi snang par ’gyur sa steng du ni mkha’ la spyod pa nyid du rab tu
’kyur

de bzhin gzugs la sogs pa thams cad rang bshin yon tan dbang gis rim pa yis ni rig par
gya

English: Now, the power of Locana, etc. is described.

By entering the earth?18 [mandala], the yogi becomes equal to a mountain and attains
the coldness of water. By entering the fire, he reaches burning. By [entering] the wind
[mandala], he thus attains dryness.

By entering "empty," he becomes invisible on the surface of the earth#19 and he attains
the state of a bird.420 Thus, all, beginning with form, etc., in accordance with the
qualities of nature, should be understood successively. {When he enters the divine eye,
then he sees divine form and substance that is invisible. When he enters the divine ear,
then he hears sounds that are unheard by beings. Likewise, when he enters the divine
mind, then he knows that which is accumulated by others. When he enters the divine
touch, then he grasps the divine touch and he knows the prior/eastern habitation.
When there is an entry into the divine tongue, then there is the flavor of the divine
taste. By him, the space increases.421 When there is an entry into the divine smell, he
apprehends divine odor. By this the power of all the Buddhas arises. }

418 (Skt. bhiimi; Tib. sa)

419 (skt. bhuvi-tale; Tib. sa steng du)

420 (skt. khecara-tvam; Tib. mkha’ la spyod pa nyid)
421 (skt. rddhir)



VERSE 91

Sanskrit: idanim divyave§anamutpadalaksanamucyate /

ave$o mantrinam vai bhavati narapate bhavanaya balena

sevabhedaih kadacid bahuvidhasamayairmantrajapadibhisca |
buddhairasvadyamanaih kvacidamrtava§anmandale bhavyasiinor-

na svadhisthanahina bahuvividhabhavairmantrinam siddhirasti |} 91 ||

Tibetan: dbab pa la ni nges par ’gyur te mi yi bdag po sngags pa mams kyi bsgom pa’i
stobs dang ni

bsnyen pa’i dbye ba dang ni mam mang dam tshigs sngags kyis zlas pa sogs kyis ga’
zhig dag gi tshe

sangs rgyas ro myang byed pas bdud rtsi’i dbang las dkyil *khor ’ga’ zhig tu ni mchog
gibula’o

rang byin brlab pas dman pa rams mang srid pa rams kyis sngags pa mams la dngos
grub yod ma yin

English: Now the characteristic of the generation of the entrances into the divine is
described.

The entrance of the practitioners indeed occurs, O Lord of Men, by the strength of
meditation, and by means of the divisions of propitiation,422 sometimes, bx means of
manifold commitments,*23 by means of the mutterings, etc. of the mantras, 424

and by means of the Buddhas who are being made to be tasted, in some places, by the
power of ambrosia, in the mandala of the future son. If the accomplishment is lacking
its own foundation, then the practitioners, by means of manifold existences, do not
have it.

422 (Skt. seva; Tib. bsnyen pa)
423 (skt. samayair; Tib. dam tshig)
424 (Skt. mantra-japa-adibhis; Tib. sngags kyis zlas pa sogs kyis)



VERSE 92

Sanskrit: idanimave$opasamanadikamucyate /

tyaktave§asya paScacchirasi ca hrdaye miirdhni nabhau ca kanthe
guhye raksam jinaiSca svakulabhuvigataih karayet svatrivajraih |
dattange pitavastrasya pihitanayanasyatra §isyasya veSah

samvrtyartham vratani pravaragatigatanyeva deyani tani || 92 ||

Tibetan: phebs pa btang ste phyin nas mgo bo dang ni snying kha spyi gtsug Ite ba dag
dang mgrin pa dang

gsang bar rgyal ba dang ni rang gi rigs kyi sar gnas rang gi rdo rje gsum gyis bsrung
bar bya

lus la ser po’i gos dag byin te mig ni bsgribs par gyur ba’i slob ma 'dir ni gzhug par
bya

kun rdzob don du brtul zhugs rab mchog bgrod pa mams la bgrod pa de rnams nyid ni
sbyin par bya

English: Now the appeasing,425 etc. of the entrance is described.

One should protect against the person who has forfeited his entrance {because he has
been supported by the wrathful deities}. And afterwards, {one should make a pro-
tection} on top of the head and on the heart, on the navel and on the throat, and on the
secret place, by means of the Victors who are located on the site of their family, and
who have their own triple vajras.

The entrance of the disciple who has yellow face and closed eyes is here {into the
mandala}, in the limb that has been given. These vows426 located on the path of the
best [disciples] should be given only for the purpose of concealment.427

425 (Skt. upaSamana)
426 (skt. vratani; Tib. brtul zhugs)
427 (Skt. samvrti; Tib. kun rjob)



VERSE 93

Sanskrit: tatra vratanyabodhiparyantamaha bhagavan /
himsasatyam parastrim tyaja svaparadhanam madyapanam tathaiva
samsare vajrapasah svakusalanidhanam papametani pafica |

yo yatkale babhiiva tridaSanaragurustasya namna pradeya

- - *a

Tibetan: ‘tshe dang mi bden gzhan gyi bud med spang bya gzhan gyi nor dang chang
gi btung ba de bzhin nyid

’khor bar rdo rje’i zhags pa dag ste rang gi dge ba ’joms byed sdig pa Inga po ’di
rmams so

gang zhig gang gi dus su byung ba lha dang mi yi bla ma de yi mtshan gyis rab sbyin
bya

sna tshogs gtso bo’i bka’ ’di srid pa’i ’jigs pa ’joms pa dag ste khyod kyis kyang ni
bskyang bar bya

English: Thereupon, the Blessed One utters the vows,428 culminating in enlighten-
ment.

"Abandon violence, falsehood and anothers wife, your own and others wealth, and
likewise the drinking of liquor {because they are} indeed the fetter of the vajra in cylic
existence. These five are the sins [that cause] the decline of one’s own wholesomeness.

He who came into being in the time, {the Buddha}, the guru of 30 men, by his name,
this permission of the Lord of all, which destroys#29 the fear of existence, should be
given and should be preserved, even by you.

428 (skt. vratanya)
429 (Skt. mathan; Tib. *joms pa)



VERSE 94

Sanskrit: dyiitam savadyabhojyam kuvacanapathanam bhitadaityendradharmam
gobalastrinaranam tridaSanaraguroh paficahatyam na kuryat |

droham mitraprabhiinam trida§anaraguroh samghavi§vasinim ca

asaktistvindriyanamiti bhuvanapateh paficavims$advratani || 94 ||

Tibetan: cho lo kha na ma tho bcas pa’i zas dang tshig ngan klog dang ’byung po lha
min dbang po’i chos

ba lang byis ba bud med skyes pa rnams dang lha mi’i bla ma gsod pa Inga ni mi bya’o

grogs po rje bo mams dang lha dang mi yi bla ma dge ’dun yid brtan rnams la *khu ba
yang

dbang po rmams ni kun nas chags pa dag ste de ltar srid pa’i bdag po’i brtul zhugs nyi
shu Inga

English: One should not [engage in] gambling, [eating] objectionable food, [uttering]
foul speech and recitation, the teaching of the lords of harmful spirits and demons
{"The way of harmful spirits"430 is either something done for ones father or a ritual of
sacrifice, which is described in the Veda. And "the way of demons"43! is the teaching
of foreigners}. One should not slaughter the five [types of beings] -- cows, children,
women, men, and the guru of 30 men [i.e., the Buddha].

One should be treacherous to friends, masters, the guru of 30 men, those who trust in
the community.432  And also [one should avoid] the attachment of the sense faculties
{to their object}." Thus the 25 vows of the Lord of the world {which should be
observed by the disciples} are [explained].

430 (skt. bhiita-dharma)
431 (5kt. daitya-dharma)
432 (Skt. samgha; Tib. dge 'dun)



VERSE 95

Sanskrit: idanim mandalapravesa ucyate /
Srimantrenabhimantrya karakamalapute paspamekam pradeyam
adau bhramya trivaran karakamalaputinmandale puspamoksah |
yasmin sthane supuspam patati narapate tatkulam tasya niinam

pascat saptabhisekastrividha iha yathanuttarah sampradeyah || 95 ||

Tibetan: dpal Idan sngags kyis mngon par bsngags te lag pa’i pad ma sbyar bar me tog
geig ni rab sbyin bya

dang por lan gsum bskor te lag pa’i pad ma sbyar ba dag las dkyil *khor du ni me tog
dor

gang gi gnas su me tog bzang po lhung ba de ni de yi rigs su nges so mi yi bdag

phyi nas dbang ni bdun po mams dang rnam gsum ’dir ni ji bzhin bla med yang dag
rab spyin bya

English: Now the penetration of the mandala is described.

Having uttered over [the flower] by means of the mantra, on the folds%33 of the lotus of
the hand, a single flower should be given. Having first circumambulated434 three
times in the mandala, the falling of the flowers arises from the folds of the lotus of the
hand.

In which place the lovely flower falls, O Lord of Men, that is surely the family of this
[disciple]. Afterwards is the empowerment of the seven [stages of childhood]. Here, it
is threefold, just as {the pitcher, etc.}. {So, having honored the Action Seal},435 the
highest436 [empowerment], {which will be explained}, should be bestowed.

433 (skt. putan; Tib. sbyar bar)
434 (Skt. bhramya; Tib. bskor)
435 (Skt. karma-mudra)

436 (Skt. annuttarah; Tib. bla med)



VERSE 96

Sanskrit: idanim saptabhisekasya vidhirucyate /

nagai rajamscaturbhirmanikanakaghatairmmmayairvasaratnair-

osadhya gandhayuktairjayavijayaghataih snapayed devatinim |

maulim buddhaprabhedairdadati varaguruh $aktibhih pattameva

vajram ghantarkacandrad vratamapi visayaih sendriyairyojaniyam || 96 ||

Tibetan: klu dang bzhi yi nor bu gser gyi bum pa dag gam rgyal po sa yi rang bzhin
rin chen bcas

sman dang dri dang ldan pa’i rgyal dang mam rgyal bum pa dag gis lha mo rams kyis
khrus bya’o

sang rgyas rab tu dbye bas cod pan sbyin te mchog gi bla mas nus ma rnams kyis dar
dpyangs nyid

rdo rje dril bu nyi zla las te brtul zhugs dag kyang dbang por bcas pa’i yul gyis sbyar
bar bya

English: Now the rule of the empowerment of seven [stages of childhood] is
described.

By means of four Nagas, O King, by means of the vases made of jewels and gold, or
made of clay, together with jewels, with herbs that are endowed with smell, by vases
of victory and defeat, one should cause the crown*37 of the goddesses to be bathed.

By means of the divisions of the Buddha, the best guru indeed gives the {jeweled or
gold} cloth*38 by means of his powers. The vajra should be joined to the bell, sun and
moon. The vow439 also should be joined to the sense objects together with the sense
faculties.

437 (skt. maulim; Tib. cod pan)

438 (Skt. pattam; Tib. dar dpyangs) KT states that the crown of the goddesses is bathed and the cloth is
iven, while VC states that the guru gives the crown and cloth to the goddesses.
39 (Skt. vratam; Tib. brtul zhugs)



VERSE 97

Sanskrit: krodhairmaitryadinamasphutajinapatingjfia pradeya samatra
vajram ghantam pradaya pravarakarunaya desayet §uddhadharmam |
kuryat pranatipatam khalu kuliSakule ’satyavakyam ca khadge

ratne haryam parasvam varakamalakule’pyeva harya parastri | | 97 ||

Tibetan: khro bo rnams kyis byams sogs min%40 ste gsal bar rgyal ba'i bdag pos rjes
gnang 'dogs bcas rab tu sbyin

rdo rje dril bu rab tu byin nas rab mchag snying rje dag gis dag pa’i chos ni bstan par
bya

nges par rdo rje’i rigs dag la ni srog gcod bya ste ral gri la yang bden pa min pa’i tshig

rin chen la ni gzhan nor dprog bya mchog gi pad ma’i rigs nyid la yang gzhan gyi bud
med dprog

English: By means of the wrathful deities, the permission#4! of friendship, etc.,442
together with its measures,443 should be given by the Lord of the Victors, who is
obscure.444 Having giving the va;ra and bells, by means of the compassion of the Best
Ones, one should teach the pure4> dharma.

One should retain*46 the wind {in the crown cakra}, indeed, on the vajra family447 and
one should make a false utterance {one which has not been established} on the
sword*8 [family]. On the jewel [family], others’ possessions {the other is the vajra
being; his possession is the jewel, namely the crest jewel} should be stolen. On the
family of the precious lotus, also, indeed, another’s wife {the Great Seal}449 should be
siezed.

440 yc incorrectly reads "ming."

441 (skt. ajfia; Tib. rjes gnang)

442 (Skt. maitri-adinam; Tib. byams sogs)

443 (skt. sa-mitrd; Tib. *dogs beas) See also KT II. 67, in which "mitra" means morae The Tibetan
term "'dogs pa" means bound or attached.

444 (Skt. asphuta; Tib. ming ste gsal bar) Since the Tibetan term "gsal ba" means "clear,” VC should
read "min ste” to correspond to the Sanskrit term "asphuta” ("unclear, obscure”).

445 (skt. suddha; Tib. dag pa)

446 (Skt. atipatam; Tib. srog gcod bya)

447 (Skt. kuliSa-kule; Tib. rdo rje rigs dag la)

448 (gkt. khadga; Tib. ral gri la)

449 (Skt. mahamudra)



VERSE 98

Sanskrit: madyam dipasca buddhah susakalavisayah sevaniyaéca cakre
dombyadyah karttikayam susakalavaniti navamanyah khapadme |

deyah sattvarthahetoh sadhanatanuriyam na tvaya raksaniya

buddhatvam nanyatha vai bhavati kulasuti ’nantakalpairjinoktam || 98 ||

Tibetan: chang dang sgron ma sangs rgyas rnams dang bzang po’i yul mams mtha’ dag
’khor lo la ni bsten par bya

gyung mo la sogs mtha’ dag bud med mams ni gri gug la yang mkha’ yi pad mar smad
mi bya

sems can don gyi slad du nor dang beas pa’i lus ’di sbyin par bya ste khyod kyis bsrung
mi bya

rigs kyi bu kyi30 sang rgyas nyid du 'gyur pa gzhan du mtha’ yas skal pas min par
rgyal bas gsungs

English: Liquor {is the bliss of sahaja} and lamps {are the five sense faculties}, {the
five immortal} Buddhas {apply to the supreme soul},45! and all the good sense objects
should be worshipped in the cakra {the lotus in the navel}. Women, etc.,452 should
not be despised and should be given on the "short, crooked sword."453 All the good
women should not be despised and should be given on the sky lotus for the sake of the
benefit of beings.

This female, together with wealth and offspring, should not be protected by you.
Buddhahood does not arise otherwise. Through infinite ages, it has been stated by the
Victors, O Son of the Family.

450 y¢ incorrectly reads "kye."

451 (Skt. adhya-atmani)

452 (skt. dombi-adyah; Tib. gyung mo la sogs)
453 (Skt. kartikayam; Tib. gri gug la)



VERSE 99

Sanskrit: idanim sekavi§uddhirucyate /

toyam taradidevyo mukuta iha jinah $aktayo virapatto

vajram ghantarkacandrau vratamapi visay3 nima maitryadiyogah |
ajiia sambodhilaksmirbhavabhayamathani kalacakranuviddha

ete saptabhisekah kalusamalahara mandale sampradeyah | ] 99 ||

Tibetan: chu ni sgrol ma la sogs lha ma cod pan zhes pa rgyal ba dpa’ bo’i dar
dpyangs nus ma rnams

rdo rje dril bu nyi zla dag dang brtul zhugs dag kyang yul te ming ni byams sogs sbyor
ba’o

Tjes gnang rdzogs pa’i byang chub dpal mo srid pa’i ’jigs ’joms dus kyi khor lo rjes su
rigs pa ste

sdig pa’i dri ma 'phrog pa’i dbang bskur bdun po ’di rams dkyil *khor du ni yang dag
rab sbyin bya

English: Now, the purification of the empowerment is described.

The water {empowerment}, the goddesses such as Tara, etc., the crown

empowerment; here, the Victors, the $aktis, the throne%5% of the hero
empowerment}, the vajra and bell {empowerment}, and both the sun and moon, also
the vow {empowerment}, the sense objects, the name {empowerment}, the yoga of
friendship, etc.,

the permission {empowerment}, she who is the beauty of enlightenment {in the turning
of the wheel of dharma}, who crushes the fear of existence and who is intertwined with
Kalacakra -- these empowerments of the seven [stages of childhood], which remove
stains and dirt, should be given {to the disciples by the teacher} in the mandala.

454 (Skt. patto; Tib. dar dpyangs)



VERSE 100

Sanskrit: idanimabhisekaphalamucyate /

siktah saptabhisekairvrajati Subhavasat saptabhiimi§varatvam
bhiiyo’vaivartikadyam praviati niyatam kumbhaguhyabhisiktah |

S

milapattim kadacid vrajati §athava$annarakam duhkhametat || 100 | |

Tibetan: dbang bdun mams kyis mngon par dbang bskur dge ba’i dbang gis sa bdun
gye ni dbang phyug nyid du ’gyur

bum pa gsang bas mngon par dbang bskur slar yang phyir mi ldog pa sogs su nges par
rab tu ’jug

shes rab ye shes dag gis mngon par dbang bskur srid pa’i ’jigs pa ’joms pa’i "jam
dbyangs nyid du ’gyur

gal t:l g-yo skyu’i dbang gis rtsa ba’i Itung ba byung na dmyal bar ’gro te ’di dag sdug
bsngal lo

English: Now the result of the empowerments is described.

One who is sprinkled by the empowerment of the seven [stages of childhood] attains
lordship of the seven levels435 from the power of goodness. Even more, he necessarily
enters [the state] of no further transformation when he is consecrated in the secret of
the pitcher.

Having been consecrated by means of wisdom and gnosis, he goes to the state of
Mafijughosa, which subdues456 the fear of existence. Sometimes he enacts the root
transgressions from the power of deceit {the power of the activity of the ten root trans-
gressions}, and this is hell, which is suffering.

455 (Skt. bhimi; Tib. sa) In both Sanskrit and Tibetan, these terms may refer to: 1) the earth, perhaps
corresponding to "outer” Kalacakra; 2) one of the twelve levels in which the drops are accumulated in the
central channel, perhaps referring to "inner" Kalacakra; and 3) the site for the mandala, perhaps cor-
responding to "other” Kilacakra. According to Druppa (1991: 321), the Tibetan term "sa bdun" may
refer either to the seventh bodhisattva “level” or to the seventh "stage” in the Kalacakra empty-body
yoga. According to Bokenkamp (1990: 123), the term "bhilmi" refers to the stages in the bodhisattva’s
spiritual path towards Buddhahood. The earliest Mahayana formulation of the bodhisattva’s proression is
outlined in the the Mahdprajnaparamita-satra, in which four stages are described.  The
Bodhisattvabhimi-satra describes a seven-stage path, and later texts, the Mahdvastu-satra, Gandavyiha-
satra, and the DaSabhamika-satra, outline a progression of ten-stages (Skt. daSabhiimi) in which the
eighth stage is often described as one from which the bodhisattva will no longer regress. The various
satras differ from one another as to the exact nature of the ten stages, and scholarly disagreement exists
concerning which should receive priority. See also Dayal (1932: 270-291).

456 (Skt. mathanam; Tib. ’joms pa’i *jam)



VERSE 101

Sanskrit: idanim miila pattiviSuddhirucyate /
mulapatterviSuddhirbhavati hi guninah saptaseke sthitasya
kumbhe guhye kadacid vrataniyamavasaduttare nasti Suddhih |
milapattim gato yo viSati punaridam mandalam suddhihetor-

ajfiam labdhva hi bhiyo vrajati ganakule jyesthanama laghutvam || 101 ||

Tibetan: rtsa ba’i ltung ba mam par dag par ’gyur te yon tan ldan pa dbang bdun la
gnas dag gi’o

bum pa gsang ba la ni gal te brtul zhugs nges pa’i dbang gis gong ma la ni dag pa med

rtsa pa’i ltung ba byung ba gang zhig dag pa’i slad du slar yang dkyil *khor *dir ni ’jug
bya ste

1jes su gnang ba thob nas slar yang tshogs kyi dus par thu bo’i ming ni chung ba nyid
du 'gyur

English: Now the purification of the root transgression is described.

Purifying the root transgression, he is one who possesses qualities457 and who partici-
pates in the empowerment of the seven [stages of childhood]. In the pitcher, which is
the secret place, in accordance with the vows and precepts, sometimes {there is
purification due to the accumulation of merit and virﬁzg,“ss and in the higher
[empowerment], there is no purification.

He who has undergone a root transgression, who enters again this mandala for the sake
of purification, having obtained the permission,439 indeed he, who {previously} was
called the eldest, further becomes lesser#60 jge becomes the youngest} in the family of
the groups46! {in the middle of the family}.462

457 (skt. guninah; Tib. yon tan Idan pa)

438 (skt. §ila)

459 (skt. ajfiam; Tib. rjes su)

460 (skt. laghu-tvam; Tib. chung ba nyid)
461 (skt. gana-kule; Tib. tshogs kyi *dus par)
462 (Skt. gotra-madhye).



VERSE 102

Sanskrit: idanim milapattaya ucyante /

mulapattih sutanam bhavati §asadhara §riguroScittakhedat
tasyajfialarighane 'nya bhavati khalu tatha bhratrkopat trtiya |
maitrityagaccaturthi bhavati punarisurbodhicittapranasat

sasthi siddhantaninda girirapi ca nare ’pacite guhyadanat || 102 ||

Tibetan: dpal Idan bla ma’i thugs dkrugs pa las bu rnams kyi ni rtsa ba’i ltung ba ri
bong ’'dzin par 'gyur

de yi bka’ la ’gongs pas gzhan du 'gyur te nges par de bzhin spun la khros pas gsum
pa'o

byams pa btang bas bzhi par "gyur te byang chub sems ni rab tu nyams pa las kyang
mda’ ru 'gyur

drug pa grub pa’i mtha’ la smod pa’o ri bo dag kyang ma smin mi | gsang ba byin las
SO

English: Now the root transgresssions are described.

The first root transgression of the sons is disturbing the mind of the auspicious guru.463
In violating his [the guru’s] permission, there is another [root transgression] indeed.
Likewise, there is a third [root transgression] that results from anger among brothers.

There is a fourth due to abandoning friendship. Again, from destroying bodhicitta
{semen} is the arrow {fifth}. The sixth is reviling the established doctrines. The
mountain {seventh} occurs in a man who has not been caused to be evolved due to
betraying the secret {great bliss, which is the root transgression of teachers}.

463 (Skt. §ri-guro$-citta-khedat; Tib. dpal Idan bla ma’i thugs dkrugs pa las)



VERSE 103

Sanskrit: skandhakle§adahih syt punarapi navami Suddhadharme ’rucirya
mayamaitri ca namadirahitasukhade kalpani dik ca rudra |

Suddhe sattve pradosad ravirapi samaye labdhake tyagato *nya

sarvastrinam jugupsa khalu bhavati manurvajrayane sthitanam || 103 ||

Tibetan: phung po nyon mongs pa las klu ru ’gyur te slar yang dgu pa dag pa’i chos la
ma dad gang

sgyu yi byams pa dang ni ming sogs bral ba bde ba ster la rtogs pa phyogs dang drag
po’o

dag pa’i sems can dag la skyon brjod pa las nyi ma’o dam tshig thob pa gtong ba las
kyang gzhan

bud med thams cad la smod nges par ma nur ’gyur te rdo tje theg par gnas pa rnams
la’o

English: From the mental distortion of the aggregates,464 the "snake" {the eighth [root
transgression]} would occur. And again, the ninth is aversion towards the pure
dharma. And insincere friendship is "direction” {the tenth}. Conceptualization with
respect ;o him who bestows joy devoid of name, etc. {Buddha} is "Rudri" {the
eleventh}.

Flaws {of the yoginis} with respect to a pure being, is "sun" {the twelfth}. When the
commitment465 is taken, the renunciation is another {the thirteenth}. Of those situated
upon the vajra vehicle,456 contempt for all females indeed becomes "Manu" {the four-

teenth}.

464 (skt. skandha-kle§ad; Tib. phung po nyou mongs pa las)
465 (skt. samaye; Tib. dam tshig)
466 (Skt. vajra-yine sthitanam; Tib. rdo rje theg par gnas pa rnams la)



PART V
pratisthaganacakravidhiyogacaryamahoddeSah
Here, the section [concerning] the conduct of yoga for the rule of the consecration and
the feast.467
VERSE 104
Sanskrit: iha  Sriparamadibuddhat  pratisthavidhirmafijuriya  caturad-
hikaSatadivrttairuddhrtatikaya vitanyate //
nagaih rajamScaturbhirmanikanakaghatairmrnmayairva saratnair-
osadhya gandhayuktairjaravijayaghataih snapayet pithamadhye |
nagaih §rimaulibaddhe vasudalakamale pattabaddhe caturbhir-

mudrayam §righatenatra kamalarahitam paficarekham vihaya || 104 | |

Tibetan: klu dang bzhi yi nor bu gser gyi bum pa mams sam rgyal po sa yi rang bzhin
rin chen bcas

sman dang dri dang ldan pa’i rgyal dang rmam rgyal bum pa dag gis gdan gyi dbus su
khrus bya ste

klu rnams kyis ni dpal ldan cod#68 pan bcing ste nor *dab pad mar bzhi yis dar dpyangs
bcing bar bya

phyag rgya la ni dpal ldan bum pa yis de 'dir ni pad ma dang bral [rekha] Inga po
spangs
English: Here, from the Paramadibuddha, the rule for the consecration is unfolded by

Marijuéri’s commentary, which is exemplified by means of the verses beginning with
104.

By means of four Nagas, O King, by means of the vases made of jewels and gold, or
[those] made of clay, together with jewels, with odorous herbs,469 by means of vases
of victory and defeat, one should cause [the deity] to be bathed on the middle of the
seat.

{One should cleanse} that which is devoid of the lotus at the seat of Kubera, which is
attached to the glorious crown by means of Nagas; on that which is attached to the
throne by means of the four {maidens}; and on the mudra by means of the glorious
vase -- omitting that which has five rows.

467 (Skt. ganacakra)
68 ve incorrectly reads "bcod.”
469 (skt. osadhya gandha-yuktair; Tib. dri dang Idan pa)



VERSE 105

Sanskrit: atah sekavidhirucyate //

adau copasako vai bhavati hi salile rimanero ghate syad
bhiksurguhyabhiseke sthavira iti bhaveduttare karane ca |

mudram pattam ca maulim dadati varagururvajrayajfiopavitam
tesamacaryahetoh svajinakulava$iddeva mudram vi§uddham || 105 ||

Tibetan: dang por chu dag la ni dge bsnyen nyid du ’gyur te bum pa la yang dge tshul
dag tu 'gyur

gsang ba’i dbang la dge slong dang ni gong ma’i byed pa la yang gnas brtan zhes par
'gyur pa ste

phyag rgya dar dpyad#70 cod pan dag dang rdo rje mchod phyir thogs ni bla ma mchog
gi sbyin par bya

de rnams slob dpon slad du rang gi rgyal ba’i rigs kyi dbang gis phyag rgya mam par
dag pa nyid

English: Next, the rule for empowerment is described.

And in the beginning, the worshipper indeed [participates] in the water
[empowerment]. The novice should [participate] in the flask [empowerment]. The
monk [participates] in the empowerment of the secret [place]. He who is called "elder”
should [participate] in the higher {third empowerment of wisdom and gnosis} and {he
is empowered} in the cause.

He gives mudras, cloth,47! and crown.472 The precious guru gives that which is
invested with the sacred thread {made of gold} of the sacrifice of the vajra {for the
sake of making a vajra holder of the body}. For the sake of the teacher of these, in
accordance with the family of one’s own Victor, he gives a mudra that is purified.

470 yc incorrectly reads "dpyads.”

471 (Skt. pattam; Tib. dar dpyad)

472 (Skt. mudram pattam ca maulim; Tib. phyag rgya dar dpyads chod pan dag) VC incorrectly takes
"patta” ("throne™) as "patti” ("cloth").



VERSE 106

Sanskrit: drdhve dattva vitanam ksititalanilaye vai trirekham samantat
tasam kone satoya manikanakaghatah siitritah padmavaktrah |
Sankhadye hemapatre tvatha rajatamaye sadhayed gandhatoyam

garbhe pitham pradaya sphutakanakamayam sninamarambhayet tat || 106 | |

Tibetan: steng du bla re bkod cing sa yi mthil gyi gnas dag tu yang ri mo gsum ni kun
nas so

de rnams zur du nor bu gser gyi bum pa chur bcas skud pa dang Idan pad ma’i kha
rnams la

dung sogs gser gyi snod dang yang na dngul gyi rang bzhin dag tu dri yi chu ni bsgrub
par bya

snying por gser gyi rang bzhin gsal ba’i gdan dag rab tu bkod te de la khrus ni brtsam
par bya

English: Having placed the canopy on top, that which has three rows is all around on
the abode on the surface of the earth. In the corner directions, vases of jewels and gold
with their water are wrapped with thread and are lotus-faced.

In the conch, etc. and in the golden vessel and in that which is made of silver, one
should cause the odorous water to brought. In the womb, having offered the seat,473
which is made of glass and gold, one should initiate this bathing.

473 (Skt. pitham; Tib. gdan dag) The Sanskrit term "pitha” refers to a student’s seat, which is often
made of kuS$a grass. See MW (1988: 629).



