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The Social Body

The Individual and Society

he Kalacakratantra’s views of the individual’s place in society and of the individ-
Tual as society are closely interrelated. These provide a sociological framework for
the traditional interpretation of the Kalacakratantrd’s history, and for its eschatology
and soteriology. The Kalacakra tradition’s interpretation of social relations and its
sharp criticism of caste divisions and social bias have multiple goals and practical ap-
plications. Some of them are unique to the Kalacakra tradition, and some are char-
acteristic of all Indian Buddhist systems. From its very inception, Indian Buddhism
prided itself on its inclusiveness of all social classes and ethnic groups. Throughout
its history, it criticized the Brahmanical views of the divine origin of the four castes
(varna) and the hereditary nature of their moral and spiritual qualities. It censured
the Brahmanical insistence on the preservation of the hierarchy of the caste system
and the Brahmanic position on the soteriological implications of one’s social status
and relations.! Even though Indian Buddhist communities at times fell short of Bud-
dhist social ideals, Buddhist scriptures continually emphasized the provisional nature
of social differences, the lack of any inherent, moral qualities of any social class or
ethnic group, and the equal qualifications of all social classes for venturing onto the
Buddhist path of spiritual maturation and awakening.

Buddhist scriptures often refer to the populace as the intended audience of Bud-
dhist teachings. The early Pali literature depicts Buddha Sakyamuni as turning the
Wheel of Dharma for the benefit and happiness of the multitudes of people (bahu-
jana-hita, bahu-jana-sukha); and later Mahayana works portray the Buddhas and Bod-
hisattvas as those who teach the Dharma for the well-being of all sentient beings
(sarva-sattwartha). Among the renowned male and female Arhats, Bodhisattvas, and
Siddhas, many are said to have been born into families of barbers, fishermen,
cowherds, hunters, courtesans, and outcasts. In one of the earliest Buddhist texts, the
Suttanipata, the Buddha teaches that human beings cannot be divided into different
species as are animals and plants. Rather, their differences are determined only by
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convention. Diverse social classes (jati) exist by mere designation. Since there is no
real difference among social classes, one cannot speak of the four castes.? Conse-
quently, the moral superiority of the individual does not lie in the caste, clan, or fam-
ily into which one is born but in the individual’s spiritual achievements—specifi-
cally, in freedom from mental afflictions (klesa) and in ethical conduct (sila).
According to the Vasettha Sutta, the Buddha Sakyamuni stated the following:

I do not call a man a Brahmin because of his mother or because of his breeding. Just
because a man is entitled to be called “Sir,” it does not mean that he is free from
habit and attachment. He who is free from attachment and he who is free from grasp-
ing is the person I call a Brahmin.

When all the chains are shattered, when there is no more agitation, and a man has
freed himself and thrown off his shackles—that is the person I call a Brahmin.?

According to the Theragatha, the Buddha said similar words to Sunita, an out-
cast, who was said to be revered by Indra and Brahma after attaining Arhatship.

By austerity, by living the religious life, by self-restraint and self-taming, by this one
becomes a Brahmana; this is the supreme state of being a Brahmana.*

The Majjhimanikayatthakatha distinguishes two types of sons of a noble family—
one who is a son of a noble family by birth (jati-kula-putta), referring to one who is
born into the family of an upper social class, and the other who is a son of a noble
family by conduct {(dcara-kula-putta), referring to a Buddhist monk. Thus, the early
Buddhists attempted to transcend class discrimination in their communities by cre-
ating a socially integrated, monastic community.

In the early Buddhist canonical texts, the terms gotra and kula, meaning “fam-
ily, clan, or lineage,” have often been used as synonyms for a Buddhist spiritual fam-
ily or lineage. In the context of Mahayéna, the term kula remained a general term
designating a community of Mahayana practitioners, and the term gotra assumed an
additional, technical meaning, specifying one’s spiritual disposition or inclination.
Indian Buddhist tantras, on the other hand, conflated and expanded the meanings of
these two terms beyond their meanings in the Mahayana scriptures. The difference
in the interpretations of these two terms is explained by the fact that different the-
oretical and practical implications were attributed to the notion of a spiritual family
or lineage by different Buddhist traditions and schools. Even though the interpreta-
tive differences are obvious, they are historically related in the sense that the later
interpretations are formulated on the basis of the eatlier ones.

In early Buddhism, the Pali terms gotta and kula primarily signified a Buddhist
monastic community of the spiritual heirs of the Buddha and secondarily a Buddhist
lay community. A monastic community unified through social integration and shared
beliefs, spiritual goals, and practices was seen as an ideal type of family. According to
the Mahdvagga of the Anguttara Nikaya (XIX. 14), the Buddha taught that those who
left home for homelessness in the Buddhist Dharma and monastic discipline (vinaya)
renounced their former lineages (nama-gotta) and became members of the integrated,
Buddhist monastic family. The text expresses this point as follows:
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Monks, just as great rivers—namely, Ganga, Yamuna, Aciravati, Sarabhii, and
Mahi—descending into the great ocean, lose their former names and are called the
great ocean, so, monks, these four castes—Ksatriyas, Brihmanas, Vaisyas, and
Siidras—having gone from home to homelessness in the Dharma and monastic dis-
cipline, which are taught by the Tathagata, renounce their former lineages and are
called the wandering ascetics (samana) belonging to the son of Sakyas.