VERSE 107

Sanskrit: puspadyairgandhatailai raviSikhipacitairdevatabhyanganiya
cirnairudvartayitva madhughrtadadhibhih snapayet ksiratoyaih |
siddharthai§ca pradipairvaravividhaphalairatra nirmafichayitva

tatsthanaccalanlya tanurapi pihita raktavastrena samyak || 107 ||

Tibetan: me tog la sogs dri yi til mar nyi ma me yis smin pa rnams kyis lha la byug pa
bya

phye ma mams kyis dril phyis byas shing sbrang rtsi mar dang zho dang o0 ma chu yis
bkru bar bya

yungs dkar mams dang mar me dag dang rmam mang 'bras bu mchog gis 'di la nges
par byabs nas ni

de yi gnas nas bskyod par bya ste sku yang dmar po’i gos dag gis ni yang dag gyogs
pa’o

English: By means of flowers, etc., with fragrant oils#74 that are cooked in the fire of
the sun, one should smear the deity. Having annointed [the deity] by means of pow-
ders and by means of honey, ghee and curds, one should bathe it by means of milk and
waters.

Having lustrated !ithe deity] by means of the lamps,475 which are for the purpose of
accomplishments, 476 by means of the precious different fruits, here, the body [of the
deity], which is properly covered with a red garment, should be removed from this
place.

474 (skt. gandha-tailai)

475 (Skt. pradipair; Tib. mar me dag) See also KT II. 125, in which the Sanskrit term "pradipah” refers
to the five injested substances.

476 (Skt. siddha-arthai§; Tib. yungs dkar rnams) VC refers to white mustard seeds, though the reference
is unclear to me.



VERSE 108

Sanskrit: krtva §rfimandalante samamahinilaye paficarekha jinims$air-
madhye padmastapatram svakuladiSigatairbhiisitam paficacihnaih !
tanmadhye sthapaniya’paramukhakamala devata devati va

caityadyam pustakam va pata iti ca tatha sammukhastasya mantri | | 108 ! |

Tibetan: dpal 1dan dkyil "khor mthar ni mnyam pa’i sa gzhi’i gnas la rgyal ba’i cha yis
[rekh3d] Inga byas te

dbus su pad ma ’dab ma brgyad pa rang rigs phyogs su gnas pa’i mtshan ma Inga yis
brgyan pa’o

de yi dbus su gzhag par bya ba zhal gyi pad ma nub tu phyogs pa’i lha dang lha mo ’m

mchod rten sogs dang glegs bam rnams sam thang sku zhes pa’o de bzhin de la sngags
pas mngon phyogs bya

English: Having made the creations of five rows at the border of the auspicious
mandala, at the abode of the flat site, by the divisions of the Victors, in the middle,
having made the eight petals of the lotus, which are adorned by means of the five sym-
bols, which are located in the directions of ones own family --

on the middle of that, one should erect the god or goddess [Kilacakra or Vi§vamati],

which have lotus on their other faces, a stiipa,477 etc., or a book, and what is called a
cloth. And likewise, the practitioner is opposite [i.e., facing] this.

477 (Skt. caitya; Tib. mchod rten)



VERSE 109

Sanskrit: krtva §iinyasvabhavam jinavarasahitam kayavakcittavajram
pascat parvoktayogaih $aSiravipavijam bhavayet kalacakram |

vidya devyadibuddhanalikalikulajan svasvabijai§ca jatan

hrtkanthe nabhiguhye Sirasi kulava$ad bhavayenmardhni cakre || 109 | |

Tibetan: rgyal ba mchog dang bcas pa sku gsung thugs kyi rdo rje stong pa’i rang
bzhin dag tu byas nas ni

phyi nas sngar brjod sbyor ba dag gis zla nyi rdo rje las skyes dus kyi ’khor lo bsgom
par bya

rig pa’i lha mo sogs dang sangs rgyas [a] li [ka] 1i’i rigs skyes rang rang sa bon gyis
bskyed rmams

snying mgrin lte ba gsang ba mgo dang gtsug tor "khor lo dag la rigs kyi dbang gis
bsgom par bya

English: Having made the vajra of body, speech and mind, which is empty of inherent
nature, which is accompanied by the Victor, subsequently, by means of the yogas that
were stated 7greviously, one should visualize$78 Kalacakra, who is born from moon, sun
and vajra.4

One should visualize the Buddhas of the goddess of spiritual knowledge, etc. which are
born in the family of "a-li" [vowels] and "ka-li" [consonants], and who are born
according to each of their respective seeds, on the heart cakra and throat cakra, on the
navel cakra and secret cakra, on the head cakra, on the top [i.e., crown] cakra, accord-
ing to the family.

478 (Skt. bhavayet; Tib. bsgom par bya)
479 (skt. pavi; Tib. rdo rje)



VERSE 110

Sanskrit: evam vai bhavaniyah punarapi sakald devataya$ca kaye
akrsya jfidnasattvam tribhavabhavasamam krodharajaih svakaye |
veSam bandham ca tosam samarasakaranam devatdyasca kuryad
acaryenaiva*®0 tasmat prakatitavadani devati vandaniya || 110 ||

Tibetan: de Itar nges pa nyid du bsgom par bya ste slar yang mtha’ dag lha mams kyi
ni sku la yang

khro bo’i rgyal po mams kyis srid med srid mnyam ye shes sems dpa’ bkug te gzhugs
pa dag dang ni

bcing dang mnyes pa dang ni ro mnyam byed pa dag kyang lha mams kyi ni rang gi
sku la bya

de nas slob dpon nyid kyis zhal ni rab tu gsal bar byas pa’i lha la phyag dag ’tshal bar
bya

English: Thus, indeed, all should be visualized yet again on the body of the deity. By
means of the wrathful kings, having summoned8! the gnosis being,482 which is the
same as the existence of the three realms of transmigratory existence,483 in one’s own
body,

one should enter, bind and satisfy, which results in [the state of being] one taste with
the deity. From this, only by means of the teacher,484 the deity [is shown] with its
face displayed.

480 kT incorrectly reads "acaryenaiva.”

481 (skt. akrsya; Tib. bkug)

482 (Skt. jiana-sattvam; Tib. ye shes sems)

483 (Skt. tri-bhava-bhava-samam; Tib. srid med srid mnyam)
484 (Skt. acaryena-eva; Tib. slob dpon nyid kyis)



VERSE 111

Sanskrit: yadbijam hyadikadyoh svakulagunagatam devatadevatinam
hrnmadhye tatsvabljam $aSiraviputagam kayavakcittayuktam |
dvatrim$allaksanadyaih sakalatanugatairvyafijanaih khastabhi§ca
varnaibhinnam tadeva prakatadaladale pustakanam ca bhavyam || 111 ||

Tibetan: a sogs ka sogs dag las lha dang lha mo rnams kyi rang rigs yon tan la gnas sa
bon gang

rang gi sa bon de ni snying kha'i dbus su zla nyi kha sbyor la gnas sku gsung thugs
ldan par

mthar dag sku la gnas pa’i sum cu rtsa gnyis mtshan gyi yan lag dpe byad mkha’ dang
brgyad rnams so

yi ge mams kyis phe ba de nyid rab gsal *dab ma *dab mar glegs bam rnams la bsgom
par bya

English: Indeed, as for that seed of the vowels and consonants, which is located in the
quality of one’s own family of the gods and goddesses, in the middle of the heart, this
own seed is located in the cavity of the moon-sun and is joined to the body, speech and
mind.

By means of the 32 characteristics, etc., which are located on the entire body, which
are consonants and the 18 [vowels] differentiated according to colors, this very thing
should be visualized on the petal of the manifest petal of books.



VERSE 112

Sanskrit: $ricakram caityagarbhe pavimanikamalam casirevottarenat8s
himkaram hyaksasitre maniparigananalaksanam vyafijanani |

ghanta kaye §varaSca trigunitadasakih kadivargasca vajre

te vai yajfiopavite daSagunitavasuvyafijananyuttarinam || 112 ||

Tibetan: mchod rten snying por dpal Idan ’khor lo rdo rje nor bu pad ma dag dang ral
gri rnams kyis mchog mams nyid

bgrang phreng la ni [him] gi yi ge nor bu yongs su bgrang ba rnams ni mtshan dang
dpe byad rmams

dril bu’i sku la dbyangs ni gsum gyis bsgyur ba'i bcu rmams dag dang ka sogs sde
rnams rdo rje la

de dag kho na mchod phyir thogs la bcu yis bsgyur ba nor gyi dpe byad rnams ni stod
gyogs la

English: The auspicious cakra is on the womb of the temple. The lotus of the jewel of
the vajra and the sword is by means of above. Indeed, the hiim syllable is on the
counting rosary486 and is exemplified by the entire calculations487 of jewels and char-
acteristics.

The bell and the vowels are on the body. And on the vajra are the 30 "ka," etc.
groups. These indeed are on that which is invested with the sacrifice. The 80 con-
sonants are of the higher ones for anointing.488

48S KT incorrectly reads "ottarena."

486 (skt. aksa-siitre; Tib. bgrang phreng la)

487 (Skt. ganana; Tib. bgrang ba rnams)

488 (skt. vyafijanani-uttarinam; Tib. dpe byad rnams ni stod gyogs la)



VERSE 113

Sanskrit: kadya vargah samatra gaganarasaguna yogapattasya bhavya
ham hah $rikundalasya am ah iti yugalam kanthikamekhaldyam |

evam cakarayugmam bhavati katakayorniipuranam#89 ha ha ca
paficakaram hi §inyam sakalatanugatam bhasmano bhavaniyam || 113 ||

Tibetan: ka sogs sde pa dbyangs dang bcas pa mkha’ ro yon tan mams ni pus "khyud
dag la bsgom par bya

[ham] [hah] dpal ldan rna cha la ste [am] [ah] zhes pa zung ni mgul rgyan ske rags dag
la’o

de bzhin du yang a yig zung ni gdu bu dag la 'gyur te rkang gdub dag la [ha] [hi] yang

stong pa’i rnams pa Inga po dag ni mtha’ dag lus la gnas pa’i thal ba dag la bsgom par
bya

English: The groups of "ka," etc. together with their vowels have 60 qualities, which
should be visualized on the cloth of yoga.490 Ham and hah are on the auspicious ear-
ring. The pair am and ah are on the neck ornament and cloth belt.

And in this waX the pair of vowels a [and @] are on both wrist bracelets; ha and ha are
on the anklets. $1 Indeed, one should visualize the five-formed emptiness of ash that is
located throughout the entire body.

489 KT incorrectly reads "katakayornii purinam. "

490 (skt. yoga-pattasya; Tib. pus 'khud dag la) This contrasts with KT III. 96, in which the Sanskrit
term "patta” was translated by the Tibetan term "cod pan.”

491 (Skt. n@purandm) This should read napurdnam.



VERSE 114

Sanskrit: jfianakarat svadehat trikuliSasahitam skandhadhatvadisarvam
nyastavyam devatanam svahrdayakamale svasvabijaih kramena |

bije nyaste pratistha bhavati narapate stiipalepadikanam

bijaveSam svakdye kuru karakuliSenopasamharakale || 114 ||

Tibetan: rang lus ye shes rnam pa dag las rdo rje gsum dang bcas pa’i phung po khams
la sogs pa kun

rangbrang sa bon dag gis rim pas lha rams kyi ni rang gi snying kha’i pad mar dgod
par bya

sa bon bkong na rab tu gnas par 'gyur te mi yi bdag po mchod rten sku gzugs sogs la’o
nye bar bsdu ba’i dus su lag pa’i rdo rje dag gis rang gi lus la sa bon gzhug par bya

English: From one’s own body, which is of the form of gnosis accompanied by the
three vajra,492 everything beginning with the aggregates, elements, etc., shouid be
placed successively on the lotus of the own heart of the deities by means of each and
every seed.

Once the seed has been placed, the consecration of smearings on the stipa, etc.,

occurs, O Lord of Men. At the time of the assembling, make the entrance of the seed
in one’s own body by means of the vajras of the hands.

492 (Skt. kuli$a; Tib. rdo rje)



VERSE 115

Sanskrit: adarfe snanamatra prathamamapi bhaveccitritandm patanam
paScad gandhaih susurabhikusumairdevata’bhyarcaniya |
gitairvadyaiSca nrtyairvaravividhapatai§camarairatapatrair-

evam krtva pratistham varavividharasaih samghabhojyam pradeyam || 115 |!

Tibetan: ’di dang dang po ru yang ri mor bris pa’i thang sku rmams kyi me long la ni
khrus su 'gyur

phyi nas dri dang spos dang shin du dri bzang me tog nams dang glu dang rol mo dag
dang ni

gar dang rnam mang mchog gis gos dang rmga yab dang ni gdugs rnams dag gis lha la
mtshod par bya

de ltar rab gnas byas nas mam mang mchog gi ro mams dag gis dge *dun mchod ston
rab tu sbyin

English: The very first thing that should occur is the bathing here on the mirror of the
painted cloths. Then, by means of the smells, and by means of very pleasant smelling
flowers, the deity should be worshipped.

Thus, having made the consecration by means of songs and music, dances, and the best
different cloths, and by immortals#93 and by umbrellas, and by the best different tastes,
the food of the community494 should be given.

493 (Skt. amarair; Tib. rnga yab)
494 (Skt. samgha-bhojyam; Tib. dge *dun mchod)



VERSE 116

Sanskrit: kipe vapyam tadage diSividisi vasiin vinyasennagardjin
saptambhodhih svabijairmadhusalilayutam ksepayet paficagavyam |
homante vapikadau varunamapi sitam pasahastam vibhavya

adyane kalpavrksam sakalatarugatam sekayitvaikavrksam || 116 ||

Tibetan: khron pa rdzing dang ’tshe 'ur phyogs dang phyogs bral du ni klu yi rgyal po
nor rnams dgod par bya

chu gter bdun po rang gi sa bon gyis te sbrang rtsi chu dang Idan pa’i mams Inga gzhug
par bya

sbyin sreg mthar ni rdzing bu la sogs dag la chu lha dkar po phyag na zhags pa bsgom
par bya

skyed mos tshal du shing gcig dpag bsam ljon pa mtha’ dag shing la gnas par dbang ni
bskur nas so

English: In the well, in the lake, in the pond, in the directions and corner directions,
one should place the 8 Kings of the Nagas. The "ocean of 7" may cause the five cow
products together with honey and water to be placed495 according to their own seeds.

At the end of the burnt offering, at the beginning of the lake, having manifested even

Varuna, who is white and who has a noose in his hand, in the garden, having sprinkled
the wish-fulfilling tree, which is a single tree located amongst all the trees,

495 (Skt. ksepayet; Tib. gzhug par bya)



VERSE 117

Sanskrit: maulim pattam ca haram katakamapi tatha kundalam mekhaladi-
macaryaya pradeyam bhavati narapate daksinam catmasSaktya |

datra vai punyahetoh sakalaganakulam prarthaniyam parartham
punyenanena sattvastrividhabhavagata’nuttaram yantu bodhim || 117 ||

Tibetan: cod pan dar dpyangs dag dang do shal gdu bu dang ni de bzhin rna cha ske
rags la sogs pa

slob dpon la ni rab tu spyin byar gyur te mi yi bdag po yon yang bdag nyid nus pas so

sbyin bdag gis ni bsod nams slad du mtha’ dag tshogs kyi rigs la gzhan don don du
gnyer bya ste

bsod nams ’di yis sems can mams ni rnam gsum srid par gnas pa’i bla med byang chub
thob par shog

English: the crown,4%6 cloth,497 rosary,498 wrist bracelets, and likewise the earring,
the cloth belt, etc., should be given to the teacher, O Lord of Men, and an offering
should be given according to one’s ability.

Indeed, for the purpose of merit and for the purpose of others, the family of the entire
group should be requested by the giver. By means of this merit, the beings, who are
located in three-fold existence, let them attain the highest enlightenment.

496 (Skt. maulim; Tib. cod pan)
497 (Skt. pattam; Tib. dar dpyangs)
498 (Skt. haram; Tib. do shal)



VERSE 118

Sanskrit: idanimuttarabhisekavidhanamucyate //

digvarsam yavadeka bhavati daSavidha dar§anasparSaniya
tasmadalifiganiyah sarasajaladhayah sevaniyasca ladyih |
vim$§advarsordhvamudra paramabhayakarih krodhabhiitahsurimsah
sekartham satcatasrah §amasukhaphalada$capara bhavanartham || 118 ||

Tibetan: ji srid phyogs kyi lo ni gcig pu rams pa bcu ru ’gyur te blta ba dang ni rig
par bya

de nas 'khyud par bya ste ro dang bcas pa’i chu gter gyo ba la sogs mams ni bsten par
bya

lo ni nyi shu yan chad phyag rgya mchog tu ’jigs byed ma ste khro bo ’byung po lha
min che

dbang gi don du drug dang gsum ste bde mnyam ’bras bu ster ba gzhan ni bsgom pa’i
don du’o

English: Now the regulation for the highest empowerment is described.

For ten years, the one {Perfection of Wisdom}, which is of ten kinds, should be seen
and touched. Afterwards, the ten*9 should be embraced. And the la, etc. {wind,
etc.} are to be worshipped.

For the purpose of empowerment, the 24 mudras, which produce the highest fear,
which are ?tJhoe eight} wrathful spirits, which are the divisions of demons, are after
twenty years. The others {mudras}, which give the fruits of the joy of tranquility, are
for the purpose of meditation.

499 (Skt. sa-rasa-jala-dhayah; Tib. ro dang bcas pa’i chu gter)



VERSE 119
Sanskrit: $riprajfiaspar§aniyam prathamamapi kuce kumbhasekah sa eva
guhyad guhyabhiseko bhavati §asadharasvadanalokanabhyam |

mudra Sisyaya deya jinamapi guruna saksinam catra krtva || 119 ||

Tibetan: dpal Idan shes rab nu ma la yang dang por rig pa gang yin bum pa’i dbang ni
de nyid do

gsang ba dag las ri bong ’dzin pa myong ba dang ni blta ba dag gis gsang ba’i dbang du
’gyur
shes rab ye shes dbang la mtha’ dag rgyal ba’i rigs kyi yan lag zhal gyis sbyang ba byas
nas ni

1gyal ba dag kyang ’dir ni bla mas dbang por byas nas slob ma la ni phyag rgya sbyin
par bya

English: First of all there should be a touching of Auspicious Wisdom on the nipple --
that alone is the empowerment of the pitcher. From the secret is the empowerment of
the secret by means of both tasting and looking at the moon.

In the empowerment of wisdom and gnosis, by the guru, the mudra should be given to
the student by the guru by means of all the families of the Victors, having purified by
means of the face and limbs, and having made the Victor also the witness in this
respect.



VERSE 120

Sanskrit: sarvalankarayuktam drutakanakanibham dvadasabdham sukanyam
prajfiopayatmakena svakuliSamanina kamayitva saragam |

jhatva Sigyasya Suddhim kuliSamapi mukhe ksepayitva sabijam

pascad deya svamudra tvatha punarapari dhiimamargadiyukta | | 120 ||

Tibetan: rgyan mams thams cad dang ldan zhun ma’i gser dang mtshungs shing bcu
gnyis lo lon mdzes pa’i bu mo ni

khrag dang Idan la shes rab thabs kyi bdag nyid dag gis rang gi rdo rje nor bus 'dod
spyad nas

sa bon dang beas rdo rje dag kyang slob ma dag par shes nas kha ru *phang ba byas nas
ni

phyi nas rang gi phyag rgya sbyin bya de nas slar yang gzhan ni du ba’i lam sogs ldan
pa’o

English: By means of the jewel of his own vajra, which is the means to wisdom, {the
teacher} desires the good maiden when she is menstruating [i.e., after she has com-
menced menstruation] -- [she] who possesses all the ornaments, whose color is flowing
gold, who is twelve years {up to twenty years} [old].

Having purified the student, and having cast also the vajra together with the seed on the
[student’s] mouth, afterwards his [the guru’s] own mudra is to be given [to the
student]. But yet again there is another [mudri] that is conjoined with the path of
smoke, etc.



VERSE 121

Sanskrit: trasta vibhrantacitta Sathaparavasaga vyadhiyukta prasiita
kruddhastabdha’tha lola’nrtakalaharata svangahina’visuddha !

etdh prajfidbhiseke sunipunaguruna varjaniya narendra

pirvokta buddhabhakta gurusamayadhari vandaniyarcaniyah || 121 H

Tibetan: skrag dang rnam par "khrul ba’i sems ldan gyo rgyu gzhan dbang ’gro ma nad
dang ldan dang bu skyes ma

khro khengs nor la sred dang mi bden rtsod pa la dga’ rang gi yan lag dman dang rnam
dag min

shes rab ’di mams dbang la shin du mkhas pa’i bla ma dag gis spang bar bya’o mi yi
dbang

sngar brjod sangs rgyas la gus bla ma’i dam tshig dzin ma rnams la 'dud pa dang ni
mchod par bya

English: The daughter who is frightened, whose mind is scattered, under the power of
a false lover, possessed of disease, angry, immobilized, then fickle, fond of falsehood
and quarrels, deficient in her own limbs, impure --

these [mudra] should be avoided by the very clever guru, O Kind of Men, in the wis-

dom empowerment. The previously-described females, who are devoted to the Buddha
and who uphold the commitments of the guru, should be greeted and worshipped.5%0

500 (Skt. vandaniya-arcaniyah; Tib. 'dud pa dang ni mchod par bya)



VERSE 122

Sanskrit: kama ksobham karoti svamanasi jagatah piirnatim yati piarna
purnajjvala sabindum sravati §aSadharam dravayitvottamangat |
ottakrstim prakrtya dadati varasukham bindumoksatrayante
alokasparfasafigam ksaranasukhamathanandabhedadinaitat || 122 |}

Tibetan: ’dod pa bskyod par byed pa ’gro ba rang gi yid la’o gang ba dag ni gang ba
nyid du ’gyur

gang ba yan lag mchog las ri bong *dzin pa khu bar byas nas *bar ba’i thig le bzang po
'dzag

[otta] bkug pa mchog gi bde ba rang bzhin gyis ster thig le grol ba dag ni gsum gyi
mthar

bita dang reg dang ’grogs la *dzad pa’i bde ba ’di dag gis ni dga’ ba la sogs dbye ba ste

English: Desire produces agitation in one’s own moving mind.50! [Desire] goes to
fullness and is full. Having made the moon melt together with its drop, a flame flows
from the highest limb, which is full.

By her nature, the ofta is attractive and is the best joy. At the end of the three emis-

sions of the drop, [she provides the means for] seeing, touching and union and the joy
of flowing. Hereupon, this [occurs] by means of the divisions of bliss.

301 (skt. jagatah; Tib. 'gro ba rang)



VERSE 123

Sanskrit: idanim sod$anandanam caturyoga ucyante //
kamanandam karoti prathamamapi nmam caksuralokanena
pascat piirnaprasange punarapi paramanandameva svakaye |
jvalabindum sravanti ramati ca viramanandavajrena padme

ofta bindutrayante’ksaragatasahajanandavajram karoti || 123 ||

Tibetan: ’dod pa dga’ bar byed de dang po dag kyang mi mams kyi ni mig gis blta ba
rmams kyis so

phyi nas gang ba rab tu sbyang ba yis te slar yang mchog gi dga’ ba nyid do rang lus la

’bar ba nyid las thig le "dzag pa’i dga’ ba yis kyang khyad bar dga’ ba rdo rjes pad ma
la

[otta] thig le gsum gyi mtha’ ru ’gyur pa la gnas lhan cig skyes pa’i dga’ ba rdo rje
byed

English: Now the four yogas of the 16 blisses are described.

First of all, desire produces bliss by means of the looking of the blind.502 Afterwards,
she is full at the inopportune time. Yet again, [she produces] only the highest bliss in
her own body.

The flame, melting the drop, takes delight on the lotus by means of the vajra of the
bliss of cessation. At the end of three drops, the ofta produces the vajra of innate
bliss,503 which is located on the letters.504

502 (Skt. nrnam caksur-alokanena; Tib. mi rnams kyi ni mig gis blta ba mams kyis)
503 (Skt. sahajananda; Tib. lhan cig skyes pa’i dga’ ba) See also KT II. 48.
04 (Skt. aksara-gata; Tib. gnas) VC does not translate the Sanskrit term "aksara.”



VERSE 124

Sanskrit: kamanandastu kampaksaramapi ca catuskena%S yogah sa ekah
purna Saktyudbhavo vai bhavati ca paramananda evam dvitiyah |

jvala bindu$ca ghlirma punarapi viramananda evam trtiya

otta nddasca nidra bhavati ca sahajananda evam caturthah || 124 ||

Tibetan: ’dod dang dga’ ba dang ni *dar dang gyur med dag dang bzhi po yis ni sbyor
ba de gcig ste

gang ba dang ni nus dang skye ba dag dang mchog gi dga’ ba nyid ni gnyis par nges
par 'gyur

"bar ba dang ni thig le gnyid yur dag kyang slar yang khyad par dga’ ba nyid ni gsum
pa’o

[ofta] dang ni [na] da dag dang gnyid dang lhan cig skyes pa’i dga’ ba nyid ni bzhi par
!gyur

English: But desire is bliss and is also the trembling letter.596 This is one yoga by
means of four.597 And indeed, she that is full is the arising of power and thus it is the
second highest bliss.

The flame and drop, and yet again the "falling asleep"508 is thus the third [highest]
bliss of cessation. The ofta and sound is sleep, and this is thus the fourth [highest]
innate bliss.

505 g incorrectly reads "catuskena."

06 (Skt. kampa-aksaram; Tib. 'dar) VC does not translate the Sanskrit term "aksaram."
307 (skt. catuskena; Tib. bzhi po yis)

508 (skt. ghiirma; Tib. gnyid yur dag)



VERSE 125

Sanskrit: idanim karmamudravi§uddhirucyate //

mata cittena cintya bhavati ca bhagini spar§analinganena

putri vajrapravese sakaranasurate bhagineyi tathaiva |

bharya binduprapate tvaparakulagati yogini nastarige

etah sad yogamudrah ksitijalahutabhugvayukhocchedabhavah || 125 ||

Tibetan: sems kyi bsam pa yis ni ma ru 'gyur te reg pa dang ni blta ba dag gi tsha
mo’o

rdo rje zhugs pas bu mo byed pa dang bcas shin tu dga’ bas tsha mo’i bu mo de bzhin
nyid

thig le lhung na chung ma gzhan gyi rigs la gnas pa’i mal 'byor ma ni ’dod chags
nyams las so

"di rnams rnal 'byor phyag rgya drug ste sa chu bsreg za rlung dang mkha’ dang chad
pa’i dngos rnams so

English: Now the purification of the action mudri is described.

Having to be thought by the mind, {a female being} is the mother. And by means of
touching and embracing, {a female being} is the sister. Upon the penetration of the
vajra, she is the daughter. Upon full satisfaction309 together with the means [of attain-
ing it], {a female being} is the niece, thus indeed.

But upon the depositing of the drop, she is the wife. Located in the family of another
{Candal}, she is a yogini when the passion has vanished. These are the six yoga
mudras. {From them are the six states} - earth, water, fire, wind, sky510 and the state
of cessation.511

509 (Skt. su-rate; Tib. shin tu dga’ bas)
310 (Skt. kha; Tib. mkha')
Sk (Skt. uccheda-bhavah; Tib. chad pa’i dngos)



VERSE 126

Sanskrit: idanim kayadimudratrayamucyate //

abje vajraprave$ah §ikhini ca maruto bindupatastrtiya
etadyogatrayasya prakatitaniyata kayavakcittamudra |
1aga’ragantagadya paramagunanidhiryogagamya caturthi

mudranam sa sumata bhavati daavidha §rigurorvaktramesa || 126 ||

Tibetan: chu skyes la ni rdo rje rab zhugs rtse mo can la rlung dang thig le mi Itung
gsum pa’o

"di mams rnal "byor gsum gyi rab tu gsal zhing nges par sku dang gsung dang thugs kyi
phyag rgya ste

chags dang chags bral mthar byur dang po mchog bde’i gter ni rnal ’byor rnams kyis
rtogs bya bzhi pa’o

phyag rgya rnams las de ni legs pa’i ma ru ’gyur te mam bcu dpal Idan bla ma’i zhal
‘di’o

English: Now the triad of the mudras of body, etc. [speech and mind] is described.

The vajra penetrates the lotus, and the winds are in the fire. The falling of the seed is
third. The mudrds of body, speech and mind are of these three yogas, clearly and
certainly.

The treasury of hifhest qualities, which is going to the end of passion {white side},
[and] non-passion {black side}, etc., which is reached through yoga, is the fourth. Of
the mudras, that is the excellent mother. She is ten-fold and is the mouth512 of the
auspicious guru.

512 (skt. vaktram; Tib. zhal)



VERSE 127

Sanskrit: prajfiamata sumata tribhuvanajanani locanadya bhaginyah
sad vajra bhagineyah paSujanabhayada naptara$carcikadyah |
cakrasthah sarvakalam svakulabhuvigatd yogibhih sevaniyah

ksetre pithe §masane na sajanavijane mocaniyah kadacit || 127 ||

Tibetan: shes rab yum ni mchog gi yum ste srid gsum skyed ma sbyan las sogs pa
rnams ni sring mo’o

rdo rje drug ni sring mo’i bu mo phyugs kyi skye bo ’jigs ster [carcika] sogs yang tsha
mo

’khor lo la gnas dus kun du ni rang rigs sa la gnas mams mal *byor pa yis bsten par
bya

zhing dang gnas dang dar khrod skye bo dang bcas skye bo med par nam yang dor bar
mi bya’o

English: The mother of wisdom, the excellent mother, generates the three existences,
the {four} sisters {yoginis}, Locan3, etc., the six vajras {the offspring of the sisters},
the sisters’ daughters,513 those who produce fear in cattle and people, the grand-
daughters, the {eight} Carcika, etc.514 —-

[these are] located on the cakra. Located at the site3!5 of one’s own family, they

should be worshipped by yogis in the meetinS% 7place {or} in the cemetary {the site516 of

the twelve}. They should never be released3I7 in a public or solitary place {in the mid-
dle of a village or during a feast}.

513 (skt. bhagineyah; Tib. sring mo’i bu mo)

514 v reverses the order of "granddaughters" and "Carcika."
515 (Skt. bhuvi; Tib. sa)

516 (skt. bhiimi)

517 (skt. mocaniyah; Tib. dor bar mi bya’o)



VERSE 128

Sanskrit: $rivajri §rijaneta tribhuvanajanako bhritarah sarvabuddha
netradya bhratrputrastvaparabahuvidha naptaro naptrputrah |
cakrasthd yoginibhih svakulabhuvigati sevaniyah prahrstah

ksetre pithe §masane na sajanavijane mocaniyah kadacit || 128 ||

Tibetan: dpal Idan rdo rje can ni dpal Idan yang ste srid gsum skyed mdzad sang rgyas
thams cad ming po’o

mig la sogs pa ming po’i bu ste gzhan ni mam mang yang tsha rams dang yang tsha’i
bu rnams so

’khor>18 lo la gnas rang rigs sar gnas rab dga’ rmams ni mal *byor ma rmams dag gis
bsten par bya

zhing dang gnas dang dur khrod skye bo dang bcas skye bo med par nam yang dor bar
mi bya’o

English: The wielder of the auspicious vajra {the teacher}, the leader born of love {a
member of the Candila because he leads}, the orifinator of the three existences,
brothers, all the Buddhas -- [these are] the eyes, etc.>19 But the sons of the brothers
are of many other types, grandsons [and] sons of the grandsons.

[These are] located on the cakra. Located at the site520 of one’s own family, they who

are glad should be worshipped by yoginis in the meeting place {or} in the cemetary
the site32! of the twelve}. They should never be released in a public or solitary place
in the middle of a village or during a feast}.

518 yvc incorrectly reads "’kho."

519 (skt. netradya; Tib. mig la sogs pa)
520 (skt. bhuvi; Tib. sa)

521 (Skt. bhiimi)



VERSE 129

Sanskrit: ya kacidvajrapiijam dadati hi vanita punyahetostrisuddhya
acaryayenduvaktra kuvalayanyana divyagandhanulipta |

yatpunyam bhiimidane gajaturagarathanekakanyapradane

tasyastatsarvapunyam bhavati narapate svasthacandrarkasimnah |} 129 ||

Tibetan: bud med zla ba'i bzhin dang aud pal mig can mchog gi dri yis rjes su byugs
pa gang su dag

bsod nams dag gi rgyu ru dag pa gsum gyis slob dpon322 la ni rdo rje’i mchod par ’bul
byed na

sa gzhi sbyin dang glang po rta dang shing rta du ma’i bu mo rab tu sbyin las bsod
nams gang

bsod nams de mams thams cad de la 'gyur te mi bdag mkhar gnas zla ba nyi ma’i
’tshams su’o

English: If for the sake of merit, a woman who is moon-faced, with eyes of blue water
lily, annointed with divine smells, gives a certain vajra offering to the teacher by means
of the three purifications,523

that merit derives from the giving of the site>24 and from the giving of many elephants,
horses, chariots and girls. All that [merit] is to her, O Lord of Men, around the
boundary of the self-abiding525 moon and sun.

522 v incorrectly reads "dbon."

523 (skt. tri-suddhya; Tib. dag pa gsum) This refers to the purification of body, speech and mind.
524 (skt. bhaimi; Tib. sa gzhi)

525 (Skt. svastha; Tib. mkhar gnas) VC does not translate the Sanskrit term "sva."



VERSE 130

Sanskrit: idanim taradikulani §iidradivarnanamucyante //

tara §udri caturdha bhavati bhuvitale pandara ksatrini ca

ksma vaiSya triprakara dvijajanakulaja saptadhd mamaki syat |
Sabdakhya kamsyakarT khalu rasakuli§a §aundini riipavajra

samyag vai hemakari bhavati narapate gandhavajra dharanyam || 130 ||

Tibetan: sgrol ma dmangs mo mam pa bzhi ru sa yi steng du ’gyur te gos dkar mo ni
rgyal rigs ma

sa ni rje rigs ma rnams rmam gsum [mamaki] ni gnyis skyes skye po’i rigs skyes rnam
bdun ’gyur

sgra zhes bya ba mkhar ba mkhan mo nges par ro yi rdo rje chang 'tshong gzugs kyi
rdo rje ma

yang dag nges par gser mkhan mar gyur mi yi bdag po dzin ma dag la dri yi rdo rje
ni

English: Now the families of Tar, etc., of the laborers, etc. and castes are described.

The fourfold Tara is a laborer on the surface of the earth.526 The pale one527 is a war-
rior, and the three types of the earth one528 are merchants. She born from the family
of the twice-born {priests} should be the seven-fold Mamaki.

She who is called speech, who is the worker of copper, indeed, she possesses Six
vajras. The female vitner, indeed, she possesses the form vajra. The female
goldsmith, O Lord of Men, is Gandhavajra on the earth.529

526 (skt. bhuvi; Tib. sa)

527 (Skt. pandard; Tib. gos dkar mo) VC reads "she who wears a white cloth."”
528 (Skt. ksma; Tib. sa)

529 (Skt. dharanyam; Tib. ’dzin ma dag la) See BDNN (1973: 396).



VERSE 131

Sanskrit: malakari prasiddha prakrtigunavasat spar§avajramSukari
vajranta dharmadhaturbhavati hi manikari ca loke prasiddha |
camunda khattiki syat prakrtigunavas$ad vaisnavi kumbhakari

varahi kanduki vai bhavati ca ganika sanmukhi sivikaindri | | 131 ||

Tibetan: phreng ba mkhan mar rab tu grags te rang bzhin yon tan dbang gis reg bya
rdo rje thags mkhan ma

rdo rje’i mtha’ can chos kyi khams ni nor bu mkhan mor ’gyur bar ’jig rten du ni rab
du grags

[camunda] ni sha ’tshong mar ’gyur rang bzhin yon330 tan dbang gis khyab ’jug ma ni
rdza mkhan ma

phag mo khur ba mkha’ mor nges ’gyur gdong drug ma ni smad ’tshong ma te dbang
mo tshem bu ma

English: She who is well-known as a mala maker, in accordance with her qualities and
nature, she is Spar§avajra. A maker of thread, she is the end of the vajra, she is the
dharma realm, indeed. She should be a jeweler and well-known on the earth.

She who should be Camunda should be a butcher in accordance with her qualities and
nature. She who is a pot-maker is Vishni.53! She who is a load carrierd32 is
Varahi.>33 Indeed, she who is a prostitute is six-faced.534 She who is a seamstress is
the consort of Indra.335

530 ve incorrectly reads "yan."

531 The consort of Visnu.

532 (Skt. kanduki; Tib. khur ba)

533 varahi who appears in the form of a boar is one of the Sakti of Visnu.

534 A woman with six faces is said to be a prostitute.

535 (skt. indri; Tib. dbang mo). The Sanskrit term "indri" also refers to a wild, bitter gourd, Cucumis
Colocynthis.



VERSE 132

Sanskrit: brahmani dhivari syat ksititalanilaye ceévari nartaki syat
laksmih piirnenduvaktra bhavati hi rajaki castami bhiitayonih |
rangakari ca jambhi bhavati narapate stambhaki kosakari
malakhya tailapida subrhadatibala lohakarf caturthi | | 132 ||

Tibetan: tshangs ma nya ba mar 'gyur sa gzhi’i gnas dag tu yang dbang phyug ma ni
gar mkhan ma ru ’gyur

dpal mo zla ba gang nga’i zhal ni brgyad pa btso bslag mkhan mar ° gyur te ’byung po’i
skye nas so

rmugs byed ma ni rgya skyegs mkhan mar ’gyur te mi bdag rengs byed ma ni srin bal
mkhan ma’o

khengs ma zhes bya til mar 'tshir ma rab che shin tu stobs ma Icags mkhan ma te bzhi
pa’o

English: She who is a fisherwoman should be Brahmini.536 And on the abode of the
surface of the earth,537 as I§vari,538 she should be a dancer. She who has the face of a
full-moon, indeed, she is Laksmi. She is a washerwoman and the eighth, the "womb
of harmful spirits, "539

She who is the painter and dyer of cloth, O Lord of Men, she is Stambhaki. She who
is a maker of scabbards is called Mila. An oil presser, she is Subrhadatibala. As the
fourth, she is a copper worker.

536 (Skt. brahmani; Tib. tshangs ma) She is one of the consorts of Brahma.
537 (skt. ksiti; Tib. sa)

538 (Skt. i§varf; Tib. dbang phyug ma) She is the consort of Ivara.

539 (Skt. bhita-yonih; Tib. 'byung po’i skye)



VERSE 133

Sanskrit: marici carmakari prabhavati bhrkufi kasthakari tathaiva
§ribuddha napiti ca ksitibhuvanagata §rkhala vamsakari |

vajraksi kiipakartrT bhavati ca da§ami venunrtyatinila

krodhamsa krodhajatah khalu dasavaniti yogina pijaniyah || 133 ||

Tibetan: ’od zer can ni ko lpags mkhan mar rab ’gyur khro gnyer can ni shing mkhan
ma dang de bzhin nyid

dpal ldan [cunda]>40 *dreg mkhan ma ste sa yi srid pa la gnas Icags sgrog ma ni bsnyug
ma mkhan

drag spyan ma ni khron pa byed mar 'gyur te bcu pa 'od ma’i gar ma shin du sngon
mo’o

khro bo’i cha shas khro bo las skyes bud med bcu po mams ni rnal ’byor pa yis mchod
par bya

English: As Marici, she is a tanner. As Bhrkufi, she is a wood-worker, thus, indeed.
As Sribuddha, she is wife of a barber. Located in the realm of the earth,54! she who is
Smkhal3 is a maker or reeds.

As Vajraksi, she is well-digger. And as the tenth, as Venunrtya, she is very blue. The
ten women, who are divisions of wrathfulness and who are born from wrath, should be
honored by the yogi.

540 (skt, §ribuddha; Tib. dpal Idan tsun daa)
541 (skt. ksiti; Tib. sa)



VERSE 134

Sanskrit: mleccha §ri§vanavaktra bhavati narapate haddini Sukarasya
matangi jambukasya ksititalanilaye tapini vyaghravaktra |

kakasya varvari ca prakatitaniyata pukkasi grdhravaktra

§ribhilli tarksyavaktra bhavati hi §abari castamolikavaktra || 134 | |

Tibetan: dpal 1dan khyi gdong ma ni kla klo mar ’gyur mi yi bdag po phag gdong ma
ni '’phyag pa mo

Ice sbyang gdong ma gtum mo dag dang sa gzhi’i gnas la stag gdong ma ni stag gzig la

bya rog gdong ma bsnyon thabs ma ste rab tu gsal zhing nges par bya rgod gdong ma
ro sreg ma

mkha’ lding gdong ma dpal ldan [bhilli]r "gyur te brgyad pa ’ug pa’i gdong ma dag
kyang ri khrod ma

English: As a barbarian,542 she has the auspicious face of a dog, O Lord of Men. As
Haddini, she is boar-faced. As Matangi, she is jackal-faced on the abode of the surface
of the earth.543 As Tapini, she is tiger-faced.

As Varvari, she is crow-faced. Clearly and certainly, as Pukkasi, she is vulture-faced.
As Sribhilli, she is Garuda-faced, indeed. And as Sabari, which is the eighth, she is
owl-faced.

542 (Skt. mleccha; Tib. kla klo mar)
543 (skt. ksiti; Tib. sa)



VERSE 135

Sanskrit: sattrim§advarnabhedaih kéititalanilaye yogininam kulani
pithe ksetropaksetre visayapuravare §rivane samsthitani |

murkhanam bandhanani pravaramahitale yoginam siddhidani

catvarah sat tathastau saha dasa vasavaScaikamekam kramena || 135 ||

Tibetan: sum cu rtsa drug rigs kyi dbye bas sa gzhi’i gnas su rnal *byor ma rnams dag
gi rigs rnams te

zhing dang gnas dang nye ba’i gnas dang yul dang grong mchog dpal Idan nags su yang
dag gnas rmams kyis

rmongs pa rnams ni ching bar byed cing rab mchog sa yi steng du rnal ’byor mams la
dngos grub ster

bzhi dang drug dang de bzhin brgyad dang beu dang beas pa’i nor dang gcig pu geig ni
rim pas so

English: Bg means of the divisions of the 36 castes44 on the abode of the surface of
the earth,545 the families of the yoginis are erected in the meeting place, in the near
dwelling, 546 in the best village of the sense object,547 and in the auspicious forest.

The bindings of fools give the siddhis to the yogis on the surface of the best earth:548
the four {castes}, the 6 {vajras of speech}, the 8 {Carciki}, together with the 10 {divi-
sions of anger}, and the 8 {kinds which have dog-faces, etc.}, one-by-one, respec-
tively.

544 (Skt. varna; Tib. rigs) Nijenhuis (1974: 4) mentions that a reference to the 36 "varnas," forerunners
of the later "ragas,” occurs in the Paficakhydnaka recension of the Paficatantra by the Jaina Monk
Pirnabhadra, which dates to 1199. This reference may actually be found in the original version of the
Paficatantra, which is dated to the period between 300 and 750.

545 (skt. ksiti; Tib. sa)

546 (Skt. upaksetre; Tib. nye ba’i gnas dang yul)

547 (skt. visaya-pura-vare; Tib. grong mchog) VC does not translate the Sanskrit term "visaya."

348 (Skt. mahi; Tib. sa)



VERSE 136

Sanskrit: catvaro buddhabhedzh khalu puna rtavo bodhisattvaprabhedh
krodhanam dikprabheda ksititalanilaye pretabhedastathastau |

daityanam castabhedah phanibhuvanagati yogina veditavya

ekaiko viSvabhartustribhuvananilaye vyapakah §rikulanam || 136 | |

Tibetan: bzhi ni sang rgyas dbye ba rnams te slar yang dus ni byang chub sems dpa’i
rab tu dbye ba rnams

khro bo rnams ni phyogs kyi rab dbye sa steng gnas su yi dwags dbye ba mams ni de
bzhin brgyad

lha min dag kyang brgyad kyi dbye ba gdengs can srid par gnas mams rnal ’byor pa yis
rigs par bya

geig pu geig ni sna tshogs gtso bo srid gsum gnas su dpal Idan rigs rnams dag gi khyab
byed do

English: The four divisions of the Buddhas, indeed and again, the six divisions of the
bodhisattvas, the {ten} divisions of the directions of the wrathful protectors [are] on the
abode of the surface of the earth.549 Likewise the eight divisions of hungry ghosts [are
also on the abode of the surface of the earth}.550

The eight divisions of the demons, located in the realm of the Nagas, should be
understood by the yogi. Each one on the abode of the three realms of the Lord of
AlISS! js the pervader®32 of the auspicious families.

549 (skt. ksiti; Tib. sa)

550 (Skt. preta; Tib. dvags dbye ba rnams)

551 (skt. vi§va-bhartus; Tib. sna tshogs gtso bo)
552 (skt. vyapakah; Tib. khyab byed)



VERSE 137

Sanskrit: patalesvastacanda daSadi§ivalaye krodhaja martyaloke
pretakhyah pretaloke suravaranilaye §abdavajradisatkam |

brahmande $ricatasrah pravarasivapure’pyekamata tridhator-

viSvam samharayanti prakupitavadanah palayantyeva tustih |} 137 ||

Tibetan: sa ’og rams su gtum mo brgyad te mi yi ’jig rten phyogs beu’i dkyil ’khor la
ni khro skyes rnams

yi dvags zhes bya yi dvags ’jig rten du ste lha mchog gnas su sgra yi rdo rje la sogs
drug

tshangs pa’i yul sar dpal ldan bzhi ste rab mchog zhi ba’i grong du khams gsum dag gi
yum gcig ma

rab tu khros pa’i zhal mams sna tshogs yang dag sdud byed dgyes pa mams ni skyong
bar byed pa nyed

English: In the underworld,333 the eight goddesses®54 in the circle of the ten direc-
tions, are those born of wrath in the realm of mortals. Those known as hungry ghosts
in the realm of hungry ghosts, on the abode of the best gods, are the six of Sabdavajri,
etc.

The auspicious four females are in the egg of Brahma. In the town of the excellent

iva also is_the one mother of the three realms -- with angry faces [they] cause the
annihilation335 of the entire {body}, and they protect [the entire body] only when they
are content.

553 (Skt. patalesu; Tib. sa ’og rnams su) See also KT II. 78.
554 (skt. cands; Tib. gtum mo) This apparently refers to the eight Sakti goddesses.
555 (Skt. samharayanti; Tib. sdud byed)



VERSE 138

Sanskrit: idanim vajrapiijaniyamo yoginam karmamudrasiddhyarthamucyate //
bala vrddhastarunyah samalinatanavo brahmani ksatrini ca

vaifya §idrantyaja va gatanayanakara$chinnakarnausthanasah |
acaryairbodhihetoh sakarunahrdayaih piijaniyah samastah

prajfiopayena rajan vyapagatakalusairbodhicaryanuriidhaih || 138 | !

Tibetan: bu mo rgan mo dar ma rnams dang lus ni dri ma dang bcas bram ze mo dang
rgyal rigs mo

rje mo dmangs mo mthar skyes rnams sam mig lag dang bral ma ba mchu dang sna ni
tshad ma rnams

mtha’ dag byang chub rgyu ru shes rab thabs kyis mchod par bya ste rgyal po slob
dpon snying rje dang

beas pa’i thugs Idan dri ma dag dang rmam par bral zhing byang chub spyod la rjes su
gnas pas so

English: Now the yogis’ precept for the vajra offering is described for the purpose of
the accomplishment of the action mudra.

Girls, old women, young women with impure bodies, female Brahmins and warrior
women, or merchant women, laborer women born of the lowest [caste], [women]
whose eyes and hands are gone, whose ears, lips and noses are separated --

all should be worshipped for the purpose of enlightenment, according to {yoga, which
is the means to} wisdom and means, O King, by means of the teachers, by means of
those with compassionate hearts, [by means of] those from whom sins {pride, etc.}
have disappeared, [by means of those] advanced in the practice of enlightenment, [by
means of] those who have ascended in the practice of enlightenment



VERSE 139

Sanskrit: idanim vajra piijayam caturmudrasamjfiocyate //

adau str1 guhyamudra bhavati hi samaye §rinaro divyamudra
kridanigam karmamudra bhavati samasukhairdvindriyairdharmamudra |
ditinam paficagandhastanukamalagat3 jatayah pafica tisam
kastiripadmamiitrah prakrtigunavas§adamisah pitigandhah || 139 | |

Tibetan: dang por bud med gsang ba’i phyag rgyar gyur te dam tshig dpal ldan skyes
pa mchog gi phyag rgya’o

rtsed mo’i yan lag las kyi phyag rgyar 'gyur te dbang po gnyis kyis556 bde mnyam chos
kyi phyag rgya’o

pho nya mo rnams dag gi dri Inga lus dang pad ma la gnas de dag rnams ni rigs Inga
ste

rang bzhin yon tan dbang gis gla rtsi dang ni pad ma gci ba nya dang mag gi dri rnams
SO

English: Now in the vajra offering, the names of the four mudras are described.

In the beginning, the woman is the secret mudra, indeed. With respect to the vow, the
auspcious man is the divine mudrd. The action mudri is the limb of play. The dharma
mudra occurs by means of equal joys, by means of the two sense faculties.557

The five smells of the female envoys are located on the body and on the lotus. The
groups of them are five, which are the {smell of} doe, lotus, urine, getc.]. In accord-
ance with the qualities of nature {ether, etc.}, the flesh is of a putrid5>8 smell.

556 yvc incorrectly reads "kyi."
357 (Skt. dvi-indriyair; Tib. dbang po gnyis kyis) This probably refers to the two sexual organs.
558 (Skt. puti; Tib. rnag) The Sanskrit term "piiti” also refers to the plant Guilandina Bonduc.



VERSE 140

Sanskrit: $rirbhadra padmini vai bhavati jalacari citrini hastini ca
$ristara pandarakhya bhavati kulava$anmamaki locani ca |

yogl simho mrgo’§vo bhavati ca vrsabhah kufijaro jatibheds-
daksobhyo’moghasiddhirvimalamanikarah padmapani$ca cakri || 140 | |

Tibetan: dpal ldan bzang po pad ma can du nges *gyur chu na rgyu ma sna tshogs ma
dang glang chen ma

dpal 1dan sgrol ma gos dkar zhes byar ’gyur te rigs kyi dbang gis [mamaki] dang spyan
ma yang

mal byor pa ni seng ge ri dvags rta ru "gyur te khyu mchog glang po rigs kyi dbye ba
las

mi skyod pa dang don yod grub pa dri med nor bu’i phyag dang phyag na pad ma "khor
lo can

English: The auspicious noble woman359 indeed is the lotus-one.560 The water-
one,361 who is variegated,562 is the elephant,563 the auspicious, Tara%64 {lotus}. The
one known as Pandara’65 [is the] {conch-7possess01?. In accordance with the family,
Mamaki66 [is] {variagated} and Locana6” [is the] {elephant}.568

The yogi is the lion36 Aksobhya.570 The rabbit5’! is Amoghasiddhi.5’2 And the
horse is the stainless Manikara.573 The bull574 {is Amitabha}. And the elephant575 {is
Vairocana}. Due to the divisions of the groups {there are five types of yogi}. And
Cakr1>76 bears the lotus in his hand.

559 (Skt. srirbhadra; Tib. dpal Idan bzang po)

560 (Skt. padminf; Tib. pad ma can)

561 (skt. jala-cari; Tib. chu na rgyu ma)

562 (Skt. citrinf; Tib. sna tshogs ma)

563 (Skt. hastint; Tib. glang chen ma)

364 (Skt. sristara; Tib. dpal Idan sgrol ma)

565 (Skt. pandara; Tib. gos dkar)

566 (Skt. mamaky; Tib. [mamaki])

567 (Skt. locana; Tib. spyan ma)

568 These are the "Sankhini" women described in Indian erotic litertature such as the Kamasatra.
569 (Skt. simho; Tib. seng ge) VC adapts "lion" to "snow lion."

370 (Skt. aksobhya; Tib. mi skyod pa)

STL (Skt. mrgo; Tib. ri dwags)

572 (Skt. amoghasiddhi; Tib. don yod grub pa)

573 (Skt. manikara; Tib. nor bu’i phyag) See also KT II. 35.

574 (Skt. vrsabhah; Tib. khyu mchog)

575 (Skt. kufijaro; Tib. glang po)

576 (Skt. cakrT; Tib. *khor lo can) See KT II. 48, in which Cakravarti (Tib. "khor los bsgyur ba) is men-
tioned.



VERSE 141

Sanskrit: idanim $ariralaksanamucyate //

tanvangi siksmake§a mrdukaracarani vatsala §risubhadra

kificit tanv1 pralamba tvacapalanayana padmini vakrake$a |

nirlajja tivrakama bahukalaharat3 §arikhini svalpakes§a

dirgha sarvangapiirna khalu laghuvisaya citrini dirghake$a | | 141 ||

Tibetan: yan lag phra Idem skra rams phra zhing rkang lag ’jam la mnyes gshin dpal
ldan shin du bzang mo’o

chung zad phra ba dang Idan ring zhing mig ni gyo ba med la skra ni ’khyog pa pad ma
can

ngo tsha med cing ’dod pa drag la rtsod mang la dga’ skra ni shin du chung ba dung
can ma

rang bzhin yan lag thams cad rdzogs la nges par yang ba’i yul dang skra ni ring ba sna
tshogs ma

English: Now the characteristic of the body is described.

Auspicious noble woman377 is thin-limbed with fine hair, delicate578 hands and feet,
and affectionate. Lotus-possessor’’9 {Tard} is somewhat thin, pendulous, but [her]
eyes are unwavering,380 with curly hair.581

Conch-possessor>82 is immodest, with intense desire, fond of many quarrels, with little
hair. Variegated one83 is tall, full in all limbs, indeed, one by whom sense objects are
taken lightly, [with] long hair.

577 (Skt. §ri-su-bhadrd; Tib. dpal 1dan shin du bzang mo)

578 (Skt. mrdu; Tib. 'zam)

579 (Skt. padmini; Tib. pad ma can)

380 (skt. acapala; Tib. gyo ba med)

381 (Skt. vakra-kea; Tib. skra ni *khyog pa)

582 (Skt. Sankhini; Tib. dung can ma) See KT II. 57, in which the term "$ankhini” refers to the
"avadhiiti,” the channel that carries semen.

383 (Skt. citrinf; Tib. sna tshogs ma)



VERSE 142

Sanskrit: sthiila kharva drdhangi sukathinavisaya hastini sthilake$a
dutinam S$uddhajatih kvacidiha hi bhavet sarvada miSrajatih |
simhaécaikantavasi visayavirahito nirbhayastyagasilah

Sarafigah $1ghragami ksaralaghuvisayastrastacitto’tibhitah || 142 ||

Tibetan: sbom zhing thung la yan lag brtan Idan shin du sra ba’i yul dang skra ni sbom
pa glang chen ma

pho nya mo rnams dag pa’i rigs ni 'ga’ zhig rtag tu ’dir 'gyur dus kun du ni ’dres pa'i
rigs

seng ge dag kyang ’'brog na gnas shing yul dang rmam bral ’jigs pa med la gtong ba’i
ngang tshul can

ri dvags mgyogs 'gro dang ldan gyur byed yang ba’i yul dang skrag pa'i sems te shin
du ’jigs pa’

English: Elgphant is thick, short,384 solid-limbed, [one] to whom sense obiects are
very hard,385 with thick hair. The purified group of the female envoys,586 some-
where, here, indeed, should be always a mixed group.587

And Lion lives in a solitary sglace devoid of sense objects, fearless, with the disposition
of renunciation.>88 Rabbit589 goes quickly, sense objects are perishable and light,590
[with a] mind of fear,591 and he is very timid.

584 (Skt. kharva; Tib. thung)

585 (Skt. su-kathina-visaya; Tib. shin du sra ba’i yul)
586 (Skt. dutinam; Tib. pho nya mo rnams)

587 (Skt. misra-jatih; Tib. *dres pa’i rigs)

388 (skt. tyaga-§ilah; Tib. gtong ba'i ngang tshul can)
389 (skt. Sarangah; Tib. ri dwags)

590 (Skt. ksara-laghu-visayas; Tib. byed yang ba’i yul)
591 (skt. trasta-citto; Tib. skrag pa’i sems)



VERSE 143

Sanskrit: avo vai kamalolo bhavati paravaso miitragandhah pararthi
stabdhakso mandagami prakrtigunajado matsyagandho vrsah syat |
kami vai mandagami bhavati khalu gajah pitigandho’timiirkhah
sattrim§adbhedabhinnah ksititalanilaye varnagandhasvabhavah || 143 ||

Tibetan: rta ni nges par 'dod la srid par ’gyur te gzhan dbang gci ba’i dri dang gzhan
don gnyer ba’o

khyu mchog rengs pa’i mig dang dman par ’gro ldan rang bzhin yon tan blun po nya yi
dri ru 'gyur

glang chen ’dod ldan nges par dal bar ’gro bar gyur te mag gi dri dang shin du rmongs
pa'o

sum cu rtsa drug dbye bas phye ba sa yi steng gi gnas su rigs kyi dri yi rang bzhin no

English: Horse indeed is fickle in desire, subordinate, and smells of urine, seeking the
[best] interest of others.5%2 The bull should have immobile eyes,593 moves slowly, is
dull in his qualities and nature,394 [and] smells of fish.

Elephant is amorous, indeed, slow moving, indeed, [with a] putrid smell, very stupid.
The natures of the smells of the castes are divided according to the 36 divisions on the
abode of the surface of the earth.595

592 (skt. para-arthi; Tib. gzhan don)

593 (Skt. stabdha-akso; Tib. rengs pa’i mig)

594 (skt. prakrti-guna-jado; Tib. rang bzhin yon tan blun po)
595 (Skt. ksiti; Tib. sa)



VERSE 144

Sanskrit: piijartham kamasastram bahugunanilayam yogina veditavyam
natusta siddhida syat suratamapi gati yogini yoginasca |

divya devi pasaci bhavati ca manuja raksast nagini ca

divya Sridharmadhaturbhavati gunavasacchabdavajra ca devi | | 144 ||

Tibetan: mchod pa’i don du ’dod pa’i bstan bcos yon tan mang po’i gnas ni rnal 'byor
pa yis rigs par bya

shin du chags par gyur pas tshim pa med na mal 'byor ma rnams rnal ’byor pa la dngos
grub ster mi 'gyur

bzang mo lha mo dang ni sha za mo dang mi mo dang ni srin mo klu mo dag tu 'gyur

bzang mo dpal Idan chos kyi khams su ’gyur te yon tan dbang gis lha mo sgra yi rdo
rje ma

English: For the purpose of offering, the science of desire, which is the abode of many
qualities, should be understood by the yogi. The yogini who is unfulfilled even though
she has experienced intercourse should be giver of siddhis; and [likewise] the yogis.

The divine female -- the goddess -- is the ogress. The female born of men [is] the
demonness and the Nagini. The divine female is the auspicious dharma realm. And in
accordance with the qualities, the goddess is the vajra of speech.



VERSE 145

Sanskrit: pai$aci gandhavajra bhavati ca manuja riipavajra narendra
kriira sa raksasi ya khalu rasakuli$§a nagini spar§avajra |

divya sattvopakarl vrataniyamarata samyamadhyanasila

devi bhoganurakta prabhavati malinocchistarakta pisact | | 145 | |

Tibetan: sha za mo ni dri yi rdo rjer "gyur te mi mo dag kyang gzugs kyi rdo rje mi yi
dbang

gdug pa srin mo gang yin de ni nges par ro yi rdo rje glu mo reg bya rdo rje ma

bzang mo sems can phan pa byed ma brtul zhugs nges pa la dga’ sdom dang bsam gtan
ngang tshul can

lha mo longs spyod la ni rjes chags ’gyur te dri med ldan zhing lhag ma la chags sha za
mo

English: The ogress is the vajra of smell. The one born of men is the vajra3% of
form, O Lord. That demoness who indeed is the vajra®97 of taste is the cruel one. The
Nagini is the vajra of touch.

The divine female398 is the supporter of beig§s, fond of vows and precepts, she has the
disposition399 of duty6% and concentration.501 The goddess6?2 is attached®03 to enjoy-
ments. The ogress®04 is attached505 to stains and impure things.

596 (skt. vajra; Tib. rdo rje)

397 (skt. kuliSa; Tib. rdo rje)

398 (skt. divya; Tib. bzang mo)
599 (skt. &11a; Tib. ngang tshul)
600 (Skt. samyama; Tib. sdom)
601 (Skt. dhyana; Tib. bsam gtan)
602 (skt. devi; Tib. lha mo)

603 (Skt. anurakt; Tib. rjes chags)
604 (skt. pisact; Tib. sha za mo)
605 (Skt. rakta; Tib. chags)



VERSE 146

Sanskrit: nari kimanurakta nararudhirarati riksasi maracitta
ksirasa nagini ca pravaramahitale yogina pijaniya |

evam canye svabhavah prakrtigunavasad yogina veditavyah
sattrim$§adbhedabhinnzh ksititalanilaye khecaribhiicarinam | | 146 ||

Tibetan: mi mo ’dod la tjes su chags ma srin mo mi yi khrag la dga’ zhing gsod pa’i
sems ma ste

klu mo dag dang ’o ma’i zas can rab mchog sa yi steng du rnal *byor pa yis mchod par
bya

de bzhin gzhan pa rang bzhin mams ni rang bzhin yon tan dbang gis rnal ’byor pa yis
rig par bya

sa yi steng gi gnas su mkha’ spyod sa spyod rams ni sum cu rtsa drug dbye bas phye
ba’o

English: The woman [born of humans] is attached to desire. The demonness is fond of
the blood of men and has the mind of Maras. The Nagini, who is desirous of milk,
should be worshipped by the yogi on the surface of the best earth,606

And thus, the other natures of the female birds®07 and earth-going females08 should be
known by the yogT according to the power of the qualities of nature, divided according
to the 36 divisions, on the abode of the surface of the earth.609

606 (Skt. mahi; Tib. sa)

607 (skt. khecard; Tib. mkha’ spyod)

608 (gyt. bhii-carindm; Tib. sa spyod rnams)
609 (Skt. ksiti; Tib. sa)



VERSE 147

Sanskrit: idanim de$akasya pananiyama ucyate //

madyam prajfiasvabhavam samadhujagudajam dhanyajam vrksajam va
mudrahinah pibed yah sa bhavati visayl cavrto maravrndaih |

tasmat prajfiadhimuktam kalusamalaharam mantrinim siddhidam syan-
mudram yam kaficidasmin samayavirahitim panahetoh prakuryat | | 147 |}

Tibetan: chang ni shes rab rang bzhin sprang rtsi dang bcas bu ram las skyes ’'bras las
skyes sam shing skyes te

phyag rgya dang bral gang zhig ’thung byed de ni yul can du ’gyur bdud kyi tshogs
kyis bskor ba’o

de phir shes rab lhag 1dan sdig pa’i dri ma *phrog cing sngags pa mams la dngos grub
byin par 'gyur

phyag rgya gang su rung pa ’dir ni dam tshig rnam par bral yang btung ba’i slad du rab
tu bya

English: He {a teacher} who, lacking a mudrd, would drink wine, the intrinsic nature
of which is wisdom, together with that which is produced from honey and molasses and
grain or that which is produced from trees -- he possesses sense objects and is sur-
rounded by the hosts of Maras.

From this, the giver of accomplishments to the practitioners should be inclined610
towards the wisdom that removes sins and stains. One should make whatever mudri is
devoid of commitments for the purpose of drinking in this {time of drinking in the
mandala without a feast}.

610 (skt. adhimuktam; Tib. *phrog)



VERSE 148

Sanskrit: yena caturthah samayo bhavati sevito yoginam, tasya guna ucyante //
eko r3jan §asanko maranabhayaharah sevitah sarvakalam
prajiiadharmodayastho dinakarasahitah kim punaryogayuktah |
aksobhyo’moghasiddhirjinavarasahitah §va’§vagohastiyuktah

klesanam vajradandah pasujanabhayadascastamo *nyo’tiraudrah || 148 | |

Tibetan: rgyal po ri bong mtshan ma gcig pu *chi ba’i *jigs *phrog byed pa thams cad
dus su bsten par bya

shes rab chos ’byung la gnas nyin mor byed pa dang bcas mal *byor ldan pa dag ni
smos ci dgos

mi skyod don yod grub pa rgyal ba mchog beas khyi rta ba lang glang po dang ldan
gzhan yang ni

brgyad pa shin du drag po nyon mong rmams kyi rdo tje dpyug pa skye bo phyugs la
'jigs pa ster

English: The qualites are described by this yogi, by whom the fourth commitment is
observed.611

The one moon, O King, which destroys the fear of death, which is located on the aris-
ing of wisdom and dharma, which is accompanied by the sun - it is always observed
[and] it is again conjoined with yoga.

Aksobhya [and] Amoghasiddhi [are] accompanied by the Supreme Victor, which are
conjoined with a dog, horse, cow, and elephant, [and] the vajra staff612 of the obscura-
tions,513 which Fives fear to cows and people. And there is another, the eighth, which
is very violent.614

611 (Skt. sevito)

612 (sit. vajra-dandah; Tib. rdo rje dbyug pa)
613 (Skt. kle§anam ; Tib. nyon mongs rnams)
614 (Skt. raudrah; Tib. drag po)



VERSE 149

Sanskrit: idanim sadtrim§atsamaya ucyante yoginimam rupaparivarteneti //
§va’§vo gohastimesastvajaharinakharah §iikaro’strau digete

kumbhirakhuh kuliro jhasa iti makaro dardurah kiirmasankhau |

gando vyaghrasca rksah sanakulacamari jambukodro vidala

aranyasva sasimho vasuda$akamidam bhiitajam krodhajam ca || 149 ||

Tibetan: khyi rta ba lang glang mo lug dang ri dvags bong mo phag mo mga mo 'di
rnams phyogs

(kumbhira] mo ’gron bu ku la’i ra mo nya mo ma ka ra mo sbal mo rus sbal dung

bsre ru stag mo dom mo ne le mor bcas ’bri mo Ice spyang mo dang sram mo byi la
mo

"brog dgon khyi ma seng gi mor bcas nor dang bcu ste *di ni *byung po skyes dang
khro bo skyes

English: Now, by means of the change of the form of the yoginis, the 36 vows are
described.

Dog {Tara}, horse {Pﬁr.xdari%, cow {Mamaki}, elephant {Locana}, sheep {speech vaj-
ra}, also a ram {touch vajra}, gazelle {taste vajra}, donkey {form vajra}, hog {smell
vajra}, camel {dharmadhatu vajra} -- the {ten} directions are these. Pitcher {Carciki},
mouse {Vaisnavi}, crab {Varahi}, fish {Kaumari}, crocodile {Aindri}, frog
{Brahmani}, tortise {I§vari} and conch {Mahalaksmi} -- {these are the eight born of
harmful spirits. }615

Rhinoceros {devouring}, and tiger {immobilized}, bear {derived from pride}, together
with mongoose {excessively strong} and yak616 {she who holds the iron chain of the
vajra}, jackal {Bhrkufi}, an aquatic animal {Cundd}, cat {Marici}, wild dogl7
{excessively-blue}, together with the lion {terrifying eyes} -- {these are the 10 that are
born of the wrathful deities}. Here are the 18 born of harmful spirits618 and also born
of wrathful [deities].619

615 (Skt. bhita)

616 (Skt. camarf; Tib. 'bri mo)

617 (skt. aranyasva; Tib. khyi ma)

618 (skt. bhita; Tib. *byung po skyes)
619 (skt. krodhajam; Tib. khro bo skyes)



VERSE 150

Sanskrit: godhakhuh $alijatah kapirapi §aSakah $allakisukrko’stau
mani paksi §uka$ca prakatitajaladhih kokila §arika ca |

lavah paravato’nyo vaka iti catakah cakravaka§ca hamsah
Srikrufica kokilaksT rajakabhagavati tittirT sarasi ca || 150 ||

Tibetzzln: [godha] byi ba [§alijatah] spre’u mo dang ri bong gzugs mo [isu] rtsangs ma
brgya

khengs 1dan *dab chags dang ni ne tsho khu byug dag dang ri skyegs rab tu gsal bar chu
yi gter

[lavah] phug ron gzhan ni bya dkar zhes bya mchil pa dag dang dur pa dang ni dang pa
dang

dpal ldan khrung khrung khu byug mig dang srin bya dag dang [bhagavati] sregs pa
dang ni bzhad

English: Alligator, mouse, civet cat, monkey, rabbit, porcupine, arrow, lizard -- there
are eight {classes of the demons}, {Now are the classes of the sky-goers} -- the proud
Citaka bird, and parrot, cuckoo, Sarika bird -- clearly there are four.

The quail, pigeon, and another, the Indian crane, sparrow, ruddy goose, swan, the
glorious heron, she who has the eyes of a cuckoo, the consort of the owl,55° partridge
and crane,

620 (Skt. rajaka-bhagavati; Tib. srin bya dag dang [bhagavati) The Tibetan term "srin bya" refers to a
nocturnal bird such as an owl.



VERSE 151

Sanskrit: niravisto baldka saharasavasavo veditavyah kramena
kako grdhro’pyuliiko mrgaripuSikhinau kukkuto bhedragharih |
yaji vrksariranyah prabhavati daSakam krodhajam krodhajatih
nilaksah $ricakorastvanilagudamukho bukkipadordhasayi || 151 ||

Tibetan: chu la ’jug pa dang ni chu skyar ro dang bcas pa’i nor rnams rim pa yis ni rig
par bya

bya rog bya rgod 'ug pa ri dvags dgra dang gtsug phud can dang bya gag bhe tra
[ghara] dang

hor pa ljon shing dgra ni gzhan te bcu po khro bo las skyes khro bo yi ni rigs su 'gyur
mig sngon dpal Idan tsa ko ra dang a ni la dang [guda] mu kha [bukki] rkang steng nyal

English: a crane situated in the water together with 6, 8 -- [these] should be known in
sequence. The crow, vulture, owl, peacock and the enemy of the beast [i.e., the lion],
cock, falcon, kite,

crossoptilon pheasant,621 the enemy of trees, the others - it generates the ten wrathful
deities and the groupS22 of wrathful deities. {In this way [occur] the eight groups of
the female demons, beginning with dog, etc. The blue-eyed, the glorious
partridge,623 and the wind and face of the anus,524 the heart,625 [that which is] lying
above the foot {tittibhika bird},

621 (skt. yaji; Tib. hor pa)

622 (skt. jatih; Tib. rigs)

623 (Skt. §ricakoras; Tib. dpal Idan tsa ko ra)

624 (skt. anila guda-mukho; Tib. [guda] mu kha) VC does not translate the Sanskrit term "anila,” which
refers to the winds of the subtle body. The Tibetan term "mu kha" is synonymous with the Tibetan term
"tshos mkhan, " which according to Das (1988: 1036) refers to a dyer, painter, washerman, or bleacher.
625 (Skt. bukki; Tib. [bugki])



VERSE 152

Sanskrit: bherundaScambariko bhavati narapate castamo divyapaksi
sattrim$ajjatibhedah ksitibhuvanagata bhicarikhecarinam |

pujakale samastah kulagatasamaya yogina bhaksaniya

mirkho mohat kadacit tyajati narapate ksiprand§am prayati || 152 ||

Tibetan: [bherunda] dang [ambarika) brgyad pa mchog gi 'dab chags su ‘gyur mi yi
bdag po kye

sum cu rtsa krug rigs kyi dbye bas sa yi srid pa la gnas sa spyod mkha’ la spyod rnams
kyi

rigs su gyur pa’i dam tshig mtha’ dag rnams ni mchod pa’i dus su mal ’byor pa yis
bza’ bar bya

rmongs pas gti mug dag las gal te spangs na mi yi bdag po myur du nyams par rab tu
‘gyur

English: and bherunda is ambarika,526 O Lord of Men. And the eighth is the divine
bird. [These are] the divisions of the 36 groups, located on the realm of the earth627 of
earth-goers and sky-goers.628

At the time of offering, all the commitments629 found in the family should be eaten630

by the yogi. A fool, from confusion, sometimes renounces them, and he attains a
quick death,531 O Lord of Men.

626 (Skt. bherundas-ca-ambariko; Tib. [bherunda] dang [ambarika]) The Sanskrit term "bherunda”
refers to a frightful species of bird. See also KT II. 135.

627 (skt. ksiti; Tib. sa)

628 (Skt. bhucari-khecarinim; Tib. sa spyod mkha’ la spyod rnams kyi)

629 (Skt. samaya; Tib. dam tshig)

630 (skt. bhaksaniya; Tib. bza’ bar bya)

631 (skt. ksipra-naSam; Tib. myur du nyams par)



VERSE 153

Sanskrit: idanim Sariravayavasamaya ucyante //

dantaih keSaistvagadyaih sapiSitasanaharvasthibukkai$ca padmair-
yukabhirlomakitaih pravaranarapate phupphusairantramedhraih |
viryaih pittambupiyairvividhatanugatairlohitaih svedamedair-

aSrubhyam khetasimhani jalanamiva vasavarnagandhaisca visthaih || 153 1

Tibetan: so dang skra dang Ipags pa la sogs sha bcas chu rgyus dang beas rus pa
snying dang pad ma dang

shig dang pa spu srin bu dang ni rab mchog mi bdag glong ba rgyu ma chu so bda kan
dang

’khris pa chu dang rmag dang khrag dang rdul dang tshil bu mchi ma ‘chil ma snabs
dang dri chu dang

chu ser zhag dang bshang pa rnams te sna tshogs lus la gnas pa kha dog dang ni dri
rnams dang

English: Now the commitments532 of the parts of the body are described.

[The deities should be worshipped] by means of the teeth, by means of the hair, by
means of the skin, etc., together with flesh, by means of sinews,533 bone, and heart,
by means of lotuses, by means of lice, by means of vermin,634 O Best Lord of Men,
by means of lungs, by means of the entrails and the penis,

by means of semen, bile, the watery element of the body, pus located on the manifold
body, by means of blood, by means of sweat and fat, by means of two tears -- phlegm
and mucus and saliva, by means of feces, which are {many} colors635 and smell of
marrow.

632 (Skt. samaya)

633 (Skt. sanahdru; Tib. chu rgyus) The Tibetan term "chu rgyus” refers to sinews, ligaments and
nerves.

634 (Skt. yikabhir lomakitaib; Tib. shig dang pa spu srin bu) Both Sanskrit terms "yika" and
"lomakita™ refer to a hair-insect or louse. The Tibetan term "shig" refers to a louse, while the Tibetan
term "srin bu" refers to an insect, worm, or vermin.

635 (Skt. varna; Tib. kha dog)



VERSE 154

Sanskrit: jihvaksiSrotranasa sasaSidinakarairdevatah piijaniyah
sattrimSaccaksarani prakrtigunava$ad bodhipaksasca dharmah |
sattrim§ad dhatubhedah sakalagunagat3 jatayaScihnamudrah
sattrim$ad yogatantranyavanitalagatanyatra vai yogininam || 154 ||

Tibetan: lce dang mig dang rna ba sna dang ri bong can bcas nyin byed mams kyis lha
mams mchod par bya

sum cu rtsa drug yi ge rams ni rang bzhin yon tan dbang gis byang chub phyogs kyi
chos rnams kyang

sum chu rtsa drug khams kyi dbye ba mtha’ dag lus la gnas pa’i rigs dang mtsan ma
phyag rgya dang

sum cu rtsa drug rmal ’byor rgyud ni sa gzhi dag la nas mams ’dir ni rnal 'byor ma
rnams kyi

English: The deities should be worshipped by means of the tongues, eyes, ears and
nose, together with the moon and sun, and the 36 syllables, in accordance with the
qualities of nature, and the dharmas conducive to enlightenment, 636

the 36 divisions of the elements, located in all qualities, the 36 mudras of the symbols

of the groups, [and] the yoga tantras of the yoginis located here, indeed, on the surface
of the earth.

636 (Skt. bodhi-paksas ca dharmah; Tib. byang chub phyogs kyi chos rnams)



VERSE 155

Sanskrit: idanim cakramelapake’rghadikamucyate //

toyargham gandhadhiipam kusumamapi phalam caksatani pradipo
naivedyam catra vastram bhavati hi dasakam cakramelapake ca |
Sukram mitram ca majja vidapi ca pi§itam kilajam pittarakta-

mantram carmani rajan bhavati dasavidham cakramelapake ca || 155 ||

Tibetan: chu dang mchod yon dri dang spos dang me tog dang ni ’bras bu ma nyams
pa dang mar me dang

lha bshos dag dang ’dir ni na bzar gyur te bcu po mams ni *khor lo ’dus pa dag la
yang

khu ba gci ba rkang dang bshang pa dag dang sha dang mchin pa dag dang ’khris pa
khrag dang ni

rgyu ma lpags pa mams ni rgyal po rnams pa bcu ru 'gyur te 'khor lo *dus pa dag la
yang

English: Now in the assembly of the cakras,537 the guest-offering, etc. is described.

{A vessel for the} water, {a vessel for the} offering, {a vessel for the} smell, {a vessel
for the} incense, also {a vessel for the} flower, {and a vessel for the} fruit, undamaged
{vessels}, a {vessel for the} lamp, {the vessel for the} edibles and here {vessel for the}
garment, indeed is ten-fold in the assembly of the cakras.638

Semen and urine, marrow and also excrement, flesh, liver, bile, blood and entrails,
skin, O King, is ten-fold, and it is in the assmebly of the cakras.

637 (Skt. cakra-melapake)
638 (Skt. cakra-melapake; Tib. *khor lo "dus pa dag la)



VERSE 156

Sanskrit: idanim taradi kulotpanninim sattrimSaccihnanyucyante //
vajram khadgasSca banah §atadalakamalam paficamam cakracihnam
vinadar$asca patram bhavati narapate puspamala ca vastram |

sastho dharmodayo vai bhavati karatale §abdavajradicihnam

evam vai kartikidyam kala$a iti tatha katchukam pitavastram || 156 ||

Tibetan: rdo rje dang ni ral gri mda’ dang pad ma "dab ma brgya pa Inga pa 'khor lo’i
mtshan ma ste

rgyud mang dang ni me long snod du 'gyur te mi yi bdag po me tog phreng ba dag
dang gos

drug pa chos ’byung nges par lag pa’i 'thil du ’gyur te sgra yi rdo rje ma sogs mtshan
ma’o

de bzhin gri gug la sogs bum pa zhes dang de bzhin du ni beu gzar gos ni ser po dang

English: Now the 36 symbols of those born of the family of Tard, etc. are described.

Vajra and dagger, the arrow, 100-petaled lotus, and the fifth [are] the symbol[s] of the
cakra. The stringed instrument, mirror, vessel, O Lord of Men, and the rosary of
flowers, the garment,

[and] the sixth -- the rising of dharma on the surface of the hand -- [are] the symbol[s]
of Sabdavajrﬁ, etc., and thus indeed [are] the sickle, etc. and the water-pot, [and] thus,
the yellow robe.



VERSE 157

Sanskrit: siici va mudgaro va prakatitaniyato matsyajalam trisiilam
laksmicihnam §ila vai bhavati narapate cistamam bhiitajanam |
jambhyade’laktapatram dinakarasadr§am koSakitah kusasca

Sastri copanahi ca ksuraka iti tatha paduka catapatram || 157 ||

Tibetan: khab bam yang na tho ba rab tu gsal zhing nges pa dag tu nya yi rgya dang
rtse gsum ste

dpal mo’i mtshan ma brgyad pa rdo bar *gyur te mi yi bdag po ’byung po las skyes
rmams kyi’o

rmugs byed ma sogs mams kyi dmar snod nyid mor byed pa dang mtshungs dar gyis
srin bu ku sha dang

chu gri dang ni ’thil lham dag dang spu gri zhes bya de bzhin shing lham dag dang
gdugs dang ni

English: The needle or the hammer {Indrayah} is clearly prescribed, [as is] fish net
{Brahmanyah} [and] a trident {Raudryah}. Red arsenic is Fthe squareg, which is sym-
bol of beauty. Indeed, O Lord of Men, {thus there are eight symbols}. The eighth is
of those born of harmful spirits {those not born of the race of immortals}.

The incisor, etc.,539 a pot of red juice,540 which is similar to the sun,54! lice,642 and
kusa grass, a weapon holder,543 sandal-wearer,644 who is caled a barber, and thus
sandal, 545 umbrella,646

639 (Skt. jambhya-adi; Tib. rmugs byed ma sogs mams kyi)
640 (skt. alakta-patram; Tib. dmar snod)

641 (skt. dinakara; Tib. nyid mor)

642 (skt. kosakita; Tib. srin bu)

643 (Skt. sastri; Tib. chu gri)

644 (Skt. copanahi; Tib. 'thil lham dag)

645 (Skt. paduka; Tib. lham dag)

646 (Skt. utapatram; Tib. gdugs)



VERSE 158

Sanskrit: kuddilam venudandam prabhavati dasakam krodhajanam svacihnam
goSmgam mallatantri bhavati karatale trakuti mamsasilam |

vinopangam ca kandam bhavatica §ikhinah picchamatrastamam ca

sattrim§accihnabhedah pravarabhuvitale yogina piijaniyah || 158 ||

Tibetan: stog tse dang ni ’od ya'i dbyug pa khro skyes rnams kyi rang gi mtsan ma
beu ru rab tu 'gyur

ba lang rva dang kham phor rgyud ldan 'pyang dang sha yi gsal shing lag pa’i ’thil du
'gyur pa te

rgyud mang nye ba’i yan lag dang ni mda’ dang gtsug phud can gyi ’jug ma ’dir ni
brgyad par ’gyur

sum cu rtsa drug mtshan ma’i dbye ba rab mchog sa yi steng du mal ’byor pa yis
mchod par bya

English: a spade, [and] a staff of bamboo is the tenth, which is the personal symbol of
those born from wrathful deities. A cow horn, a cup made of clay,547 a precious
string648 and a trident of flesh,549 which are on the surface on the hand,

a stringed instrument, 550 near limb, 65! staff, [and] here, the tail feathers of the peacock
is the eighth. The 36 divisions of the symbols on the surface of the best earth652
should be worshipped by the yogi.

647 (Skt. malla-tantrT; Tib. kham phor)

648 (Skt. trakutT; Tib. rgyud ldan "phang)

649 (Skt. mamsa-Salam; Tib. sha yi gsal shing) The Tibetan term "gsal shing” often refers to a stake.
650 (Skt. vina; Tib. rgyud mang)

651 (Skt. upa-angam; Tib. nye ba’i yan lag)

652 (Skb. bhuvi; Tib. sa)



VERSE 159

Sanskrit: bhuyah §idradicihnam bhavati gunava$adutpalam va halam va
ksatrinya ratnapattam bhavati narapate lekahni ratnamali |
vaiSyayastadvadevam jalacarasahitam timrapatram dvijatya

matu$cihnam caturdhda damarukapataham maulirevaksasdtram || 159 ||

Tibetan: slar yang dmangs rigs la sogs mtshan mar ’gyur te yon tan dbang gis [utpala]
’m thong gshol lo

rgyal rigs ma yi rin chen [patta] *gyur te mi yi bdag po smu gu rin chen phreng ba ni

rje rigs ma yi de bzhin du ste de bzhin chu ni rgyu ba dang bcas zangs snod gnyis skyes
ma’i

yum gyi mtshan ma rnams pa bzhi ste [damaru] dang rnga chen cod pan nyid dang
bgrung phreng no

English: Moreover, the symbol[s] of the laborers, etc. are in accordance with the
qualities. The blue lotus or plough [and] the jewels and cloth are of [i.e., belong to]
the warrior woman, O Lord of Men. The drawing implement [and] the rosary of
jewels

are of the merchant woman. In this way, thus, a copper vessel together with the conch
is of the Brahmin woman. The symbol of the mother is four-fold, a small drum,653 a
large drum,654 the diadem,555 indeed, [and] the counting rosary. 656

653 (skt. damaru; Tib. [damaru])

654 (skt. kapataham; Tib. rnga chen)

655 (Skt. maulir; Tib. cod pan nyid)

656 (Skt. aksa-sdtram; Tib. bgrang phreng)



VERSE 160

Sanskrit: idanim visthadinim samayadravyanam prthivyadidevatavi§uddhirucyate //
vistha miitram saraktam bhavati sapisitam devatinim catuskam

karnau nasaksijihva gudamapi ca bhagam §abdavajradisatkam |

piiyah Slesma ca ytika krmikalasivas3 loma ke§astakam ca

antram pittasthimajja vividhatanugatam kalajam phupphusam ca || 160 ||

Tibetan: bshang ba gci ba dang ni khrag dang sha dang bcas pa lha mo rmams ni bzhi
bor ’gyur ba ste

ma ba sna dang mig dang Ice dang bshang lam dang ni bha ga skra yi rdo rje la sogs
drug

mag dang bad kan dang ni shig dang srin bu chu ser zhag dang ba spu skra dang
brgyad po yang

rgyu ma 'khris pa rus pa rkang dang sna tshogs lus la gnas pa mchin pa dang ni glo ba
dang

English: Now is described the purification of the goddesses of earth,657 etc., [which
employs] the substances of the commitments, which are feces, etc.

Excrement, urine, blood and flesh are the goddesses’ four substances. The two ears,
the nose, eye and tongue, and also the anus [and] the vagina are the six [objects] of
Sabdavajra, etc.

Pus, phlegm and lice, a small worm, marrow, [that which is] of the churn,658 body
hair, [and] head hair -- those are the eight. Entrails, bile, marrow, [that which is]
located on the manifold body [i.e., flesh], liver and lungs,

657 (skt. prthivi)
658 (Skt. kalasi-vasa; Tib. chu ser zhag)



VERSE 161

Sanskrit: nadi carmani bukkam bhavati ca dasakam medayuktam narendra
karne nasaksivaktresu gatamapi malam payumadhye bhage ca |
kaksadyastangakaye bhavati narapate cistakam hyasurinam
yoginyo’stastakah syuh saha nakhada$anad dvadasangah kapilaih || 161 ||

Tibetan: rtsa dang spags pa rmams dang snying dang tshil bu Idan pa dag ri bcu ru
’gyur ro mi yi dbang

ma ba dang ni sna dang mig dang kha dang bshang lam dbus dang bha ga dag dang
mchan khung sogs

lus kyi yan lag brgyad la gnas pa’i dri ma mi yi bdag po lha min mo rnams brgyad du
9gyur

sen mo dang bcas so dang yan lag bcu gnyis thod pa rnal *byor ma rnams brgyad pa
brgyad du ’'gyur

English: the channels, skin, heart, and fat659 are ten, O Lord of Men. Dirt is even
located in the ear, nose, eyes, mouth, in the middle of the anus and in the vagina.

Eight of the demonesses are indeed on the body of eight limbs, the arm-pits, etc.
There should be 64 yoginis -- from the {32} teeth together with the {20} nails, the 12-
limbed is together with the skulls.560 {According to the distinction of channels,661
skull and current,662 there are 64 commitments. }

659 (Skt. meda; Tib. tshil bu)
660 (skt. kapalaih; Tib. thod pa)
661 (skt. khandani)

662 (Skt. pravaha)



VERSE 162

Sanskrit: idanim pithadibhih samayavisuddhirucyate //

vinmitram raktamamsam vividhatanugatam pithabhede catuskam
karno nasaksijihva gudamapi ca bhagam ksetrabhede ca satkarn |
puyadyah keSasimnah ksititalanilaye castachandohabheda

antradya medasimno digiti ca nrpa melapakasya prabhedzh || 162 ||

Tibetan: bshang pa gci ba khrag dang sha ni sna tshogs lus la gnas rnams gnas kyi
dbye ba dag la bzhi

ma ba sna dang mig dang lce dang bshang lam dag dang bha ga zhing gi dbye ba la
yang drug

mag la sogs pa skra yi bar ni sa yi steng gi gnas su [chandoha]%63 yi dbye ba brgyad

rgyu ma la sogs tshil64 gyi bar ni phogs zhes bya ba mi bdag *dus pa’i rab tu dbye ba
rmams

English: Now the purification of the commitments by means of the foundation, etc.665
is described.

Excrement, urine, blood, and flesh located on the manifold body -- [this] is a group of
four on the division of the foundation.666 Ear, nose, eyes, tongue, also anus and
vagina -- [this] is a group of six on the division of the joint.

Pus, etc.,567 is from the boundary of the hair.668 The eight divisions of the lower-arm
joint69 are on the abode on the surface of the earth.670 The entrails, etc. are from the
boundary of the fat.671 And there are ten divisions of the wrist joint,572 O King.

663 yc incorrectly reads "mtshan do ha" as opposed to "tshan do ha," as in KT III. 164.
664 yc incorrectly reads "tshig.”

665 (Skt. pitha-adibhih)

666 (skt. pitha-bhede; Tib. gnas kyi dbye ba dag)

667 (Skt. piya-adyah; Tib. rna ba la sogs pa)

668 (Skt. kesa-simnah; Tib. skra yi bar)

669 (skt. chandoha-bhed; Tib. do ha yi dbye ba brgyad) See also KT II. 47.

670 (skt. ksiti; Tib. sa)

671 (skt. meda-simno; Tib. tshil gyi bar)

672 (skt. melapakasya; Tib. dus pa’i rab tu dbye ba roams) See also KT HI. 155, in which the Sanskrit
term "melapaka” and the Tibetan term "’dus pa” refer to an assembly.



VERSE 163

Sanskrit: kamadyastangakaye khalu vividhamalani $maSanaprabhedah
kalagnindvarkarahuh prakatitaniyatam pithabhede catuskam |

bhaumah saumyasca mantri bhrgu$ani §aninah phaninah ksetrabhede ca satkam
prthvitoyagnivatah ksitijasalilaja vataja vahnijasca || 163 ||

Tibetan: rna ba la sogs yan lag brgyad kyi lus la nges par rmam mang dri ma dur khrod
rab dbye mams

dus me zla ba nyi ma sgra gcan rab tu gsal zhing nges par gnas kyi dbye ba dag la bzhi

sa skyes zla skyes sngags pa pa sangs spen pa gdengs can rnams ni zhing gi dbye ba la
yang drug

sa dang chu dang me dang rlung mams dang ni sa skyes chu skyes me skyes rlung las
skyes pa dag

English: On body of the eight-limbs, beginning with ear, etc., indeed are the manifold
stains, which are the divisions of the two palms of the hands. 673 Time, fire, moon and
sun, and Rahu -- it is the clearly prescribed group of four on the division of the founda-
tion.

Mars, Mercury, the twelfth lunar mansion,574 Venus, Satum, and Ketu are the group
of six on the division of the {vows of the} place.575 Earth,676 water, fire, wind, earth-
born,677 water-born, wind-born, and fire-born -- {thus there are eight stable and
moving [i.e., inanimate and animate] beings, they are the commitments of those things
born} fﬁr%m harmful spirits,678 which are found on the division of the lower-arm
joint}.

673 (Skt. $masana-prabhedah; Tib. dur khrod rab dbye rnams) Both the Sanskrit term "$masina” and the
Tibetan term "dur khrod"” also refer to a cemetary.

674 (Skt. mantrT; Tib. sngags pa)

675 (Skt. ksetra-bhede; Tib. zhing gi dbye ba la)

676 (Skt. prthvi; Tib. sa)

677 (Skt. ksiti-ja; Tib. sa skyes)

678 (Skt. bhiita-janim)

679 (Skt. chandoha)



VERSE 164

Sanskrit: astau chandohabhedah punarapi ca tatha sad rasa gandhavarnau
sparSah Sabdastathaiva prakatitadaSa melapakasya prabhedih |
prthvitoyagnivayuh ksayamapi purato vimasavye ca pirve

vamadinam caturnam vidisi nidhanatasta§mas§anaprabhedah || 164 ||

Tibetan: brgyad ni [chandoha] yi dbye ba mams te slar yang de bzhin ro drug dri dang
kha dog dang

reg bya sgra ni de bzhin nyid du rab tu gsal bar dus pa bcu yi rab tu dbye ba rmams

sa dang chu dang me dang rlung ni zad pa dag kyang mdun dang g.yon dang g.yas
dang rgyab tu ste

kha dog la sogs bzhi po mams ni phyogs bral dag tu thim pa dur khrod brgyad kyi dbye
ba mams

English: Eight divisions of the lower-arm joint,580 and, once again, likewise the six
tastes, smells and colors, and likewise touch and sound -- indeed, there clearly are ten
divisions of the assembly.

Even prior to dissolution, earth, water, fire, and wind are on the left and right, 681 in
the east. In the intermediate direction of the four beginning with color [are] the divi-
sions of the eight palms582 of poverty.683

680 (Skt. chandoha; Tib. [chandoha])

681 (Skt. vama-savye ca; Tib. g.yon dang g.yas)
682 (skt. $masana; Tib. dur khrod)

683 (Skt. nidhanata; Tib. thim pa)



VERSE 165

Sanskrit: idanim pithadisthananyucyante //

pitham taradive§ma sphu;aravékuliﬁidyam tatha ksetramuktam
chandoham carcikadyam prabhavati nrpa melapakam jambhikadyam |
Svanasyadyam $maSanam paramabhuvigatam mulapitham suhudyam

maturveSma dvidha tatprakatitamavanau cantyajam hyantyajam vai || 165 ||

Tibetan: gnas ni skrol ma la sogs khyim ste gsal bar sgra yi rdo rje la sogs de bzhin
zhing du brjod

[chandoha]684 ni [carciki] la sogs pa rab tu *gyur te mi bdag *dus pa rmugs byad sogs

dur khrod khyi gdong ma la sogs pa mchog gi sar gnas rtsa ba’i gnas dang gsang bar
bcas pa ni

yum gyi khyim mams gnyis te de dag rab tu gsal bar sa la mthar skyes ma dang mthar
skyes ma

English: Now the locations, which are the foundations, etc. are described.

The foundation,585 which is the abode of Tara, etc., {is four-fold}. Likewise, the
vajra of the clear cry%86 {the abode of Sabdavajra} is that which is called the {six-fold}
place.587 The lower-arm joint {is eight-fold, as is the abode of} the Carcika, etc., O
King. The gaping688 {is an abode} that is the assembly689 {i.e., it is ten-fold}.

{The abode} of the dog-faced woman is the palms6% {and is eight-fold}. Located on
the best earth,59! the root foundation is very secret. The abode of the motherS92 is
two-fgéai. Indeed this is clear -- and on the earth,593 the final-born indeed is the final-
born.

684 yc incorrectly reads "mtshan do ha" as opposed to "tshan do ha," as in KT III. 164.
685 (Skt. pitham; Tib. gnas)
686 (Skt. sphuta-rava; Tib. gsal bar sgra)
687 (Skt. ksetram-uktam; Tib. zhing du brjod)
688 (Skt. jambhika; Tib. rmugs byed) The Tibetan term "rmugs pa" also refers to dense fog or to slug-
gishness.
89 (skt. meldpakam; Tib. dus pa)
690 (Skt. $masanam; Tib. dur khrod)
691 (skt. bhuvi; Tib. sa)
692 (Skt. matur; Tib. yum)
693 (Skt. avanau; Tib. sa la)
694 (Skt. antya-jam; Tib. mthar skye ma)



VERSE 166

Sanskrit: idanimadhyatmapithadisamjfiocyate //

pitham striguhyapadmam prabhavati samaye vajramevopapitham
ksetram chandohamelapakacitibhuvanam tadvadevam samastam |
pitham vamarigapiirvam dyaparamapi tathd daksinam copapitham

evam ksetradi sarvam karacaranagatam cargulikantasimnah || 166 ||

Tibetan: gnas ni bud med gsang ba’i pad mar rab ’gyur dam tshig dag la rdo rje nyid
ni nye ba’i gnas

zhing dang [chandoha] dang dus pa dag dang dur khrod sa gzhi de bzhin de ltar mtha’
dag go

gnas ni g.yon gyis yan lag dag dang mdun te gzhan yang de bzhin g.yas pa dag dang
nye ba’i gnas

de ltar zhing la sogs pa thams cad lag pa rkang pa la gnas sor mo’i mtha’ yi ’tshams
su’o

Engégssh: Now is described the appelation of the foundation of the self in the middle,
etc.

The dwelling6%6 is the secret lotus of the woman’s secret. Regarding the commitment,
only the vajra is the near dwelling.697 The field%8 is the realm of the lower-arm joint,
the write joint, and the funeral pyre, in this way, thus, entirely.

The dwelling is left-limbed9? and is in front. Also the other, likewise, is southern
{right-limbed} and it is the near dwelling.700 Thus all located on the hand and foot,
the field, etc., is from the final boundary’0! of the finger-ring.702

695 (Skt. pitha-adi-samjfia)

696 (Skt. pitham; Tib. gnas)

697 (skt. upa-pitham; Tib. nye ba’i gnas)

698 (Skt. ksetram; Tib. zhing)

699 (Skt. vama-anga; Tib. g.yon gyis yan lag)
700 (skt. upa-pitham; Tib. nye ba’i gnas)

701 (Skt. anta-simhah; Tib. mtha’ yi 'thams su)
702 (skt. angulika; Tib. sor mo)



VERSE 167

Sanskrit: idanim saptatrim§adbodhipaksikadharmairyogininam viSuddhirucyate //
devyo’rchih smrtyupasthdnamapi bhavati vai kilacakre prasiddham

prajfia bodhyangamata tvaparamapi tathi $abdavajradisatkam |

abdhih samyakprahananyaparajaladhaya$carddhipadastakam syat

pafica krodha balani prakatitaniyatanindriyanyeva pafica || 167 ||

Tibetan: dran pa nye bar gzhag pa mams kyang lha mo chu gter du ’gyur dus kyi
"khor lor rab tu grags

shes rab byang chub yan lag hum ste gzhan pa mams kyang sgra yi rdo rje ma la sogs
pa drug

chu gter yang dag spong ba mams dang gzhan pa chu gter rdzu ’phrul rkang pa rnams
te brgyad du 'gyur

khro mo Inga ni stobs mams dag ste rab tu gsal zhing nges par dbang po rnams ni Inga
nyid do

English: Now the purification of the yoginis is described by means of the constituents
of the 37 [dharmas] conducive to enlightenment.703

The goddess, the flame,’%* and the near position of smrti’05 are well-known in
Kalacakra. But Wisdom is the mother of the limbs of enlightenment. There is also six
other, which are of Sabdavajr3, etc.

There are four proper abandonings,’06 and another four would result in a group of
eight supernatural powers.’07 {The supernatural power known as "moon" is Brahmani;
the supernatural power of courage’08 is Indri; the supernatural power of mind709 is
Varahi; the supernatural power of inquiry”10 is Kaumari [the cosort of Kumara]. That
is the division of the lower-arm joints - therefore there should be eight.} The five
wrathful deities, which are the strengths, are clearly prescribed as the five sense
faculties. {The strength of faith is Atinila; the strength of courage?ll is Atibala; the
strength of memory’12 is Vajrasrikhala; the strength of concentration’!3 is Mani; the

703 (Skt. bodhi-paksika)

704 (Skt. archih; Tib. chu gter) The Tibetan term "chu gter” refers to the ocean, and hence to "4."
705 (Skt. smrty-upa-sthanam; Tib. dran pa nye bar gzhag pa rnams)
706 (skt. samyak-prahanany; Tib. yang dag spong ba rnams)

707 (Skt. rddhi-pada; Tib. rdzu 'phrul rkang pa rnams)

708 (skt. virya)

709 (Skt. citta)

710 (Skt. mimams3)

11 (Skt. virya)

712 (Skt. smrti)

713 (Skt. samadhi)



VERSE 168

Sanskrit: samyakcastanigamargo bhavati narapate castakam daityajanim
saptatrim$atprabhedaistribhuvananilaye bodhipaksasca dharmih |
yoginyastah samastah ksititalanilayeyogina veditavya

evam pithadi sarvam bhavati narapate bahyadehe ca tadvat || 168 | |

Tibetan: yang dag yan lag brgyad kyi lam ni mi yi bdag po lha min dag las skyes pa
brgyad du ’gyur

sum cu rtsa bdun rab tu dbye bas srid pa gsum gyi gnas su byang chub phyogs kyi chos
rnams te

de rnams mtha’ dag rnal *byor ma rnams sa yi steng gi gnas su rnal 'byor pa yis rig par
bya

de ltar gnas la sogs pa thams cad mi yi bdag po phyi dang lus la yang ni de bzhin °’ gyur

English: And there is a proper path of the eight limbs, O Lord of Men {the proper
seeing, which is correlated with the dog-faced one; the proper visualization, which is
correlated with the crow-faced one; the proper speech, which is correlated with the
tiger-faced one; the proper business, which is correlated with the owl-faced one; the
proper livelihood, which is correlated with the jackal-faced one; the proper effort,
which is correlated with the Garuda-faced one; the proper remembering, which is is
correlated with the hog-faced one; and the proper concentration’14, which is correlated
with the vulture-faced one}. And there is group of eight of those born from demons.
By means of the 37 divisions, on the abode of the three realms, the constituents are the
sides of perfection.

All of these yoginis on the abode of the surface of the earth”!5 should be known by the
yogis. Likewise, all the foundations, etc.,”!6 O Lord of Men, are on the external body
in this way.

714 (Skt. samadhi)
715 (Skt. ksiti; Tib. sa)
716 (Skt. pitha-adi; Tib. gnas la sogs pa)



VERSE 169

Sanskrit: idanimesamaradhanaya yoginim caryadharma ucyate //
bauddhah §aivo’tha nagno bhagava iti tatha snatako brihmano va
kapalt luptake$o bhavatu sitapatah ksetrapalastu kaulah |

mauni conmattaripo’pyakalusahrdayah pandita$chatra eva

yogi siddhyarthahetoh sakalagunanidhirlabdhatattvo narendra || 169 | |

Tibetan: sangs rgyas pa dang zhi ba pa 'm geer bu skal 1dan zhes dang de bzhin gtsang
gnas bram ze 'm

thod pa can dang skra ’bal dang ni gos dkar dag dang zhing skyong rigs can dag dang
thub pa dang

bsnyon pa’i gzugs can dag dang sdig pa med pa’i sems ldan mkhas pa dang ni slob
gnyer ba yang rung

mnal "byor pa ni dngos grub don slad mtha’ dag yon tan gter te de nyid thob pa’o mi yi
dbang

English: Now the yogis’ rule of conduct is described in order to worship them.

Let him be a follower of Buddha [who is] a Sivite, a naked mendicant, and likewise
that which is called "fortunate,"717 an initiated one, or a Brahmin, one with a skull,
one with a shorn head -- right then! -- one with a white garment,”18 the protector of the
place,”19 a worshipper of Sakti according to the left-hand ritual, /20

and one who has taken a vow of silence, also one with maniacal form,72! one with a
stainless heart,’22 a learned person, a disciple, in fact. For the sake of the purpose of
the accomplishments, the yogi by whom the principles have been understood’23 is the
treasury of all good qualities, O Lord of Men.

717 (skt. bhagava iti; Tib. skal ldan zhes)

718 (Skt. sita-patah; Tib. gos dkar dag)

719 (skt. ksetra-palastu; Tib. zhing skyong)

720 (skt. kaulah; Tib. rigs can dag)

721 (skt. unmatta-riipo; Tib. bsnyon pa’i gzugs can dag)
722 (skt. akalusa-hrdayah; Tib. sdig pa med pa'i sems Idan)
723 (Skt. Iabdha-tattvo; Tib. thob pa’o)



PART VI
mudradrstimandalavisarjanavirabhojyavidhimahodde$ah
The rule for bestowing the hero of cessation in the mandala of the sight of the mudra --
the great part.
VERSE 170
Sanskrit: iha mudrabandhartham vrddhangusthakadi paficingulindm samjfia iti //
angusthastarjani ya punarapi ca tatha madhyama’namika ca
tasyante vai kanistha sakalagunanidhiryogina veditavya |
mudrartham namabhedo bhavati gunava§adangulinam kramena

bandhokte vajrabandho bhavati niyamito mustibandhe ca tadvat || 170 ||

Tibetan: mthe bo dang ni ’dzum mo dag dang slar yang de bzhin du ni gung mo dang
ni ming med dang

de yi mthar ni nges par mthe chung mtha’ dag yon tan gter du mal ’byor pa yis rig par
bya

phyag rgya’i don du ming gi dbye bar ’gyur te yon tan dbang gis sor mo mams kyi rim
pas so

being ba brjod na rdo rje being bar 'gyur te nges par khu tshur being ba la yang de
bzhin no

English: Here are the names of the five fingers, beginning with the full thumb, etc.,
for the purpose of binding the mudra.

Thumb,724 that which is the forefinger,”25 and again thus the middle finger,726 and the
non-named,”27 and indeed at the end of this is the littlest?28 --[these] are the treasury of
all good qualities and should be known by the yogi.

For the purpose of [binding the] mudrd, the division of the names occurs in accordance
with the qualities {smell, color, taste, touch and sound} and by means of the sequences
of the fingers.72? When there is a statement about binding, the binding of the vajra
likewise is prescribed in the binding of the fist.730

724 (skt. angusthas; Tib. mthe bo)

725 (Skt. tarjani; Tib. *dzum mo dag)

726 (Skt. madhyama; Tib. gung mo) The Sanskrit term "madhyama” also refers to the middle channel.
727 (Skt. anamika; Tib. ming med) This refers to the ring finger.

728 (Skt. kanistha; Tib. mthe chung mtha’ dag) This refers to the pinky.

729 (skt. angulinam kramena; Tib. sor mo rnams kyi rim par)

730 (Skt. musti-bandhe; Tib. khu thsur being ba la)



VERSE 171

Sanskrit: idanim jinapatermudrocyate //

musti vajrasanasthe bhavati jinapatervajramudrorumiirdhni

paryanke vamahasto bhavati bhuvigato daksino janudesat |
bhiispar§a’ksobhyamudra tvapi varadakaro daksino ratnapaner
vamordhve savyahasto bhavati samagatottinakah padmapaneh || 171 ||

Tibetan: khu tshur brla yi steng du rdo rje gdan la gnas pa rgyal ba’i bdag po’i rdo
rje’i phyag rgyar ’gyur

dkyil dkrung la ni lag pa g.yon par 'gyur te g.yas pa bus mo’i phyogs nas sa la son
gyur pa

sa la reg pa mi bskyod phyag rgya’o slar yang lag pa g.yas pa mchog sbyin phyag na
rin chen gyi

g.yon gyi steng du lag pa g.yas pa gan rkyal mnyam par gnas pa phyag na pad ma dag
gir 'gyur

English: Now the mudri of the father of the Buddhas is described.

The fist is on that which is located on the seat of the vajra.”3! The vajra mudra of the
father of the Victors is on top of the thigh. The left hand is in the posture in which it is
located on the earth?32 on the right, from the region of the knee.

The mudra of AkSobhya touches the earth.”33 But indeed, the right {hand} is the boon-
giving hand of the jewel-handed one. On tog of the left {hand} is the right hand734 {of
Padmapani}, which is stretched out to equal’35 {the mudra of concentration}736 of the
lotus-handed one {Amitabha}.

731 (skt. vajra-asana-sthe; Tib. rdo rje gdan la gnas pa)
732 (skt. bhuvi; Tib. sa)

733 (Skt. bhi; Tib. sa)

734 (skt. savya-hasto; Tib. lag pa g.yas pa)

735 (Skt. samagata; Tib. mnyam par gnas pa)

736 (Skt. samadhi)



VERSE 172

Sanskrit: vamam paryaikamirdhni hyaparakaratalam cabhayam khadgapaneh
savye mustya’vasavya khalu punarapara tarjani mustibandhe |

mudra vairocanasya sphutahrdayagati capara cakramudra
tarjanyanigusthayogah katata iha bhavenmadhyamadeh prasirah || 172 ||

Tibetan: g.yon pa dkyil dkrung steng du gzhan pa lag pa’i ’thil ni 'jigs pa med pa
phyag na ral gri yi

g.yas kyi khu tshur g.yas min la ste nges par slar yang gzhan gyi "dzub mo khu tshur
beings pa dag

gsal bar snying khar son pa rnam par snang mdzad phyag rgya gzhan pa chos kyi ’khor
lo’i phyag rgya ni

’dzub mo mthe bo sbyar ba gdu bu bzhin du gyur pa dang ni gung mo la sogs brkyang
ba’o

English: The left [hand] is on top of the cross-legged”37 [posture], indeed, and the sur-
face of the other [i.e., the right] hand of the dagger-handed one is fearless {the fearless
mudra of Amoghasiddhi}. However on the right, indeed, is the other, by means of the
left fist.738 The first finger is in the binding of the fist.

The mudra of Vairocana, which is located at the clear heart, and the other, the cakra
mudra, [which involves] joining the forefinger and thumb into a bracelet, should be in
this case an expansion of the middle finger, etc.

737 (Skt. paryanka; Tib. dkyil dkrung)
738 (Skt. savye mustya avasavya; Tib. g.yas kyi khu tshur g.yas min la) VC reverses the order to "on
the left ... by means of the right fist."



VERSE 173

Sanskrit: idanim divyamudrocyate //

vame haste supiirno vimalasaSadharo daksine vajrasiiryah

siryendvoh samputastham bhayakarakuli§am krodhajam paficasiikam |
dhyatvangam spar§aniyam samukutasirasarabhya padantameva

esd §ridivyamudra kalusamalahara kalacakrasya rajan || 173 ||

Tibetan: lag pa g.yon la shin du gang ba’i dri med ri bong ’dzin pa g.yas la rdo rje nyi
ma ste

nyi ma zla ba sbyar ba la gnas ’jigs byed rdo rje khro bo las skyes rtse mo Inga pa ni

bsgoms739 nas yan lag la ni reg bya cod pan dang bcas mgo nas brtsams te rkang pa’i
mtha’ nyid du’o

"di ni rgyal po dus kyi "khor lo’i dpal Idan mchog’0 gi phyag rgya sdig pa’i dri ma
'phrog pa’o

English: Now the divine mudra is described.

In the left hand is the stainless moon, which is very full. In the right [hand] is the sun
of the vajra. {A vajra} is located on the juncture of the sun and the moon, which pos-
sesses the fear-producing vajra’! born of the wrathful ones.

Having meditated on the five-tipped [varja] {born of the syllable "hiim"}, the limbs742
are to be touched, beginning with the crown and head and continuing all the way to the
feet. This is Kalacakra’s glorious divine mudra, which removes impurities and stains,
O King.

739 yc incorrectly reads "bsgams."

740 yc incorrectly reads "chog."

741 (skt. bhaya-kara-kuliSam; Tib. ’jigs byed rdo rje)
742 (Skt. angam; Tib. yan lag)



VERSE 174

Sanskrit: yatkificid grahyavastu ksitijasalilajam garbhajam svedajadya-
mannam panam saviryam gurumapi caranam mudray3 spar§aniyam |
yadyat karyopayogyam bhavati gunavasttasya tadyojaniyam

bhumyadyam mandalartham caranamapi gatau yogini tadaniyam || 174 ||

Tibetan: gang zhig cung zad gzung bar bya ba'i dngos po sa skyes chu skyes mngal
skyes drod gsher skyes sogs dang

bza’ ba btung ba dpa’i bo dang bcas bla ma dang ni zhabs dag la yang phyag rgyas dag
par bya

gang gang pya ste lte bar sbyor bar ’gyur ba yon tan dbang gis de la des ni sbyar bar
bya

sa la sogs la dkyil 'khor don dang rkang pa bgrod pa la yang mal ’byor pa yis bsnun
par bya

English: Whatsoever thing is to be apprehended — earth-born and water-born, womb-
born, sweat-born, etc. {wetness—bomf,g43 food, drink, together with strength {meat},
also the guru and the foot -- [these] should be touched by the mudra.

Whatever is suitable for performance is in accordance with the qualities. This should
be employed for this {performance}. The site,’44 etc., should be touched by the yogi
for the purpose of the mandala. And also the foot should be touched by the yogi in the
prescribed manner with respect to going {for the sake of going in accordance with the
divine mudra. Thus is the divine mudra.}

743 (skt. kleda-ja)
744 (skt. bhiimi; Tib. sa)



VERSE 175

Sanskrit: idanim krodhanathasya mudrocyate //

hastabhyam vajrabandhairbhavati khalu mahakrodhardjasya mudra
tarjanyadyantabandhastribhuvanavijaya mustibandhena bhartuh |
cihnakdrastu §esah prakatitaniyati devatadevatinam

hastabhyam vajrabandhe bhavati calaphanikaramudra phaninam || 175 ||

Tibetan: lag pa dag gis rdo rje bcings pa yis ni nges par khro bo’i mgon po chen po’i
phyag rgyar 'gyur

"dzub mo thog mtha’ bcings shing khu tshur beings bas gtso bo srid pa gsum las rnam
par rgyal ba’i ste

mtshan ma’i mam pa dag kyang lhag ma rnams te rab gsal nges par lha dang lha mo
rnams kyi’o

lag pa dag gis rdo rje bcings la g.yo ba’i gdengs ka’i rmam pa gdengs can rnams kyi
phyag748 rgyar *gyur

English: Now the mudra of the Lord of the Wrathful Ones is described.

The mudra of the king of the great wrathful deities indeed occurs by binding the vajra
with both hands. By making the fist of the Lord, the binding of the forefinger, etc.
with the last {the little finger} is victory over the three realms.

The remaining forms of the gods’ and goddesses’ symbols are clearly prescribed.?49
When the two hands bind the vajra, the mudra of the Nagas arises in the form of a
waving hood.750

748 yc incorrectly reads "pyag."
749 (Skt. prakatita-niyata; Tib. rab gsal nges par)
750 (Skt. cala-phana-kara-mudra; Tib. gyo ba’i gdengs ka’i rnams pa)



VERSE 176

Sanskrit: idanim cihnamudri ucyante //

Slistangusthau kanisthe kamaladalasame madhyame sarite ca
tarjanyau dve’rddhavakre svakaratalagate’namike kuficite’dhah |
mudreyam pafica$iika bhavati hi kuli§e vajrino darSaniya
arakarangulika hyubhayakaratale’ figusthakadyah samastah || 176 | |

Tibetan: mthe bo dag dang mthe chung sbyar ba pad ma’i ’dab ma dang mtshungs
gung mo dag ni brkyang ba dang

"dzub mo gnyis ni zla ba phyed pa ming med *og tu bskum pa rang gi lag ’thil son gyur
pa

phyag rgya ’di ni rdo rje can gyi rdo rje rtse mo Inga par ’gyur te bstan par bya’o

rtsibs kyi mams pa sor mo rnams te lag pa gnyi ga’ mthil’5! du mthe bo la sogs mtha’
dag rnams

English: Now the mudras of the symbols are described.

Both thumbs are joined. The two pinkies, which are like lotus petals, {are joined}.
The two middle fingers are extended. And the two forefingers are half-bent. The two
fourth fingers are located on the palm of one’s own hand, contracted downwards.752

This is the five-tipped mudr3, indeed, which should be seen liy the vajra-possessor on
the vajra.753 The fingers, which are in the form of a spoke,’5¢ indeed, all of them, the
thumb, etc., are on the surface of both hands.

Slyc incorrectly reads "bthil."

752 (skt. kuficite adhah; Tib. *og tu bskum pa)
753 (skt. kulige; Tib. rdo rje)

754 (Skt. ara-akara; Tib. rtsibs kyi mam pa)



VERSE 177

Sanskrit: dvau hastau vajrabandhau bhavati hi kuli$am vajramustya saghanta
mustyardham tiksnakhadge bhavati §arasame tarjanimadhyame ca |
tarjanyadyastri§iilah punarapi viralastvardhamustya triSiile

Srikartyam mustibandho bhavati bhayakara §rikanisthardhacandra || 177 ||

Tibetan: lag pa gnyis ni rdo rje beings pa rdo rjer "gyur te rdo rje khu tshur dag gis
dril bur bcas

khu tshur phyed pa *dzub mo dang ni gung mo mda’ dang mtshungs pa dag kyang ral
gri ron por ’'gyur

"dzub mo la sogs rtse gsum slar yang bkram pa dag ste khu tshur phyed pa yis ni rtse
gsum la

dpal Idan gri gug khu tshur bcings shing dpal Idan mthe chung zla ba phyed pa 'jigs pa
byed par ’gyur

English: Both hands are the two bindings of the vajra. Indeed, the vajra arises l}g
means of the fist vajra together with the bell. Half of the fist is on the sharp dagger.’
And the forefinger and middle finger are like arrows.

The forefingers, etc., which are tri-tipped, are separated yet again bg means of the
half-fist with respect to the tri-tipped one. On the auspicious swords,”3® the binding of
the fist is the fear-producing {mudra, in the form of} the half moon, which is the auspi-
cious pinkie.

755 (Skt. tiksna-khadge; Tib. ral gri mon por)
756 (Skt. §ri-kartyam; Tib. gri gug)



VERSE 178

Sanskrit: karnordhvam mustibandho bhavati varafare’ngusthakam madhyamordhve
tarjanyatyantavakra bhavati nrpa tathaivankuse mustibandha |

mile tarjanyanama bhavati §arasama madhyamordhva ca kunte

tiryanmustiSca dande susamakaratale’figusthasarah kuthare || 178 H

Tibetan: rna ba'i steng du khu tshur beings shing gung mo’i steng du mthe bor ° gyur
te mda’ yi mchog la’o

khu tshur bcings shing ’jub mo shin tu 'khyog bar *gyur te mi bdag de bzhin nyid du
Icags kyu la’o

rtsa bar dzub mo ming med du *gyur mda’ dang mtshungs pa’i steng du gung mo yang
ni mdung la ste

thad kar khu tshur dbyug pa la’o lag ’thil shin du mnyam la mthe bo brkyang ba dgra
sta la

English: The clenching of the fist occurs above the ear in {the mudra of} the best
arrow. The thumb is above the middle [finger]. The forefinger is completely bent,757
O King.758 Likewise, there is a binding of the fist on the hook.

In the root [mudra], the forefinger and the fourth finger are like arrows, and [they] are
above the middle finger in the spear {mudra}. And in the staff {mudra} is the horizon-
tal’5? fist. On the surface of the hand, which is very level, the extension of the thumb
is in the axe {mudra}.

757 (Skt. vakra; Tib. *khyog bar)
758 (skt. nrpa; Tib. mi dag)
759 (Skt. tiryan; Tib. thad kar)



VERSE 179

Sanskrit: urdhve mustidvayam syadasurapatigajasyajine tarjani ca
damstrayam mustibandho hyubhayakaratale cardhacandra kanistha |
vame bahuprasaro bhavati karatalam cordhvagram khetake ca
khatvange’cchidramustirbhavati ca niyata skandhasara kanistha | | 179 I

Tibetan: steng du khu tshur gnyis dang *dzub mor ’gyur te lha min bdag po glang chen
lpags pa dag 1a’o

mche ba la ni lag pa gnyi ga’i mthil du khu tshur beings shing mthe chung zla ba phyed
pa’o

[khetaka] la dpung ba g.yon pa rab tu brkyang zhing lag pa’i 'thil ni steng du son par
’ gyur

[khatvanga] la khu tshur bug par 'gyur te nges pa nyid du phrag par mthe chung
brkyang pa’o

English: Above, in the {mudra of the} hide of the elephant, which is the lord of
demons {Ganasa}, there should be a pair of fists and the forefinger. In the [mudra of
the] tusks,760 is the binding of the fist, indeed, and the pinkie is a half-moon on the
surface of both hands.

On the left, there is an extension of the forearm, and the surface of the hand is upwards
in the shield’6! {mudra}. On the club with the skull on top,762 there is a tight fist.
And the pinkie, which is prescribed and is {in the region of} the shoulder, is extended
{upwards?}. {This is the mudra of the skull club.}

760 (Skt. damstrayam; Tib. mche ba la)
761 (Skt. khetaka; Tib. [khetaka])
762 (Skt. khatva-ange; Tib. [khatvanga)



VERSE 180

Sanskrit: angulyacchidrapanih kamaladalamiva §rikapale krtordhvam
panavuttanamustirbhavati dhanusi vai vamabahuprasarah |
tarjanyaridhavakro bhavati ca niyata madhyama vajrapise

ratne dvandvo’ngulinam bhavati nrpa vika$aSca padme ca tasam |} 180 ||

Tibetan: sor mo bug pa med pa’i lag pa pad ’dab lta bu steng du byas pa dpal Idan
thod pa la

gzhu la lag pa gan rkyal khu tshur du ’gyur nges par dpung ba g.yon pa rab tu brkyang
ba’o

gung mo dag ni *dzub ma 'khyog po kun du rten par gyur te nges par rdo rje zhags pa
la

rin chen la ni sbyar ba’i sor mor "gyur te mi bdag de dag rnam par phye ba pad ma la

English: In the auspicious skull {mudra}, the hand with the tight fingers, which is like
a lotus-petal, is facing upwards. In the bow {mudra}, there is an extended fist, indeed,
and an extension of the left forearm.

The forefinger is elevated and crooked and the middle finger is prescribed in the varja-

noose {mudra}. In the jewel {mudr?, there is a pair of fingers, O King.763 And there
is an expansion of these in the lotus {mudra}.

763 (Skt. nrpa; Tib. mi dag)



VERSE 181

Sanskrit: tarjanyangusthayogo bhavati jalacare’nigusthakadhasca musti-
radar§e sammukham syat susamakaratalam sangulikam hyachidram |
tarjanyadyurdhvavakra kramapariracitangusthake §rikhalaya-
mangusthadyascatasrah $irasi samamukha kuiicitadhah kanistha {) 181 }1

Tibetan: chu na rgyu ba la ni "dzub mo mthe bo sbyar bar 'gyur te mthe bo’i ‘og tu
khu tshur ro

me long la ni shin tu mnyam pa’i lag ’thil sor mo bug pa med bcas mngon du phyogs
par 'gyur
mthe bo la ni ’dzub mo la sogs steng du ’khyog po rim par yongs su bkod pa lcags
sgrog la’o

mgo bo la ni mthe bo la sogs bzhi bo gdong dang mtshungs shing og tu mthe chung
bskum pa’o

English: The joining of the forefingers and the thumb is in the object moving in water
{the conch mudra}, and there is a fist under the thumbs. The extremely-level surface
of th%gland should be face-to-face’64 in the mirror {mudra}, indeed, with tight fin-
gers.

The forefinger, etc., is above and bent,766 fashioned in sequence, on the thumb in the
fetter {mudra}. And the four, thumb, etc., are on the head {mudra}, and the pinkie is
facing’67 and is curved downwards.

764 (Skt. sam-mukham; Tib. mngon du phyogs par)

765 (Skt. sa-angulikam hi achidram; Tib. sor mo bug pa med bcas)

766 (skt. vakra; Tib. 'khyog po) See KT III. 178, in which the Tibetan term "’khyog bar" is used for
the Sanskrit term "vakra."

767 (Skt. sama-mukha; Tib. gdong dang mtshungs)



VERSE 182

Sanskrit: hastabhyam Sankhamudra bhavati hi mukute tarjanidvandvayogah
paficanigulyaikayogo’pi ca karatalayoh prsthatah kundalamca |

panau prsthe’figulinam kramapariracitam bandhanam kanthikayam
tryaiigulyanyonyayogobhayakarakutiladyantayormekhalayam || 182 ||

Tibetan: cod pan la ni lag pa dag gis dung gi phyag rgya dzub mo gnyis po sbyar ba
nyid du 'gyur

lag ’thil dag gi rgyab tu sor mo Inga po mams ni geig tu sbyar ba dag kyang rna rgyan
la

lag pa’i rgyab tu sor mo rnams ni rim par yong su bkod cing bcings pa mgul ba’i rgyan
la ste

lag pa gnyi ga’i sor mo gsum ni pan tshun sbyar zhing thog mtha’ bskum pa dag ni ske
rags la’o

English: By means of both hands, the conch mudra is indeed the joining of the two
forefingers on the crown.”68 And also the single yoking of the five fingers and the ear-
ring are on the back side of the surfaces of both hands.

The binding of the fingers is fashioned sequentially on the back side of the hand, on the
necklace, on the beginning and end of both crooked hands of the mutual yoking769 of
three fingers, [and] on the belt.

768 (Skt. mukute; Tib. chod pan la)
769 (Skt. anyonya-yoga; Tib. phan tshun sbyar)



VERSE 183

Sanskrit: angusthau madhyame dve valayamiva krtau niipure mustibandhat
tadvat keyiirayugme bhavati ca katake tarjanidvandvayogah |

angustho dakininam bhavati varakulam tarjani guhyakanam

gandharvanam phaninam kramapariraciti madhyama’namiki va || 183 ||

Tibetan: khu tshur bcings nas mthe bo dag ngang gung mo gnyis po zlum skor Ita bur
byas pa rkang gdub la

de bzhin du ni dpung rgyan zung dang gdu pu la yang *dzub mo pan tshun sbyar pa dag
tu 'gyur

mthe bo mkha’ gro ma rnams dag gi mchog gi rigs su 'gyur te *dzub mo gsang ba pa
rmams kyi

dri za mams dang gdengs can mams kyi gung mo dang ni ming med rim par yongs su
bkod pa’o

English: The two thumbs [and] the two middle fingers, are fashioned like a circle on
the anklet from the binding of the fist. And likewise, on the pair of bracelets and on
the the braclet of gold, there is joining of the pair of forefingers.

The thumb of the dakinis is the family of the Supreme [Victor], and the forefinger is of
the secret ones {the yaksas}. The middle finger or fourth finger of the Gandharvas or
of the serpents is fashioned in sequence.



VERSE 184

Sanskrit: bhiitanam $rikanistha pravarakaratalam raksasanim kulam syat
siddhanam mustibandho bhavati varakulam parvasandhih surdnam }
paficangulyardhavakra hyubhayakaratalam jatimudra nakhinam

tarjanyau dve’rdhavakre Sirasi khalu gate $§mgindm mustibandhat || 184 ||

Tibetan: ’byung po mams kyi dpal 1dan mthe chung rab mchog lag pa’i ’thil ni srin po
rmams kyi rigs su ’gyur

grub pa mams kyi khu tshur bcings pa mchog gi rigs te tshigs kyi tshams ni tha mams
dag gi’o

lag pa gnyi ga’i ’thil du sor mo Inga po phyed "khyog rigs kyi phyag rgya sder mo can
rnams kyi

khu tshur bcings las *dzub mo gnyis po phyed *khyog nges par mgo bor son pa rva can
rmams kyi'o

English: The auspicious pinkie of demons is the surface of the hand of the best ones
and should be the family of meat-eaters.’’0 The binding of the fist of the accomplish-
ments is the best family. The finger-joint?7! is of the gods.

The five fingers with crooked halves indeed [on] the surface of both hands is the birth-
mudra of the tigers.”’2 The two forefingers and the two half crooked ones [fingers]
indeed are located on the head of the horned-ones”73 from the binding of the fist.

770 (Skt. raksanam kulam; srin po rnams Kyi rigs su)
m (Skt. parva-sandhih; Tib. tshigs kyis 'tshams) The Sanskrit term "parva-sandhih” also refers to the
junction of the 1st and 15th lunar fortnights.
72 (skt. jati-mudra nakhinam; Tib. rigs kyi phag rgya sder mo can rnams kyi)
73 (Skt. $mginam; Tib. son pa rwa can rnams Kyi)



VERSE 185

Sanskrit: baddhe’nyonyam kanisthe visamakaratale paksayogo’ndajanam
paiicangulyagravakra bhavati hi phaninam jatimudra viSista |
tarjanyantah prasarah pratidivasabalau capare’dhasca liste

jvalayam §listajyesthau varakaratalayostarjani sarita’nya | | 185 ||

Tibetan: phyi rol lag pa’i ’thil la mthe chung pan tshun bcings shing gshog pa sbyar ba
sgong skyes rnams ky1 ste

sor mo Inga po rtse mo 'khyog pa gdengs can rnams kyi rigs kyi phyag rgya khyad par
’phags par ’gyur

nyin zhag so so’i gtor ma la ni 'dzub mo’i mtha’ rnams rab brkyang gzhan pa ‘og tu
spyar byas pa

"bar ba dag la mthe bong sbyar te mchog gi lag 'thil dag gi *dzub mo brkyang ba gzhan
pa’o

English: The two smallest fingers mutually bound’74 on the surface of the uneven
hand is the wing yoga775 of the egg-born ones. The five fingers with bent tips is
indeed the special’’6 birth-mudra of the serpents.

The extensions ending in the forefingers, and the other two that possess strengths?77
day-by-day,778 are joined below. The two middle fingers779 are joined on the surface
of the best hand. The extended forefinger is other {the second mudra} flame.

774 (Skt. baddhe-anyonyam; Tib. phan tshun beings)

775 (Skt. paksa-yogo; Tib. gshog pa sbyar ba)

776 (Skt. visista; Tib. *phags par)

777 (Skt. balan; Tib. gtor ma la) What is this??

778 (skt. pratidivasa; Tib. nyin zhag so so)

779 (Skt. jyesthau; Tib. mthe bong) The Sanskrit term "jyestha” also refers to the first month of summer
(May-June).



VERSE 186

Sanskrit: idanim viravire§varinim parasparasambhasanamudra ucyante //
tarjanya darSanam vai kathitamapi bhavet svagatam yogina$ca

dvabhyam susvagatam ca pravadati subhagi ksemamangusthabandhat i
angulyaschotikayah kathayati niyatam §resthamantri tvamatra

afigusthanamikabhyam sasamayasuraya tarpanam te karomi || 186 | |

Tibetan: ’dzub mo bstan na legs par *ongs sam dag kyang nges par rjod par ’gyur te
mal ’byor pa la yang

gnyis kyis shin du legs pang ‘ongs dang skal bzang dge ba mthe bo bcings pas rab tu
rjod par 'gyur

sor mo’i se gol rdobs pas khyod ni *di ru sngags pa mchog ces nges par brjod par °’ gyur
ba ste

mthe bo dang ni ming med dag gis dam tshig bcas pa’i chang gis khyod ni tshim par
byed pa’o

English: Now the mudrds of the hero’s and goddesses’ mutual conversation are
described. 780

The seeing of the forefinger, indeed, and the greeting of the yogi also should be
spoken. By both {the forefinger and middle finger}, an excellent greeting {is spoken}.
The lovely woman speaks peace from the binding of the thumb.

From the snapping of the finger, the best practitioner tells what is prescribed. "You,

here -- I prepare something refreshing for you from the thumb and fourth finger,
together with the spirituous liquor of the commitment."

780 See BDNN (1973: 452)



VERSE 187

Sanskrit: sarvangulyagrasarat pravadati subhaga svagatam yogina§ca
vamangasparsanena prakatayati sada bandhureko mama tvam |

yonau spar§e ca bharta’pyadharakucayugalekhane va nakhaisca

afgulyanyonyabandhat kathayati samayam madhyamangusthasarat || 187 | !

Tibetan: sor mo thams cad rtse mo brkyang bas skal bzang legs par ’ongs pa brjod781
’gyur ral ’byor pa la yang

g-yon gyi yan lag reg pas rtag tu khyod ni bdag gi gnyen gcig pu’82 dag rab tu gsal bar
byed

skye gnas dag la reg pas khyo ste mchu dang nu ma zung dang nges par sen mo debs
pas kyang

sor mo phan tshun bcings shing gung mo dang ni mthe bo brkyang bas dam tshig rjod
par byed pa yin

English: The lovely woman greets the yogis from the expanse of the tips of all [her]
fingers. 7ng touching the limb on the left, she clarifies, "You always are my single
relation."”

Having touched [her] vagina,’8 the Lord also scratches [her] lips785 and [her] pair of
nipples with [his] nails. From the mutual binding’86 of the fingers, he utters the com-
mitment by the extension of the thumb and middle fingers.

781 yC incorrectly reads "rjod."

782 yC incorrectly reads "bu."

783 (Skt. bandhur-eko; Tib. gnyen gcig pu)

784 (Skt. yonau; Tib. skye gnas dag la)

785 (Skt. adhara; Tib. mchu)

786 (Skt. anyonya-bhandhat; Tib. phan tshun bcings)



VERSE 188

Sanskrit: idanim nirbhartsanamudra ucyante //

osthabhriinetravaktre vadati §irasi kandiilyamane’timiirkho
damstramadhye kanistha prakatayati bhayam tarjani hrnmukhe ca |
angusthe mustibandhad bhuvi karacaranasphalane bhaksayami
jihvaspar§e ca bhuktam hyudarada$anayostadite naiva bhuktam || 188 ||

Tibetan: mchu dang smin ma mig dag yo zhing mgo la ’phrug par byed na shin du
rmongs pa brjod par byed

mche ba’i dbus su mthe chung dang ni snying kha kha ru *dzub mo ’jigs pa rab tu gsal
bar byed

mthe bo khu tshur bcings pa dang ni lag pa rkang pa sa la rdebs na nga yis bza’ bar bya
Ice la reg na zos pa dang ni Ito dang so la bsnun pa dag gis ma zos pa nyid do

English: Now the threatening mudras are described.

With respect to the crooked lips, eyebrows and eyes, on the head that he is scratching,
the complete fool’87 speaks. [When] the pinkie [is placed] on the middle of his teeth
and the forefinger is [placed] on [his] heart and mouth,788 it clarifies fear."

From the binding of the thumb in the fist, [I pound] on the earth.789 Rubbing the feet
and hands, I eat food through the touch of the tongue. Indeed, in the beating”%0 of the
belly and the tooth, this is a sign of eating or not eating.

787 (skt. atimiirkho; Tib. shin du rmongs pa)
788 (Skt. hrn-mukhe ca; Tib. snying kha kha ru)
789 (Skt. bhuvi; Tib. sa la)

790 (Skt. tadite; Tib. bsnun pa dag gis)



VERSE 189

Sanskrit: panau prsthe ca gaccha pravadati niyatam sammukhe tistha tistha
janiirimardane vai kathayati subhaga’dyaiva vi§rimaya tvam |

nidram padaprasarat kuru mama suratam januyugmaprasarat

sarvange sprSyamane vadanagatakare nasti melapako me || 189 ||

Tibetan: lag pa’i rgyab kyis song zhig ces par rab tu rjod te mngon du phyogs pas 'dug
cig go

byin pa brla la nyed na skal bzang khyod ni di ring kho na ngal so nges par brjod par
byed

rkang pa rab tu rkyong bas gnyid dang pus mo zung dag rkyong bas bdag la shin du
dga’ ba gyis

yan lag kun la reg par byed cing kha ru lag pa gnas pa bdag la *dus pa med pa’o

English: On the hand and on the back side, she declares that which is prescribed,
"Go!" With respect to face-to-face, "Stand!, Stand!" Indeed, with respect to pressing
the knee and thigh, the lovely woman speaks, "Right now, you should stop."

From the expansion of the foot, "Make sleep for me and make love {to me}." From
the expansion of the pair of knees, "When all the limbs’9! are being touched [and] the
hand located on the mouth, there is no uniting’92 of me {with you}."

791 (Skt. sarva-ange; Tib. yan lag kun la)
792 (skt. melapako; Tib. *dus pa)



VERSE 190

Sanskrit: anyonyam hastabandhe vadati mama grhe cakramelapako’dya
angusthanamikagrad bahuvidhasamayaistarpayamo yathestam |

pade kandiiyamane gamanamapi tatha bahyamelapake ca

tarjanyanyonyabandhe tvapaharati bhayam vajramitram tvamadya || 190 L

Tibetan: pan tshun lag pa bcings pas bdag gi khyim du de ring 'khor lo ’dus pa dag ni
rjod par byed

mthe bo ming med rtse mo dag gis mam mang dam tshig mams kyis ji ltar *dod par
mchod par bya

rkang pa la ni "phrug par byed na de bzhin du ni phyi rol ’dus pa rnams la ° gro ba yang

’dzub mo phan tshun beings na rdo rje’i grogs po khyod ni de ring 'jigs pa 'phrog par
byed pa’o

English: Mutually,”93 with respect to the clagging of the hand, she speaks "Of me, at
my home, today, there is a meeting of cakras.”#_From the tip of the thumb and fourth
finger, by means of many kinds of commitments,?95 we satisfy796 according to desire.

When the foot is being scratched, there also is a "going."797 With respect to the unit-
ing of the exterior, [there is] a mutual binding798 of the forefingers. But she removes
fear, "Today, you are [my] vajra friend."

793 (skt. anyonyam; Tib. phan tshun)

794 (skt. cakra-melapako; Tib. "khor lo 'dus pa dag)

795 (Skt. samayais; Tib. dam tshig rnams kyis)

796 (Skt. tarpayamo; Tib. 'dod par)

797 (Skt. gamanam; Tib. 'gro ba) This refers to sexual union.
798 (skt. anyonya-bandhe; Tib. phan tshun bcings)



VERSE 191

Sanskrit: idanimatyantekruddhanam mudra ucyante //

keSacchede svadantairvadati narapaso pataniyastvamatra

anyonyam dantaghrste tava pi§itamidam bhaksaniyam mayadya |
jihvausthe lalite vai vadati tava tanau raktapanam karomi

osthe sandaSyamane’pyudaragatamidam bhaksayamastavantram || 191 }|

Tibetan: skra ni rang gi so yis gcod na mi yi phyugs khyod ’dir ni ltung bar bya ba
rjod par byed

so ni phan tshun 'dar bar byang na khyod kyi sha ni *di dag ba dag gis di ring bza’ bar
bya

Ice mchu g.yo bar byed na khyod kyi lus las khrag ni btung bar bya’o nges par rjod par
byed

mchu la so ni 'debs par byed na khyod kyi rgyu ma Ito bar gnas ’di ba dag gis bza’ bar
bya

English: Now the mudras of the limitless wrathful ones are described.

With respect to cutting the hair by means of his own teeth, she says, "O Beast among
Men, you here are felled. There occurs mutually’99 a grinding of the teeth -- this flesh
of yours should be eaten by me, now."

When the tongue and lip are fondled,300 indeed he says, "In your body, I drink blood."
Also, when the lip is being bitten80! [he says], "Now we eat your entrails802 located in
your belly803,"

799 (skt. anyonyam; Tib. phan tshun)

800 (skt. Ialite; Tib. gyo bar byed)

801 (skt. sandaSyamane; Tib. 'debs par byed)
802 (Skt. antram; Tib. rgyu ma)

803 (Skt. udara; Tib. Ito bar)



VERSE 192

Sanskrit: lasyayogena lasya bhavati narapate hasyayogena hisya
nrtyayogena nrtya bhavati bahuvidha vidyayogena vadyi |
gitayogena gita varavividhaguna gandhayogena gandha

malayogena mala bhavati gunava$ad dhiipayogena dhiipa || 192 ||

Tibetan: sgeg pa’i sbyor ba yis ni sgeg par ’gyur te mi yi bdag po bzhad pa’i sbyar bas
bzhad pa’o

gar gyi sbyor ba yis ni gar du 'gyur te rnam pa mang po’i rol mo’i sbyor bas rol mo’o
klu yi sbyor ba yis ni glu ste mchog gi yon tan rnam mang dri yi sbyor ba dag gis dri

phreng ba’i sbyor ba yis ni phreng bar ’gyur te yon tan dbang gis sbos kyi sbyor ba dag
gis spos

English: By means of the yoga of the dancing girl,804 the dancing girl {mudra} arises,
O Lord of Men. By myeans of the yoga of laughter, the laughter ?rlnrudri} arises. By
means of the yoga of dancing,805 the multifaceted dancing {mudra} arises. By means
of the yoga of instrumental music,806 the instrumental music {mudra} arises.

By means of the yoga of singing, the singing {mudri}, which has best, multifaceted
quality, arises. By means of the yoga of smell, the smell {mudra} arises. By means of
the yoga of the rosary, the rosary {mudra} arises, in accordance with the qualities. By
means of the yoga of incense, the incense {mudra} arises.

804 (skt. lasya; Tib. sgeg pa)
805 (Skt. nrtya; Tib. gar)
806 (skt. vadya; Tib. rol mo)



VERSE 193

Sanskrit: dipakarena dipa khalu nihatatama patramudra’mrta sya

ityevam sarvamudrah punarapi ca tatah paficabhedairvibhinnzh |

anya mudrastvanantah sakalatanugati yogina veditavya

yadyad vastusvabhavo bhavati bhuvitale tatsvabhava$ca mudrah || 193 |!

Tibetan: mar me’i rnam pas mar me nges par mun pa bcom pa dang ni snod kyi phyag
rgya bdud rtsir *gyur

zhes pa de ltar phyag rgya thams cad slar yang de nas Inga yi dbye bas mams par phye
ba ste

gzhan pa phyag rgya mtha’ yas mams kyang mtha’ dag lus la gnas pa mal ’byor pa yis
rig par bya

gang gang dngos po’i rang bzhin du ’gyur sa yi steng du de yi rang bzhin dag kyang
phyag rgya rnams

English: By means of making the lamp, the lamp {mudrd}, by which darkness is
destroyed, arises. The vessel mudra should be nectar.807 Thus, in this way, all the
mudras arise. And yet again, thereupon, [all the mudras] are divided by means of the
five divisions.

But there are other mudras that should be known by the yogi that are limitless and that
are located on the entire body. Whatsoever thing is the inherent nature of an object on
the surface of the earth,808 that is the inherent nature®09 and is the mudrss,

807 (Skt. amrta; Tib. bdud rtsir)
808 (Skt. bhuvi; Tib. sa)
809 (Skt. sva-bhavs$; Tib. rang bzhin dag)



VERSE 194

Sanskrit: idanim drsti samketa ucyate //

taryagdrstya ca diti kathayati subhagasyagatastvam kutasca

pratyuktam yoginah syat Sirasi gatakarasyeksane taddiso vai |
ksemaste’pytirdhvadrstya ksititalagataya tastha va§rimaya tvam

gaccha tvam vakradrstya kathayati suratam ragadrstya ca diiti | | 194 | |

Tibetan: pho nya mo ni ’phreng la Ita bas khyod ni gang zhig nas ’ongs skal pa bzang
la rjod par byed

mgo bor lag bzhag de yi phyogs su nges par bltas pa rnal *byor pa yis lan ni smras par
’ gyur

steng du Ita bas khyod ni dge 'm sa yi steng du gnas pas khyod ni *dug la ngal so zhig

yon por lta bas khyod song chags pa’i Ita bas pho nya mo ni shin du dga’ ba rjod par
byed

English: Now the sign of sight is described.

And by means of the oblique glance, the female messenger {yogini} says to the
fortunate one, "You have come from whence?" There should be a reply of the yogi,
the {left} hand of whom is on his head -- "Indeed, the directions of that [are] on the

sight."”

With an upward glance, she says, "Peace to you, again." [With a glance] located on
the surface of the earth,810 she says, "You stand, relax." With a crooked glance, she
says, "Go, you." And with a passionate glance, the messenger says, "Make love. w811

810 (skt. ksiti; Tib. sa)
811 (Skt. suratam; Tib. shin du dga’ ba)



VERSE 195

Sanskrit: mitram me sausyadrstya katayati bhayam krodhadrstya bhrkutya
kriira’ham ke$adrstya kathayati subhagasyergitaih svasvabhavam |

drna drstyattamaham prakatayati gunam yogini ghranadrstya

saubhagyam caisthadrstya vadati kucayugalokane’ham sumudra || 195 ||

Tibetan: zhi ba’i Ita bas bdag gi grogs po khro gnyer khro bo’i Ita bas ’jigs pa rab tu
bsal bar byed

skra la Ita bas bdag ni ma rungs par rjod skal bzang la ni rang bzhin zur gyis so

mdzod bur Ita bas bdag mchog rnal 'byor ma ni sna la Ita bas yon tan rab tu gsal bar
byed

mchu la Ita bas skal pa bzang ste nu ma zung la Ita na bdag ni phyag rgya bzang mor
rjod

English: With a soft glance, she says, "{You} are my friend." She makes clear her
fear with a wrathful glance and furrowed brow. "I am fierce,"812 she says with a hair-
[tossing] glance. By means of the gestures, she tells the fortunate one [his] own
inherent nature.

With a wool glance, she makes clear, "I am supreme."813 The yogini makes clear her
good quality by means of a nose glance. And with a lip glance, she declares her happi-
ness.814  Upon looking at {her own} pair of nipples, she states, "I am an excellent
mudra.”

812 (skt. krira; Tib. rungs par)
813 (Skt. uttams; Tib. mchog)
814 (skt. saubhagyam; Tib. skal pa bzang)



VERSE 196

Sanskrit: hrddrstya bhavitatma vadati bhujayugalokane’ham pracanda
§aktaham skandhadrstya sanakhakaratalalokane raksasi ca |

prsthaloke bhujangi tvahamiti samayT nabhidrstya narendra

Suddhaham guhyadrstarthda’pyahamapi surate durjaya corudrstya || 196 | !

Tibetan: snying khar lta bas bsgoms pa’i bdag nyid lag pa zung la Ita na bdag ni rab tu
gtum mor rjod

phrag par Ita bas bdag ni nus ma sen ma dang beas lag pa’i ’thil la Ita na srin mo’o
rgyab tu Ita na lag ’gro ma ste lte bar Ita bas mi yi dbang po bdag ni dam tshig can
gsang bar lta bas bdag ni dag pa brla la Ita bas bdag ni shin du dga’ la gdul bar dka’

English: With a heart glance, she states, "My self is revealed."8!5 Upon looking at
{her} pair of arms, she states, "I am strong." She says, "I am powerful" with a
shoulder glance. Upon lookinﬁ at the surface of her hands together with her nails, she
also says, "I am a demoness. "816

Upon looking at her back,817 she says, "But I am a snake.” Upon a navel glance, she
says, "I am a commitment-holder, O Lord of Men." Also upon a glance at her secret
area, she says, "I am also pure."18 And upon a glance at her thighs, she says, "I am
difficult to conquer81? with respect to lovemaking, "820

815 (Skt. bhavita-itma; Tib. bsgoms pa’i bdag nyid)

816 (skt. raksasi; Tib. srin mo)

817 (skt. prstha-gloke; Tib. rgyab tu Ita)

818 (skt. suddha; Tib. dag pa)

819 (skt. dur-jaya; Tib. gdul bar dka’) The Sanskrit term "jaya" also refers to one of the subtle chan-
nels.

820 (Skt. su-rate; Tib. shin du dga’ la)



VERSE 197

Sanskrit: siddhaham janudrstya kathayati niyatam carddhida padadrstya
padangusthavaloke tvahamapi bhuvane vajrakayaikavira |
sarvangulyagradrstya tribhuvananilaye sarvaga vi§vamata

dutinameva dfstih ksititalanilaye yogina veditavya || 197 ||

Tibetan: pus mor Ita bas bdag ni grub pa nges par rjod byed rkang par Ita bas rdzu
’phrul sbyin pa mo

rkang pa’i mthe bong nges par Ita na bdag ni srid par rdo rje’i sku ste dpa’ mo gcig pu
dang

sor mo kun gyi rtse mor lta bas srid pa gsum gyi gnas su kun du ’gro ma sna tshogs
yum

pho nya mo rnams lta stangs nyid ni sa yi steng gi gnas su mal ’byor pa yis rig par bya

English: Upon looking at her knees, she says, "I am accomplished.” Upon a glance at
her foot, she says, "Necessarily,821 I am a bestower of success.” But upon looking
downward at her big toes, she says, "Also in the realm,822 I am the single heroine of
the vajra body."

With a glance at the tips of all her fingers, on the abode of the three realms, she says,
"I go everywhere -- I am the mother of everlthing. " Of the messengers only, the
glance on the abode on the surface of the earth823 should be understood by the yogi.

821 (skt. niyatam; Tib. nges par)
822 (Skt. bhuvane; Tib. stid par)
823 (Skt. ksiti; Tib. sa)



VERSE 198

Sanskrit: idanim Sisyanam dandrtham svaSariradivibhaganiyama ucyate //
sadbhagam dehamadhye karacaranatanor danamapyuttamarge

vaca karmendriyanam sagunamapi manastvindriyanam ca madye |
dhatvam$am dhatumadhye dvipadapa$uganan tattvabhagena canyad

dcaryaya pradaya vrajati sukhapadam divyamudranuviddhah || 198 } |

Tibetan: drug cha lus kyi nang nas lag pa rkang pa lus ngag las ni yan lag mchog
kyang sbyin pa ste

las kyi dbang po rnams las dag dang dbang po rnams kyi nang nas yon tan dang bcas yi
dag kyang

khams kyi cha shas khams kyi nang nas rkang gnyis pa dang phyugs kyi tshogs las de
nyid cha yis gzhan

mchog gi phyag rgya rjes su rig pa slob dpon la ni rab tu phul na bde ba’i gnas su ’gro

English: Now, the precept for dividing one’s own body, etc. is described for the sake
of giving to disciples.

Six divisions are in the middle of the body. The giving of the hands, feet and body, in
turn, is the highest 1imb.824 Speech {should be given} among the action organs. But
the mind together with its qualities {should be given} among the sense faculties.

Having given to the teacher the share of elements in the middle of the elements --
flocks of two-footed creatures and four-footed creatures,825 and another by means of
the division of the principles - he [the disciple] attains a state of joy826 -- he who is
pervaded by the divine mudra.

824 (skt. uttama-ange; Tib. yan lag mchog)
825 (skt. dvi-pada-paSu-ganan; Tib. rkang gnyis pa dang phyugs kyi tshogs las)
826 (Skt. sukha-padam; Tib. bde ba'i gnas)



VERSE 199

Sanskrit: idanim karunabhiseka ucyate //

ye sattva lokadhatau trividhabhavagata jfianavajrankusena
akrstva tan samantat paramakarunaya mandale cabhiSicya |
buddhairvajramrtenamala$aSivapusi vajrino labdhamargah
svasthane presaniya vyapagatakalusa bodhicaryaridhah || 199 ||

Tibetan: sems can gang dag rnam gsum srid par gnas mams ’jig rten khams las ye shes
rdo rje Icags kyu yis

bkug ste de rnams mtha’ dag mchog gi snying rjes dkyil "khor du ni sang Igyas rnams
dang rdo rje yi

bdud rtsis mngon par dbang bskur nas ni dri med ri bong can las rdo rje can gyl lam
thob pa

dri ma mam par bral zhing byang chub spyod la rjes su gnas rmams rang gi gnas su
gtang bar bya

English: Now the empowerment of compassion is described.

The beings located in three-fold existence in the realm of the world -- having attracted
them completely by means of gnosis and the vajra hook,827 and having empowered
them by means of the highest compassion in the mandala,

by means of the Buddhas, bgl means of the nectar of the vajra, and by means of the
form of the stainless moon,®28 the vajra possessors are those by whom the path has
been obtained. They should be summoned in their proper place, those from whom sins
have vanished, those who have fulfilled®2? the practice of perfection.

827 (skt. vajra-anikusena; Tib. rdo rje Icags kyu yis)

828 (Skt. amala-§aSiva-pusa; Tib. dri med ri bong can las) The Sanskrit term "pusa” also refers to a sub-
tle channel.

829 (Skt. ariighah; Tib. gtang bar bya)



VERSE 200

Sanskrit: idanimavadhiitasya Sisyasyabhisekaniyam ucyate //
dravyabhave’bhiseko jinapati vacanenivadhiitasya deya

evam dhimadimargah sakalagunanidhimadikayogayuktah |
sevartham hastamudra svahrdayava$aga sarvadosairvimukta

anyesam naiva deyam jinavarahrdayam matrpijavihinam |} 200 ||

Tibetan: rdzas rnams med pa’i mngon par dbang bskur rgyal pa’i bdag po'i bka’ yis
kun spangs la ni sbyin par bya

de bzhin du ba la sogs lam dang mtha’ dag yon tan gter ni rtsa yi ral ’byor ldan pa ste

bsten pa’i don du lag pa’i phyag rgya rang gi snying gi dbang son skyon rnams kun las
rmam par grol

gzhan rmams la ni rgyal ba mchog gi snying po yum gyi mchod pa rmams dman sbyin
pa nyid mi bya

E;}%“s‘" The precept is described for the empowerment of the disciple who has shaken
off¥30 from himself worldly obligations.

In the absence of wealth, by means of the speech of the Lord of Victors, the empower-
ment should be given to the ascetic. Thus, the path of smoke, etc., which is the treas-
ury of all good qualities, is joined to the yoga of the channels.

For the purpose of reverence,®31 the hand mudr3, which involves submission to one’s
own heart,832 is liberated from all faults. The heart of the Supreme Victor, which is
devoid of the offering of the mother, indeed is not to be given to others.

830 (skt. avadhd) This Sanskrit term also means "expelled” or "renounced."
831 (skt. seva; Tib. bsten pa)
832 (Skt. sva-hrdaya-vaSaga; Tib. rang gi snying gi dbang son)



VERSE 201

Sanskrit: idanim mandalavisarjanamucyate //

sekante Srighatanam mrdutanusukhadam kaficukam vastrayugmam deyam
§riyoginibhyastvaparamapi tatha kaficukam vastrayugmam |
dvarasthebhyah pradeyam sakalaganakulayatmasSaktya tathanyad

ante homam prakrtya svahradayakamale jfianasattvam prave$ya || 201 ||

Tibetan: dbang gi mthar ni dpal®33 Idan bum pa mams kyi ’jam zhing lus la bde ster
stod kor gos zung dag

dpal ldan rnal ’byor ma rmams dag la sbyin bya gzhan yang de bzhin stod kor dang ni
gos zung dag

sgo na gnas pa rnams la rab sbyin mtha’ dag tshogs kyi rigs la bdag nyid nus pas de
bzhin gzhan

mthar ni sbyin sreg byas nas rang gi snying kha'i pad mar ye shes sems dpa’ rab du
gzhug bya ste

English: Now, the dismantling of the mandala is described.

At the completion of the consecration, the pair of garments {together with} the upper
garment, which give joy to the soft body, {which is set on top} of the auspicious
pots,834 should be given to the glorious yoginis. But also another pair of garments
{together with} the upper éarment should be bestowed likewise to those who stand at
the doors {the protectors}.835

Likewise, according to one’s ability, another should be bestowed to the families
together with the groups. At the end, having made the burnt offering, and having
made the gnosis-being enter into the lotus of one’s own heart,

833 vc incorrectly reads "dpang."
834 (skt. §ri-ghatanam; Tib. dpal l1dan bum pa rnams kyi) The term "pots” is a euphemism for "breasts."
835 (skt. raksapalebhyah)



VERSE 202

Sanskrit: svasthane laukikn vai sakalamapi rajo vahayecchuddhanadyam
tambulam gandhadhiipam kusumaphalasamam §atikam kanyakanam |
dattva’’caryah saSisyah sakalaganakulam tarpayitva yathestam
Sisyasyajiam pradaya pravarakarunaya presayet svasvadhamni | | 202 | |

Tibetan: ’jig rten836 pa mams rang gi gnas su mtha’ dag rdul tshon mams kyang dag
pa’i klung la spyan drang bya

[tambiila] dang dri spos me tog ’bras bur bcas dang ras yug dang ni gzhon nu ma rnams
la

byin nas slob dpon slob mar bcas pa mtha’ dag tshogs kyi rigs ni ji Itar *dod par mchod
byas te

slob ma la ni gnang ba rab sbyin rab mchog tshogs kyi rigs ni rang rang gnas su gshegs
su gsol

English: in the proper location, one should carry the worldly ones {Indra, etc.} indeed
and also all of the dust to the pure river. Having given to the maidens®37 the beetle
leaf, fg%rant incense, the flower, that which is the same as the fruit, and the pet-
ticoat,

the teacher together with his disciple, having satisfied the family of all the groups as
desired, having bestowed the permission839 to the disciple, one should send forth each
to his own dwelling840 with the highest compassion.

836 vc incorrectly reads "rtan.”

837 (skt. kanyakanam; Tib. gzhon nu ma rnams la)
838 (skt. satikam; Tib. ras yug)

839 (skt. ajfiam; Tib. gnang ba)

840 (skt. sva-sva-dhamni; Tib. rang rang gnas su)



VERSE 203

Sanskrit: idanim sarvabhayopadrava§amanamucyate //

$atruh simho gajendro haviruragapatistaskara pasabandhah
ksubdhambhodhih pi§acd maranabhayakara vyadhirindropasargah |
daridryam striviyogah ksubhitanrpabhayam vajrapato’rthaniso

nasam tasya prayanti pratidinacaranam yah smaredyogininam || 203 ||

| | samapteyam tika abhisekapatalasya | |

Tibetan: dgra dang seng ge glang chen dbang po ma dang Ito *phye’i bdag po chom
rkun zhags pas ’ching ba dang

chu gter khrugs pa dang ni sha za ’chi pa’i ’jigs byed nad dang dbang po’i nye bar
"tshe ba dang

dbul dang bud med bral dang mi bdag ’khrugs pa’i ’jigs pa dang ni rdo rje Itung dang
don nyams pa

gang zhig mal ’byor ma rnams zhabs ni nyin zhag so sor dran byed de la rab tu nyams
par "gyur

| | dpal dang po’i sang 1gyas chen po las phyunf ba’i dpal chen po dus kyi ’khor lo las
mngon bar dbang bskur ba’i le’u ste gsum pa’o ||

English: Now, the quiescence of all fear and misfortune is described.

{Fear of} the enemy, the lion, the lord of elephants, fire, the lord of snakes, thieves,
the binding of the noose,34! the ocean of the churning stick,842 goblins,843 those who
produce the fear of death, disease, misfortune of rain [i.e., flood or drought],344

poverty, separation from one’s wife, fear of a king who is agitated,845 a stroke of
lightening, the loss of possessions -- for him - he who should remember the daily con-
duct of yoginis -- they [these fears] are destroyed.

{ | Complete is this short commentary on the empowerment section. | |

841 (skt. pasa-bandhah; Tib. zhags pas *ching ba)

842 (Skt. ksubdha-ambhodhih; Tib. chu gter 'khrugs pa) This sometimes refers to a particular style of
sexual activity.

843 (Skt. pisaca; Tib. sha za)

844 (Skt. indra-upasargah; Tib. dbang po’i nye bar ’tshe ba)

845 (Skt. ksubhita; Tib. "khrugs pa)



APPENDIX B

CASTES AND YOGINIS
THIRTY-SIX CASTES IN BENGAL!

Uttama (High) Sankaras

1) Karanas / sat-§iidras Scribe _

2) Ambashthas / Vaidyas Physician of Ayurveda

3) Ugras / Kshatriyas Military arts/police

4) Magadha Court bard and messenger
5) Tantravaya Weaver

6) Gandhika-vanij Dealer in spices, scents, incense
7) Napita Barber

8) Gopa Cow herder

9) Karmakara Blacksmith

10) Taulika Dealer in guvaka (betel nut)
11) Kumbhakira Potter

12) Karhsakara Worker in copper and brass
13) Samkhika (Sarikhakira) Conch-shell worker

14) Dasa Servant/slave

15) Varajivi Betel-vine grower

16) Modaka Sweetmeat maker

17) Malakara Florist

18) Siita Bard/driver

19) Rajaputra Rajput

20) Tambili Betel-leaf seller
Madhyama (Intermediate) Sankaras

21) Takshan Carpenter

22) Rajaka Dyer

23) Svarnakira Goldsmith

24) Svarna-vanij Trader in bullion

25) Abhira Cowherd or milkman

26) Tailakaraka Oilpresser

27) Dhivara Fisherman

28) Saundika Wine seller

29) Nata Dancer, acrobat or juggler
30) $avara Hunter

31) Sekhara

32) Jalika Fisherman

Adhama (Low) Sankaras or Antyajas (outside of castes)
33) Malegrahi Branch of Mal caste

34) Kudava Boatman

35) Chandala Qutcaste

36) Varuda Baori

37) Takshan Carpenter

38) Charmakara Worker in leather

39) Ghantajivi Modern Patni caste

40) Dolavahi Bearer of palanquins

41) Malla Wrestlers

1 Majumdar (1943: 570); Witzel (1997)



YOGINIS OF THE FOUR MAJOR CASTES

Siidra (laborers) / Tara

1. Plowing the field

2. Herding the cows

3. Working with mud

4. Working with wood at home sites, etc.

Ksatriya (warriors) / Pandara (Branches of King’s Army)
1. Army of foot soldiers

2. Army of those riding horses

3. Army of those riding elephants

4. Army of those riding chariots

VaiSya (merchants) / Locana
1. Traders and businesspeople
2. Scribes

3. Physcians

Brahman (priests) / Mamaki

. Reciting the Rg-veda (Veda of Verses)
Reciting the Yajur-veda (Veda of Ritual Formulae)
Reciting the Sdma-veda (Veda of Melodies)
Reciting the Atharva-veda (Veda of "Sorcery ™)
Wife of the Brahman who resides in the forest
Female Brahmani, who exhibits superior behavior,
is sweet, pure and monagamous
7. Wife of the ascetic Brahman who is neither bound to
material things nor to household activities

SR WN

SIX SENSE YOGINIS

Family Occupation

1. Speech Vajra Copper worker
2. Taste Vajra Wine seller

3. Form Vajra Goldsmith

4. Smell Vajra Mala maker

5. Touch Vajra Weaver

6. Dharma Realm Vajra Jeweler

EIGHT YOGINIS WHO GIVE BIRTH TO SPIRITS

PN A LN~

. Camunda Butcher (meat seller in Tib.)
. Vaisnavi Pot maker
Varahi Load carrier
. Sanmukhi (six-faced one) Prostitute
Indri Seamstress
. Brahmani Fisherwoman
. Isvart Dancer
. Laksmi Washerwoman



TEN WRATHFUL YOGINIS WORSHIPPED BY THE YOGIN

1. Jambhani Medicinal fruit picker
2. Stambhaki Cotton worker

3. Mila Sesame oil presser

4. Subrhadatibala Iron worker

5. Marici Tanner

6. Bhrkuti Wood worker

7. Sribuddha Barber’s wife

8. Srrikhala Reed worker

9. Vajraksi Well digger

10. Venunrtya Piper and Dancer

EIGHT EXTREMELY WRATHFUL YOGINIS WITH ANIMAL FACES2

Family Characteristic Bo dong’s Commentary
1. Mleccha Dog-Faced Resides on the 8 cemetaries
2. Haddini Boar-Faced Sweeper of excrement
3. Matangi Jackal-Faced Generates heat (Tib. gtum mo)
4. Tapini Tiger-Faced Assists a Tajik (Tib. stag gzig)
5. Varvari Crow-Faced Lives on the edge (Tib. mta’ "khob)
6. Pukkasi Vulture-Faced Cremator
7. Sribhilli Garuda-Faced Wild woman
8. Sabari Owl-Faced Jungle or mountain dweller
ENTITIES EXISTING ON THE SURFACE OF THE EARTH
Female Male
4 Castes Buddhas
6 Sense vajras Bodhisattvas
8 Carcika/hungry ghosts Hungry ghosts
10 Divisions of wrath  Dirs. of wrathful protectors
8 Animal-faced ones =~ Demons in Naga-realm

(7
g

2 According to Witzel (1997), Sribhilli is common to Central India, while §abari is common to Orissa.



APPENDIX C
TIBETAN KALACAKRA PRACTITIONERS!

ZHA LU PAS

Bu ston Rin chen grub (1290-1364)

JO NANG PAS

Yu mo ba Mi bskyod rdo rje (born c. 1027-1287, died at age 82)
Dharme§vara (born when Yu mo was 56)

Dol pa 'Gar ston Dbang phug grub

Nam mkha’ ’od zer

Se mo che ba Nam mkha’ rgyal mtshan

’Jam gsar Shes rab ’od zer

Sha wa ra dbang phyug, a.k.a. Savaripa

Kun mkhyen Chos sku ’od zer, a.k.a. Chos kyi "od zer (1214-1292)

Thugs rje brtson ’grus (1243-1313)
Byang sems Rgyal ba ye shes (1257-1320)
Mkhas btsun Yon tan rgya mtsho (1260-1327)
Dol po pa Shes rab rgyal mtshan (1292-1361)
Nam mkha’ byang chub
Jo nang Lo tsa ba Blo gros dpal (translator) (1299-1353)
Sa bzang Ma ti pan chen 'Jam dbyangs

Blo gros rgyal mtshan (translator) (1294-1376)
Kun spangs Chos grags dpal bzang po (1283-1363)

La stod Dbang rgyal (a.k.a. Gnyos Dbang rgyal)

Sa bzang Mati pan chen Blo gros rgyal mtshan

Grub chen Kun blo

’Jam dbyangs Dkon mchog bzang po

Nam mkha’ chos skyong

Kun dga’ grol mchog (1507-1566)
Man mkha’ dpal bzang

Lo chen Ratnabhadra

Mkhan chen Lung rigs rgya mtsho

Rje btsun Taranatha (sgrol mgon) Kun dga’ snying po (1575-1634)
Khal kha rje btsun dam pa Blo bzang bstan pa’i rgyal mtshan (1635-1723)
Kun bzang dbang po

BO DONG LUGS

Bo dong Phyogs las rnam rgyal (1375-1451)
RNYING MA PAS

Klong chen Rab byams pa (1308-1364)
Kah thog Rig 'dzin Tshe dbang nor bu (1698-1755)
"Jam mgon Kong sprul (1813-1899)
Mi pham rgya mtsho (1846-1912)

1 van der Kuijp (1994); Stearns (1996a); Chandra (1985)



SA SKYA PAS

Rje btsun Grags pa rgyal mtshan

Kun dga’ rgyal mtshan (a.k.a. Sa skya Pandita)
Lo tsa ba Mchog ldan

Shong ston Rdo rje rgyal mtshan

Ti shri Kun dga’ rgyal mtshan

Bla ma dam pa Bsod nams rgyal mtshan

Rong ston Sa skya rgyal mtshan

Sa bzang 'Phags pa gzhon nu blo gros

Nor pa Kun dga’ bzang po

(1147-1216)
(1182-1251)

(1283-1325)
(1310-1358)
(1312-1375)
(1367-1449)

(1382-1456)

Pan chen Shakya mchog Idan (a.k.a. Sa skya mchog Idan) (1428-1507)

Go rams pa Bsod nams seng ge
Sgo rum Kun dga’ legs pa
"Jam dbyangs mkhyen brtse’i dbang phyug

(1429-1489)
(1477-1544)
(1524-1568)

"Jam mgon A myes zhabs Ngag dbang kun dga’ bsod nams (1597-1659)

Zhu chen Tshul khrims rin chen
"Jam dbyangs mkhyen brtse’i dbang po

BKA’ BRGYUD PAS
Shes rab 'byung gnas

Rgod tshang pa Mgon po rdo rje ("Brug pa Bka’ brgyud)

Rgyal ba Yang dgon pa Rgyal mtshan dpal bzang po
Karma pa III Rang byung rdo rje

Jig rten mgon po (master of ’Bri gung)
’Ba’ ra ba Rgyal mtshan dpal bzang
Karma pa Dkon gzhon

Karma pa VII Chos grags rgya mtsho
Karma ’phrin las pa

Karma Mi bskyod rdo rje

Karma pa XIIT Bdud ’dul rdo rje
Zhwa dmar X Chos grub rgya mtsho
Dpa’ bo Gtsug lag phreng ba

Si tu pan chen Chos kyi 'byung gnas

BKA 'GDAMS PAS
Mchims Blo bzang grags pa

DGE LUGS PAS

Tsong kha pa Blo bzang grags pa

Mkhas grub rje Dge legs dpal bzang

Rgyal tshab rje Dar ma rin chen

Byams chen Chos rje Shakya Ye shes

Sde srid Sangs rgyas rgya mtsho

Ngag dbang chos kyi rgya mtsho

Thu’u bkwan Blo bzang chos kyi nyi ma

Pan chen Bsod nams grags pa

Dkon mchog ’jigs med dbang po

Gung thang Dkon mchog bstan pa’i sgron me
Kir ti Mtshan zhabs Rin po che

Gser khong Rin po che

’Bstan 'dzin rgya mtsho (H.H. the 14th Dalai Lama)

(1697-1774)
(1820-1892)

(1187-1241)
(1189-1258)
(1213-1258)
(1284-1339)

(1310-1391)

(1454-1506)
(1456-1539)
(1507-1554)
(1733-1797)
(1742-1792)

(1770-1774)

(1357-1419)
(1385-1438)
(1364-1431)
(1352-1435)
(1653-1705)
(1680-1736)
(1737-1802)
(1474-1554)
(1728-1791)

( -present)

(1935-present)



OTHERS

Ko brag pa

Rong pa Shes rab seng ge

Skyi ston 'Jam dbyangs grags rgyal mtshan

Rin chen Bzang po

Dge slong Shes rab grags (a.k.a. 'Bro Lo tsa
"Bro Shes rab grags)

Rwa Lo tsa ba

Dpal ldan seng ge (synthesized Rwa and ’Bro traditions)

$akyasribhadra

Rgwa lo Rnam rgyal rdo rje

Thar lo Nyi ma rgyal mtshan
Vanaratna

Vibhiiticandra

Ko brag pa Bsod nams rgyal mtshan
Bsod nams grags pa

Somanatha

Sgro ston Gnam la brtsegs

Byams gling pan chen Bsod nams mam rgyal
Go rams pa Bsod nams seng ge
G.yag sde pan chen

Yar brog pa

Dpang Lo tsa ba Blo gros brtan pa
Rje btsun Chos kyi rgyal mtshan

CRITICS OF THE KALACAKRA
Bcom Idan Rigs pa’i ral gri (Bka ’gdams pa)
Red mda’ ba Gzhon nu blo gros (Sa skya)

ba,

(1170-1249)
(1251-1315)

(c. 1127-1225)
(1203-1282)

(1384-1468)
(c. 1200)
(1182-1261)

(1400-1475)

(1429-1489)

(ca. 1240-1315)
(1348-1413)



APPENDIX D
VIDEO COVERAGE OF THE 1985/6 BODHGAYA EMPOWERMENT

The following comprises a companion text to Samaya Foundation’s thirty-six hours of
video coverage of the Dalai Lama’s 1985/6 conferral of the Kalacakra Empowerment in
Bodh Gaya.! This particular conferral of the Kalacakra Empowerment occurred at the
Bodh Gaya stipa Tibetans believe marks the location of $akyamuni Buddha’s
enlightenment.

PREPARATIONS

Tape 15: 00-01-02 This image of the Maitreya Buddha comes from a Tibetan
monastery in Bodhgaya. During the Great Prayer Festival, the image is carried in cir-
cumambulation of the Bodhgaya stipa in order to accelerate the coming of Maitreya
Buddha and his teachings to this universe.

02-06-10 Through the power of the karma of sentient beings, Tibetans believe that a
thousand Buddhas will come to this world and that Maitreya will be the fifth. People
touch and make offerings to Maitreya.

03-34-23 The Dalai Lama turns to face the image of Kalacakra portrayed in a Tibetan
wall hanging called a "tangka." This tangka, which depicts Sakyamuni Buddha above
Kalacakra, is not painted but is made of silk brocade. The dimensions of the tangka
are the same as those of the Dalai Lama. To the left of the Dalai Lama is a structure
housing the Kalacakra mandala called a "thekpu.” Two men behind the Dalai Lama
pick up the prostration cloth (Tib. phyag gdan). The man on the right is one of his
personal attendants; the man on the left is his personal secretary.

04-19-26 The Kalacakra mandala is constructed. Prayers are offered and vases are
arranged before the conferral of the Kilacakra Empowerment. When construction of
the mandala is complete, offerings and vases will be arranged around its perimeter.
Before placing the vases around the edge of the mandala, the Dalai Lama blesses the
site to purify it. Before conferring the empowerment, the Dalai Lama visualizes the
Kalacakra deities and mandala in each of the ten vases. Each vase represents one
fema%e deity personifying the wisdom of enlightenment (Skt. dakinl; Tib. mkha’ 'gro
ma).

05-24-00 The Dalai Lama places sunflowers around the edge of the mandala. Yellow
symbolizes the Buddha and the Dharma, and yellow flowers symbolize good motiva-
tion.

08-41-23 Ten ritual daggers (Tib. phur ba) are placed around the mandala as pro-

11 co-authored this text with the Venerable Lobsang Samten, an ex-monk from Namgyal Monastery who
previously served as one of the Dalai Lama’s four personal attendants. Samaya Foundation recorded this
video coverage of His Holiness’ December 1985/January 1986 Bodh Gaya conferral of the Kalacakra
empowerment on Betacam, NTSC format video. The indexing of this video coverage was organized and
directed by Barry Bryant, and all initial indexing was performed by The Venerable Lobsang Samten.
The indexing uses SMPTE time-codes, which refer to material locations on the original tapes. Technical
support and facilities were provided by Samaya Foundation for the translation of these video tapes.
Philippe Goldin provided translation and spelling assistance with the Tibetan.

2 Herrmann-Pfandt (1992) ,



tection against obstacles that might otherwise disturb the empowerment. These daggers
symbolize the ten wrathful deities and the ten directions. Obstacles may be generated
both internally and externally through physical and mental disturbances. For example,
sickness is considered an internally-generated physical disturbance. Natural disasters
and inclement weather are considered externally-generated physical disturbances.
Externally-generated mental disturbances include apathy and poor motivation, such as
the intention to receive the empowerment for personal fame and gain.

09-48-00 The Dalai Lama uses ritual implements to assist him in his prayers. Rice
formed in the symbol of a flower is offered to the Buddha, Dharma, Sangha and to the
Kalacakra deities. This flower symbol is offered specifically to the eye-consciousness
of these deities. A bowl of teach symbolizing a skull is offered to the taste-
consciousness of the deities. The sound made by a tantric bell symbolizes "emptiness"
(Skt. Sanyata; Tib. stong pa nyid) because its sound originates in dependence upon all
of the bell’s parts. Analogously, Tibetan Buddhists believe that the self exists in com-
plete dependence upon others, and that all existence is an interdependent network. The
bell also symbolizes the feminine principle. A tantric implement called a "thunderbolt"
(Skt. vajra; Tib. rdo rje) symbolizes the male principle and great bliss. The bell and
thunderbolt are used together to symbolize the union of male and female. Turner notes
the importance of exhibitions such as these in communicating "sacra,” thereby con-
tributing to disciples’ inner transformation through the attainment of "gnosis. "3

11-48-00 Monks from Namgyal Monastery circumambulate the mandala three times
with ritual daggers and vases before the Dalai Lama places these items around the
perimeter of the mandala.

12-54-02 As a form of deity yoga, the Namgyal monks chant the mantra of the
Kalacakra sadhana to generate good motivation. After chanting the mantra, the Dalai
Lama and the monks visualize themselves as Kalacakra.

15-14-16  Around the mandala, monks make offerings to the five sense con-
sciousnesses of deities. Decorative cakes (Tib. zhal zas) made from barley flour and
butter are offered to the taste-consciousness. White scarves are offered to the touch-
consciousness, incense to the smell-consciousness, the sound of the bell to the hearing-
consciousness, and the beauty of the entire arrangement to the sight-consciousness.

16-21-00 The chanting master from Namgyal Monastery sits to the left of the Dalai
Lama. This monk was jailed by the Chinese in Tibet from 1959 to 1977 and came to
Dharamsala in the early 1980s.

Tape 16: 01-09-00 Seven "hand gestures” (Skt. mudra; Tib. phyag rgya) are per-
formed. Open palms symbolize water offerings to the taste-consciousness; hands in the
shape of a flower symbolize offerings to the smell-consciousness; and hands in the
shape of a conch shell symbolize offerings to the taste-consciousness (because food can
be served in these shells). The gesture in which a practitioner’s third fingers are
extended symbolizes the flame of understanding that dispels illusion and misknowledge.
The sound of cymbals is offered to the hearing-consciousness.

02-20-00 The monks purify themselves both mentally and physically. They visualize
the channels and cakras of their subtle body as formed by the seven hundred and
twenty-two Kalacakra deities. Monks purify each hand individually before making
offering symbols with both hands.

3 Turner (1979: 239)



08-15-00 Monastics and laypersons circumambulate the st@pa.

’;‘qu 17: 04-54-00 Incense is swung as an offering to the smell-consciousness of the
eities.

07-36-00 The Dalai Lama chants the Kalacakra sadhana to assist in the visualization of
deities in the vases.

Tape 18: The Dalai Lama bless laypersons, who offer scarves and money.
Tape 19: 00-04-00 During the preparation, offerings are made to the five senses.

08-20-00 Offerings of the five senses are made to the Kalacakra mandala, Kalacakra
deities, the lineage of Kalacakra teachers, and to Sakyamuni Buddha. Many things are
visualized as offerings, including fruit, flowers, love and compassion.4

Tape 20: 00-04-00 A monks offers candles, flowers, water and incense. Water
purifies the body, and the flame from the candles purifies the mind by dispelling the
darkness of illusion and misknowledge.

03-38-00 The Dalai Lama makes four offerings. The first three are based upon an
understanding of "emptiness” and interdependent origination” (Skt. prafitya samutpada;
Tib. rten ‘brel): 1) outer offerings (Tib. phyi’i mchod pa) to the five senses (flowers,
etc.); 2) inner offerings (Tib. nang gi mchod pa) that are blessed by being visualized
as ambrosia (tea, etc.); and 3) secret offerings (Tib. gsang gyi mchod pa) such as tea
symbolizing a secret substance (Tib. gsang rdzas). This secret substance is formed
from the union of the female’s blood and the male’s sperm, which produces great bliss
and causes the subtle mind to arise. In the secret offerings, great bliss and the gener-
ation of the subtle mind focused on the realization of emptiness are offered. The fourth
type of offering is called "offerings of the essence of ultimate reality" (Tib. de kho na
nyid kyi mchod pa) and consists of the visualizing all prior offerings as "empty" of
inherent existence.

05-42-00 Offerings are made to each of the Buddhas and Kalacakra deities. One monk
offers rice (symbolizing a flower) and water (symbolizing ambrosia). The chanting
master rings the bell.

97-20-00 After the offerings, the monks thank those to whom they have made offer-
ings.

DAY 1

Tape 22: (00-02-00 Lamas, monks, nuns, and laypeople arrive to see the Namgyal
monks before the Kalacakra dance. The Kalacakra rtual dance is performed by seven-
teen monks, four facing each direction and one in the center. These monks symbolize
the female beings that embody "emptiness.” The monks dance around the mandala and
make offerings in the four directions. The dance is preceded by chanting to the
accompaniment of Tibetan horns.

03-14-00 The attire worn by a monk during the Kilacakra dance is highly symbolic.
White costumes symbolize north; red costumes symbolize south; blue/black costumes

4 According to Wayman (1973: 62), at the Kalacakra Empowerment in India in 1970, instead of being

presented with a young woman, the Dalai Lama was presented with seven pots graced with peach blos-
-3-



symbolize east, and yellow costumes symbolize west. The seventeenth monk wears a
white costume. The hat worn by each monk represents the five Buddha families. The
mask shows the wrathful, protector face of the dakinls. The cords hanging from the
hat have five colors and symbolize the rainbow. Each monk also holds a "thunderbolit"
and bell, symbolizing the union of bliss and the wisdom of "emptiness."

Preceding and during the Kilacakra Empowerment, the Dalai Lama and the Namgyal
monks use four ritual texts. These texts contain information on preparing for the
empowerment, conferring the empowerment, dismantling the mandala, and offering the
sand from the dismantled mandala to the serpent-like beings of the waters and sub-
terranean regions (Skt. ndga; Tib. klu).5 The four ritual texts consist of two sadhana
texts, both composed by Bskal bzang rgya mtsho, the Seventh Dalai Lama (1708-
1757). The first is the Buddha, the Great Kalacakra’s Sadhana of the Mandala of All
Completion of Body, Speech and Mind, the Oral Transmission of the Buddhist scholar
who has attained Perfection (Tib. Bcom ldan ‘das dpal dus kyi "khor lo’i sku gsung
thugs yong su rdzogs pa’ dkyil 'khor gyi sgrub thabs Mkhas grub shal lung). The sec-
ond is the Sadhana of the Mind Mandala of the Great Kalacakra, the Best Vase of all
Perfection (Tib. Dpal dus kyi khor lo’i thugs dkyil gyi sgrub thabs dngos grub kun kyi
bum bzang). In addition to these two sadhana texts, there is one offering text com-
posed by Mkhas grub rje. This text is called the Buddha, the Great Kalacakra’s Stages
of the Mala Offering” (Tib. Bcom ldan 'das dpal dus kyi 'khor lo’i mchod ’phreng gi
rim pa). The fourth text pertains to the actual rituals of empowerment and was also
composed by Mkhas grub. This text is called Great Kalacakra’s Mandala Rituals of
Best Clear Cognition (Tib. Dpal dus kyi ’khor lo’i dkyil chog dgongs pa rab gsal).6

Tape 21: 02-59-00 This is the first day of the Kalacakra Empowerment. Morning
preparations last for four to five hours. The Dalai Lama prostrates in front of the
image of Kalacakra, visualizes himself as Kalacakra, makes offerings and bestows
blessings, and chants the entire Kalacakra sddhana.

Tape 23: 03-14-00 There are actually three Kalacakra ritual dances. The first dance,
not shown in this video, is called the "preparation dance" (Tib. sa gar). It is per-
formed before the construction of the Kalacakra mandala to protect the Kalacakra
Empowerment ceremonies and to bless the site for the empowerment. The second
dance, shown here, is called the "offering dance" (Tib. mchod gar). 1t is performed
after the construction of the Kilacakra mandala. The empowerment is given on the
day after the dance is performed. In addition, there is a third dances called the
Ceremon%al Masked Dance that is used with rituals intended to overcome inter-
ferences.

Tape 24: 00-02-00 The Dalai Lama recites the Kalacakra sddhana. This sadhana
prescribes all of the steps involved in the Kalacakra preparation, empowerment, and
daily practice. In general, the memorization of the requisite mantras is considered
beneficial because it enables practitioners to concentrate on meditation and visualization
exercises.  Different orders of Tibetan Buddhists use different sadhanas in the
Kalacakra Empowerment.

soms representing the female consort.

5 Gtrul (1988: 73) writes, "Then, thinking that the sand of the mandala is being offered to the Nagas, it
is thrown into the water. It is believed that as a result of this offering the Nagas accumulate merit and
the country remains prosperous, receiving plentiful rain and abundant crops."

6 Namgyal (1995)

7T. Gyatso (1995: 107) )



Tape 25: 2-11-51-23 The Dalai Lama performs "Guru Yoga," during which one
visualizes ones guru emanating as the deity of the particular tantra. The monks visual-
ize their personal teachers while requesting clear understanding, an expedient path to
enlightenment, and assistance in developing good motivation.

2-14-57-10 The monks visualize twelve dakinls making offerings to the guru and to
K;‘lla;:lakra. In the water offering, the dakinls wash the bodies of the gurus and the body
of Kalacakra.

2-20-13-00 The Dalai Lama makes offerings and visualizes himself as Kalacakra.
According to the Namgyal monks, the process of self-visualization is like planting of a
seed that will grow as one proceeds towards enlightenment. The Dalai Lama brings his
hands together in a gesture of praise, which represents his humility before the
Kalacakra deities.

Tape 26: 2-21-11-08 The Dalai Lama visualizes the Kalacakra mandala and performs
hand gestures associated with the offerings of the twelve dakinls. Each dakinI makes a
different hand gesture and makes offerings to Kalacakra and his retinue of deities. The
. twelve dakinls, their colors and offerings follow:

1) Rol mo ma (green - offers melodious sounds);

2) Gar ma (green - offers dances);

3) Dri ma ma (black - offers a white conch shell filled with ambrosia);

4) Phrend ba ma (black - offers a garland of jewels);

5) Bdug spos ma (red - offers incense);

6) Mar me ma (red - offers light);

7) Lha bshos ma (white - offers food);

8) ’Bras bu ma (white - offers fruit);

9) Sgeg mo ma (yellow - offers crowns);

10) Bshad ma ma (yellow - offers the sounds of the bell);

11) Glu ma ma (blue - offers songs);

12) Dod ma ma (blue - offers whatever is wished for by the Buddhas and the bod-
hisattvas).

According to the Namgyal monks, at the lower levels of tantric practice, disciples
merely visualize the dakinls and their offerings. After years of practice, however, as
ones concentration and motivation improve, a higher-level practitioner may actually
manifest the dakinls.

3-39-09-00 The Dalai Lama and the Namgyal monks recite the mantras of the
Kalacakra deities. Each of the seven hundred twenty-two deities has a separate mantra.
First, the Dalai Lama and the monks chant the mantra for Kalacakra himself and then
for his consort, ViSvamata. Next, they chant mantras for each of the ten dakinls. Dif-
ferent mantras are then chanted for the mind, speech and body deities. In general, the
order in which mantras are chanted corrresponds to the construction of the mandala.
In a three-dimensional sense, Kalacakra, Vi§vamata, the ten dakinls and the mind
deities reside in the top level of the mandala. The speech deities reside in the new
lower level, and the body deities reside in the lowest level.

Tape 27: 3-42-17-17 The Dalai Lama and the monks visualize the Kalacakra mandala
and deities individually inside ten different vases. This serves a preparation for the
vase empowerment, which will be discussed later. The deities and mandala dissolve
into the water in the vases This water is later offered to those individuals receiving the
empowerment.

4-03-29-19 The Dalai Lama and monks perform the "Generation Stage" (Skt. wupattik-
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rama; Tib. bskyed rim) of deity yoga. First, they visualize the mandala deities and
transform into these deities themselves. This is called "Generation of Self" (Tib. bdag
bskyed). They also chant a mantra in which they generate the deities in front of them-
selves at the location of the sand painting. This is called "Generation in Front" (Tib.
mdun bskyed). Again, the Namgyal monks believe that high tantric practitioners may
actually manifest the deities.

Tape 29: 4-24-40-12 The Dalai Lama offers his praise to $akyamuni Buddha, to the
lineage of his gurus, to the lineage of Kilacakra, and to the Kilacakra deities.

4-29-02-15 On the night before the first day of the Kalacakra Empowerment, students
are told to attend to their dreams, which will be analyzed by the lamas the next day.
Strings are given to the disciples. There are three knots on each string representing the
body, speech and mind deities, respectively. Before going to sleep, men must tie the
rope around their upper left forearm, women around their upper right forearm. Tying
the ropes at these points has a twofold purpose -- it blesses the channels of ones subtle
body and it protects one from obstructions to the dreams.

4-34-49-00 The Kalacakra sddhana has ended.

4-35-00-00 On the morning of the first day of the Kilacakra Empowerment, students
approach the place for empowerment. The Dalai Lama approaches his throne and
prostrates to the Kalacakra deities, his guru, and to his throne. He prostrates to his
throne to show his humility.

4-40-44-13 The Dalai Lama and the other participants perform the prayers of refuge in
the three "jewels” of Buddha, Dharma and Sangha and also the bodhicitta prayer.
These prayers assist them in establishing the good motivation deemed essential for
tantric practice.

Tape 30: 04-46-44-16 The Dalai Lama explains that those who participate in the
empowerment must have some understanding of "emptiness” and of bodhicitta. They
must also possess moral self-discipline. It is best if one has taken the vows of a fully
ordained monk or nun, at a lower level the novice vows, are at the lowest level the
layperson’s vows. If not, one must at the least restrain from the ten non-virtuous
actions (murder, theft, sexual misconduct, lying, slander, irresponsible chatter, verbal
abuse, covetousness, vindictiveness, and holding wrong views). The Dalai Lama con-
fers the vows to restrain oneself from these ten non-virtous actions. If one is not able
to abandon all ten non-virtuous actions, then one should at least abandon the five nega-
tive actions (murder, theft, sexual misconduct, lying, and drinking alcohol).

04-54-00-00 The Dalai Lama explains various vows. To fully participate in the
Kalacakra Empowerment, students must take vows to abandon the ten non-virtuous
actions, the bodhisattva vows, and the tantric vows.

04-54-20-00 Participants take the vows from the essence of seeking refuge in the three
jewels of Buddha, Dharma and Saﬂ%ha. The Dalai Lama explains that the Dharma is
the most essential refuge. He states:

When we think of the Dharma refuge ... we think of the actual attainment of

true cessation where all the obscurations ... are to be pacified and stilled

within the sphere of reality — dharmadhatu — we think in terms of Dharma

refuge — in that actual state. So, we think in terms of the three jewels of

8 T. Gyatso (1986: 2-4)
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refuge, including the Buddha, Dharma and Sangha - the actual refuge being
the Dharma. ... The main point of the refuge is to have full confidence in the
laws of cause and effect and to leads one’s life in terms of this confidence. We
think that whatever type of negative actions there might be, that we are going
to avoid them, and whatever kind of constructive actions we shall try our best
to bring them about. This is like a preliminary for the Kalacakra Tantra initia-
tion.

The Dalai Lama recites the refuge and laypersons’ vows three times. He also explains
the procedure for taking vows.

Tape 31: 5-08-20-00 Music is performed with horns, bells and cymbals. The Dalai
Lama and the monks offer ritual cakes (Tib. bgegs gtor) made o barley flour (Tib.
rtsam pa) to demons to send them away from the ceremony. The Dalai Lama recites a
text to create a "common protection wheel” (Tib. bsrung 'khor) around the entire area.

5-14-40-00 The Dalai Lama explains the offering. This offering consists of offering
an arrangement with Mt. Meru in the center and other offering substances in the eight
directions. The chanting master introduces this offering to the students.

5-17-30-00 The monks chant while objects are offered to the guru.

5-18-00-00 The monks recite a little chant to request the Dalai Lama to confer the
empowerment and to thank him.

5-22-40-00 The Dalai Lama cautions the students to listen carefully to the teachings
and to consider why they are there.

Tape 35: 06-38-17-24 There are six sections to the empowerment preparations: 1)
Setting motivation for conferring the inner empowerment. Disciples visualize
Kalacakra and the mandala while listening to verses emphasizing the motivation to seek
enlightenment in order to benefit all sentient beings; 2) Requesting disciples to take
firm hold of tantra;

Tape 36: 06-54-48-00 3) Taking vows to safeguard and receive blessings. Disciples
visualize themselves taking the vows with the Buddhas and bodhisattvas; 4) Tossing the
stick and giving the sips of water. Before tossing the stick, disciples receive the bless-
ings of the various Buddha families by visualizing the seed syllables for wisdom on six
parts of their bodies; 5) Arranging the six Buddha families and invoking Vajrasattva.
Disciples visualize themselves as Kilacakra. They also visualize the six syllables at the
six places on their bodies; 6) Explaining dharma practices to enhance disciples’ happi-
ness and instructing on the examination of dreams. The Dalai Lama blesses the kusa
grass, and the monks give some to each student. Kusa grass symbolizes clarity and is
used to insure that students have clear dreams. Students Blace this grass underneath
their mattresses and pillows and recite a six-syllable mantra.

DAY 2

Tape 39: Disciples visualize themselves as Kilacakra, and they imagine they are out-
side the eastern gate on the lowest floor of the five-story mandala. They then visualize
themselves offering the mandala.19

9 T. Gyatso (1986: 22-30)
10 T, Gyatso (1986: 32)



Tape 41: 10-31-25-11 The Dalai Lama recites the Kalacakra lineage from $akyamuni
Buddha to himself.

Tape 42: 10-42-25-01 The Dalai Lama discusses the qualifications of teachers and stu-
dents. The highest teacher is a full monk, the middle is a novice, and the lowest is a
layperson. Disciples are disqualified from taking the empowerment by pride and
arrogance.

10-45-30-00 The seven empowerments of childhood enable disciples to perform the
Generation Stage practices. The four higher empowerments enable disciples to perform
the Completion Stage practices. A "vajra master empowerment” (Skt. dcaryabhiseka;
Tib. rdo rje slob dpon gyi dbang) also is conferred.

10-48-30-00 An actual mandala of powdered rock serves as the basis for the seven
empowerments of childhood.

10-50-30-00 The disciples recite a mantra requesting the empowerment.

10-53-34-21 The Dalai Lama gives deity cloths to the monks and nuns. They wear
these cloths along with representations of the hair and top-knots of the deity to assist
them as they visualize themselves as Kalacakra.

10-55-00-00 The Dalai Lama holds a flower. Later, disciples will offer flowers to
Kalacakra when they pass the mandala. Disciples wear red cloths to cover their eyes
while they are outside the mandala.

10-58-00-00 Disciples visualize themselves as Kalacakra holding a thunderbolt and a
bell and embracing his consort, Vi§vamata.

11-01-00-00 The Dalai Lama explains that students should take the empowerment in
order to benefit all sentient beings.

11-02-25-00 A monk passes water, which is used to purify the body and mind of the
disciples.

Tape 43: 11-03-00-00 The Dalai Lama confers the bodhisattva vows, and disciples
repeat the verses on bodhicitta three times. The Dalai Lama confers the tantric vows,
which are also recited three times.

Tape 44: 11-27-08-00 After the vows are recited, the Dalai Lama explains various
modes of proper conduct. The Dalai Lama also explains the importance of the
simultaneous cultivation of wisdom and compassion. One visualizes one’s own heart as
the union of a thunderbolt (the symbol of wisdom) and a lotus petal (the symbol of
compassion). The Dalai Lama then explains the meaning of "emptiness" which is
coterminous with "interdependent origination. "

11-40-00-00 Disciples visualize themselves entering the mandala through the eastern
gate and circumambulating it three times in a clockwise direction.12 While the vajra
master says the mantra of the vajra guard of the eastern gate, the ritual attendant draws
back the curtain. The disciples imagine that the vajra guard opens the door. Saying
the mantra and holding the vajra in the lama’s hand they imagine entering the eastern

11 T, Gyatso (1986: 35)
12 T, Gyatso (1986: 50)



door of the mandala. ... In order to prostrate to the principal deity the disciples trans-
form into Aksobhya. ... By the power of prostrating to all the deities from the eastern
gate and principally to the Buddha Aksobhya, a replica comes forth from him and dis-
solves into the disciples, who reflect that they have not achieved the ability to serve
and please Aksobhya. ... The disciples at the eastern door transform into
Amoghasiddhi. ... Making supplication and recalling the meaning of the mantra, a
replica of Amoghasiddhi comes forth and dissolves into the disciples, who think that
they haw.le3 achieved the ability to worship Amoghasiddhi and perform sublime
activities.

This procedure continues at each of the additional three gates of the mandala,
which Ratnasambhava at the southern gate dissolving into the disciples and
conferring upon them the ability to confer empowerments; Amitabha at the
northern gate dissolving into the disciples and enabling them to turn the wheel
of the doctrine, and Vairochana at the western door dissolving into the dis-
ciples and granting them the capacity to worship and to serve.

Tape 45: 11-47-40-00 Disciples visualize themselves as the wrathful form of
Kalacakra, called Vajravega, in order to act against negative actions, words and
thoughts.

The disciples transform into Vajravega according to the lama’s instructions. Light
radiating from the lama’s heart stirs the wind, the fire blazes, light from the syllables
JHAI at the soles of the feet of the disciples as Vajravega agitates the four radiant syll-
ables, from which light rays shine, filling the entire body. Light radiating from the
HUM at the lama’s heart invites all the Buddhas in the form of the Transcendent Sub-
duer Kalacakra and wrathful beings, who fill the whole of space and enter into the dis-
ciples’ bodies. ... The purpose of generating the disciples into Vajravega is to purify
the environment and its inhabitants, which are brought about by wind of the ordinary
central channel. The exclusive environment and its inhabitants are accomplished
mainlylb& blessing the central channel with the pure energy-wind of Vajravega’s central
channel.

11-57-50-00 To determine disciples’ affiliations with particular Buddha families, a
flower is tossed onto a tray near the mandala.

Tape 46: 11-00-00-00 The Dalai Lama discusses the subtle body and explains the rela-
tionship of the seven hundred and twenty-two deities in the mandala to the subtle points
of the body. Disciples perform a recitation to complete the ceremony of entering the
mandala.

11-16-40-00 The Dalai Lama explains the Six-Session Guru Yoga for daily practice.
Disciples then request the empowerments and these are conferred. Chanting concludes
the second day.

DAY 3
Tape 50: 15-02-15-00 Prayers are recited to Sakyamuni Buddha and offerings are
made.

15-17-43-00 The Dalai Lama tells disciples to visualize themselves in the eastern gate
of the mandala. The door of this gate was opened during the second day. One visual-

13 Yeshi (1991: 121-123)
14 yeshi (1991: 123-124)



izes the guru and Kalacakra as one being. Disciples visualize themselves on the §round
floor of the body mandala with Kalacakra on the fourth story of the mandala.!S Dis-
ciples then visualize themselves as the combined form of the guru and Kilacakra at the
eastern gate of the mandala. A recitation is made.

Tape 53: 15-54-15-10 After removing obstructions, further preparations for the seven
empowerments of childhood consist of offering perfume, flowers, water and light.
Disciples then face the white face of Kalacakra, make an offering, and request the first
set of empowerments. 16

15-57-45-01 The seven empowerments of childhood are conferred.l” These are the
water, crown, silk ribbon, vajra and bell, conduct, name, and permission empower-
ments.

The water empowerment is preceded by preparatory rituals designed to enhance the
status of initiates and to elevate their status by readjusting their motivation towards
increased altruism. It is also preceded by students’ entrance into and viewing of the
Kalacakra mandala.18 After recitation of the appropriate mantra, disciples "enter" the
mandala of Kalacakra. Before "entering" the mandala, disciples visualize themselves
as the deity Kalacakra. They don articles of clothing symbolically belonging to the
deity, including his lower and upper robes and his red crown head dress. Because dis-
ciples are not yet ready to see the secrets of the mandala, they also wear blindfolds.
Disciples then visualize themselves as Kilacakra in union with his consort Visvamata.
They take various vows and declare their intention to help all sentient beings. The
curtain around the sand mandala is lifted and the blindfolded students are led inside by
the lama through the eastern door. There, they circumambulate the mandala three
times and pay obeisance to the principal deities representing the five lineages of the
Buddha. At the same time, they are instructed to visualize the mandala in three dimen-
sions and to visualize themselves traversing the inner recesses of this structure. To
counteract the excitement they have generated during this process, disciples are calmed
by means of a flower that is placed on their heads.!¥ When the empowerment is given
to large groups, only one or two monks physically circumambulate the mandala. All
others in the audience are told to visualize this process.

Having recited the appropriate mantra and having entered the mandala, the water
empowerment begins. The seven empowerments of childhood successively purify dif-
ferent aspects of the disciple’s mental and p‘lil__lysical being. Within this framework, the
water empowerment purifies the body, specifically the "five constituents" (Tib. ‘byung
ba Inga) of earth, water, fire, wind, and space.20 The physical constituents and
aggregates are purified during the initial stage of the disciple’s development in the
womb. During this empowerment, the disciple is reborn into a new, purified state,
suitable as a receptacle for tantric teachings.

During the water empowerment, disciples face the northern, white face of Kalacakra as
represented in the mandala and imagine themselves as the white aspect of Kalacakra.2!
Kalacakra has four faces, each of which has directional and color attributes. His black

15 T, Gyatso (1986: 62-63)

16 Berzin (1986: 68-69)

17 Yeshi (1991: 125-129)

18 T, Gyatso (1985b: 75-105); Abhayakaragupta (1991)
19 T, Gyatso (1985b: 217-254)

20 T, Gyatso (1985b: 73)

21 T, Gyatso (1985b: 263) 0



face faces east and emanates the his fierce aspect. His red face faces south and exhibits
desire. His yellow face faces west and dwells in meditative stabilization. And his
white face faces north and represents his peaceful aspect. The four groups of
phenomena -- body, speech, mind, and pristine consciousness -- correspond to these
four faces of Kalacakra. Specifically, the white face is related to the body, which
explains why disciples face this direction during purification of the body.22

The Water Initiation:23

Disciples are drawn into the mouth of the lama in the form of the vajra body of the
principal deity. Passing through his body and melting into drops, they are generated
into the vajra body of the deity with consort, and the wisdom being dissolves into
them. Disciples imagine that all the male and female Buddhas and bodhisattvas are
invited, melt and enter the body of the lama, and thereby grant the initiation of the
mind of enlightenment. By receiving this initiation of the mind of enlightenment, dis-
ciples generate the internal initiation in their mental continuums. Imagining that they
emerge from the womb of the consort, they are placed on the initiation seat. This
initiation purifies the basis of the physical aggregates and constituents.

"Water from the conch purifies the disciples’ constituents, space, air water, fire and
earth. The water, the cleansing substance and the internal constituents, are generated
into the commitment beings, the five mothers,24 who are themselves the factors for
purifying the five constituents. By dissolving into them and becoming inseparable from
them, the wisdom beings confer the initiation and impress the seal (of the lineage) on
the disciples, who are now inseparable from the water in the vases.” This initiation
"clears away the defilements of the five constituents and transforms them into the
nature of the five mothers. It authorizes the disciples to achieve feats and activities
dependent on the five mothers during the path, and leaves potencies to achieve the first
ground as its result."”

The Crown Initiation

The disciples’ five aggregates and the initiation substance, the crown itself, are trans-
formed into emptiness. From within emptiness, the disciples’ aggregates of conscious-
ness and the green crown Ah transform into vajras from which are generated green
Aksobhyas. The disciples’ aggregates of compositional factors and the black crown E
transform into swords, from which are generated black Amoghasiddhis. The disciples’
aggregates of feelings and the red crown RI transform into jewels from which are gen-
erated the red Ratnasambhavas. The disciples’ aggregates of discrimination and the
white crown U transform into white lotuses from which are generated white Amitabhas.
The disciples’ form aggregates and the yellow crown Lam transform into wheels, from
which are generated yellow Vairocanas. All of these are generated with appropriate
symbols in their hands and both male and female partners appear in their respective
colors. They become of one taste with their respective commitment beings.

"The mothers grant the initiation to the deities of the initiations substances. ... The
male and female deities are absorbed, melted by the fire of desire, and become the
crown, the initiation substance. Light rays from the HUM at the heart of the lama
inseparable from the principal deity invite the initiation deities such as male and female
Buddhas with their sons and daughters, who fill the expanse of space.” This initiation
"cleanses the defilements of the five aggregates. It authorizes disciples to achieve feats
by way of the five Buddhas and leaves potencies of the five Buddhas in their mental

22 T. Gyatso (1985b: 74-80); Yeshi (1991)

23 This section draws on Yeshi (1991).

24 The five consorts of the five Buddhas are referred to as the five "wisdom mothers."
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continuums and gives the power to attain the second ground as the result."

The Water Initiation / The Crown Initiation

As the aggregates are formed in the womb, the two initiations in the sector of the
northern face of the exalted body cleanse physical defilements and establish the seed of
the vajra body "in order to establish potencies, such that the impure constituents and
aggregates, which are factors of the disciples’ own bodies, are cleansed of defilements
as entities of the male and female Buddhas. These two initiations authorize disciples to
achieve the feat of a vajra body."

The Silk Ribbon Initiation

A mandala is offered to the lama who is visualized "inseparable from the vajra speech
of Kalacakra in order to receive the silk ribbon initiation that cleanses the defilements
of the ten winds. The disciples make the mantra supplication three times mindful of its
meaning. The disciples are generated into the vajra speech of Kalacakra and granted
the inner initiation. They should visualize the ten winds according to the lama’s
explanation; the silk ribbons are generated into the ten consorts.

"The vajra master touches the disciples’ five places with the silk ribbon and then affixes
it to their brows, by the power of which nectar descends, cleansing all defilements of
the ten winds."” This initiation "clears away the defilements of the ten winds and makes
them serviceable. It leaves potencies for the ten perfections in the disciples’ con-
tinuums and greats them the ability to attain the third ground as its result."

The Vajra and Bell Initiation

The disciples "should imagine that their right and left channels are generated into the
principal deity and his consort.” This initiation "clears away defilements of the right
and left channels. It leaves potencies for binding the winds of the right and left chan-
nels in the central channel and establishes seeds for the exalted mind, the great bliss
and exalted speech in all forms. It also bestows the capacity to purify the internal sun
and moon and to attain the fourth ground."

Conduct Initiation

This initiation "clears away defilements from the sense powers and objects.” "The dis-
ciples are now generated into vajra mind deities and granted the internal initiation.
Objects of the disciples’ senses and the initiation substance, which is the vajra thumb
ring, are generated into Bodhisattvas and their consorts. ... "Just as the objects of the
sense powers are generated into deities and blessed, the disciples are authorized to
achieve the feats of the male and female Bodhisattvas and enjoy the attributes of the
desire realm by understanding their nature, which is bliss and emptiness. It also gives
the capacity to achieve the vajra sense powers and their sources, as well as attain the
fifth ground as its result."”

The Name Initiation

This initiation "cleanses the faculty of action as well as activities." The disciples’
action faculties and the initiation substance are generated into wrathful deities with their
consorts. This initiation "clears away the defilements (leading to) birth in the lower
realms. It cleanses the action faculties and their activities and authorizes disciples to
achieve feats of the male and female wrathful deities and grants the capacity to over-
come the four hindrances the four immeasurable wishes and attain the sixth ground."

The Permission Initiation

This initiation “"cleanses the pristine consciousness.” "Disciples should visualize
according to the ritual text that they are generated into vajra pristine consciousness
deities. Disciples and hand symbols are generated serially into Vajrasattvas and con-



sorts. The initiation is given by the Vajrasattvas and consorts residing in the mandala
through holding hand symbols which are the initiation substances. Then the five hand
symbols, vajra sword, jewel, lotus and wheel, are placed in the disciples’ hands in
order to tame beings. A water initiation is given as an appendage to the initiation."
Other appendages include "giving mantra,” "giving eye medicine,” "giving the mir-
ror,” and "giving the master’s initiation."

"Just as the wind of pristine consciousness (bliss) circulates just after a child is born,
the permission initiation as well as its appendages clear away defilements of the pristine
consciousness (bliss). Planting the seed of Vajrasattva in the mental continuum clears
away the constituents of pristine consciousness (bliss), and gives the capacity to attain
the seventh ground as its fruit.”

What is Purified by the Seven Empowerments

These empowerments "clear away the defilements of ill deeds, they authorize disciples
to cultivate the stage of generation and the achievement of the feats of the highest pure
land. They set potencies for the collection of merit and grant practices and releases
related to the stage of generation."

Tape 59: 17-59-30-00 After the completion of the seven empowerments, The Dalai
Lama explains the "commitment” (Skt. samaya; Tib. dam tshig). This is an important
agreement to follow the practices that generate a close bond between disciple, guru and
Kalacakra.

18-00-50-00 The Dalai Lama describes the four higher empowerments that follow the
first seven. A mantra is recited in Sanskrit.

18-02-10-00 A mandala is offered as the basis for the first of the four higher
empowerments. Disciples request the empowerment three times, and the Dalai Lama
explains the empowerment.

25 Yeshi (1991: 128-129)
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