Likewise, in the Aggafifia Sutta of the Digha Nikaya (I11. 84. 9), the Buddha as-
serts that a monk who has firmly rooted and unshakable faith in the Tathagata can
truly call himself “a Son of the Bhagavan, who is born of his mouth, born of Dharma,
generated by Dharma, and who is an heir of Dharma, since the Tathagata is the Body
of Dharma.” This formula is undoubtedly modeled on the example of the Brahmanic
claim to the moral and spiritual superiority of the Brahmin caste, cited by the Bud-
dha in the Madhura Sutta of the Majjhima Nikaya, which reads: “Master Kaccana, the
Brahmanas say thus: ‘. . .Brahmanas alone are the sons of Brahma3, the offspring of
Brahma, born of his mouth, born of Brahm3, created by Brahma, heirs of Brahma.”®

Early Pali texts indicate that even a person who has not yet become a Stream-
enterer but is endowed with the conditions conducive to stream-entry becomes of
the lineage (gotta-bhit) of Aryas, thereby surpassing the inferior lineage of ordinary
people (puthuj-jana).” Even though he is lacking experiential insight (dassana) and
full confidence (saddha) in the Buddha's teachings, by becoming disillusioned with
the world of desires and by aspiring for nibbana, a person becomes of the lineage of
Aryas and thereby becomes capable of clearly discerning the first Noble Truth.8 Thus,
according to the early Buddhist scriptures, a Buddhist spiritual family includes two
main categories of individuals: (1) those endowed with spiritual accomplishments
such as experiential insight into the Four Noble Truths and freedom from mental af-
flictions, and (2) those showing potential for attaining those accomplishments.

These early Buddhist notions of a spiritual family are the precursors to later
Mahayana theories of the Buddha-family. Some Indian Mahayana authors contin-
ued to advocate a social integration of the Buddhist spiritual family, and to some de-
gree, they extended this social ideal to Buddhist lay communities as well. Following
the example of the earlier Suttanipata, they denied any significant differences among
social classes and explained social class as mere designation (samjfia-matram), or con-
vention {vyavahdra). Reinterpreting the Vedic Purusasiikta in their rejection of the
traditional Brahmanic interpretations of the origin of the four castes, they claimed
that in this world there is only one, universal social group (samanya-jati), since hu-
man beings do not differ among themselves as do different species of animals and
plants.® The Sardulakarnavadana asserts the unity of all social classes, declaring: “this
all is one, and one is this all.”1? It tries to demonstrate that the Brahmanic account
of the origination of the four social classes from the four different parts of Brahma’s
body does not justify social discrimination but proves instead that all the members
of Indian society are of the same class and value by birth, since they all originate from
the same source. The text argues this point, stating: “Since Brahma is one, therefore
his progeny belongs only to one social class (jati).”*! It supports this argument by af-

firming that if all the members of one social class originated from the same part of
the Brahma3’s body, then:
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Your sister would be your wife, and that is not appropriate for a Brahmana.

If this world was first generated by Brahma himself, then a Brahmani is a Brahmana's
sister, a Ksatriya is a Ksatriya’s sister, a Vaidya is a Vaidya’s [sister], and a Sadri is a
Stdra’s [sister].

A sister is not suitable to be a wife, if she 1s generated by Brahma. Sentient beings
are not generated by Brahma but are generated by their mental afflictions and
karma.1?

Asvaghosa, a renowned Mahiyana scholar and poet belonging to approximately
the same period as the Sardulkarnavadana, poses a similar argument in his Vajrasiici.
Basing his arguments on the authority of the Vedas and Smrtis, Asvaghosa argues
that neither the soul (jiva) nor the body make up a Braihmana. The soul is not a
Brahmana because the gods Sirya, Soma, and Indra were once animals. If the body
were a Brahmana, then Ksatriyas, Vaisyas, and Stidras, who are born from the
Brahma’s body would also be Brahmanas. Asvaghosa argues along the same lines as
the Suttanipdta that human beings ate not of different classes, or species, just as the
four sons of the same father cannot be of different races and just as fruits of the same
tree cannot be of different species.!® He states this in the following manner:

Some fruits of an udumbara or a panasa [tree] grow on the branches, some on the
trunk, some at the branching parts of the stem, and some on the edges. There is no
difference among therm as, “this is a Brahamana fruit, this is a Ksatriya fruit, this is
a Vaiéya fruit, and this is a Sadra fruit,” because they have grown on the same tree.
In the same way, there is no difference among human beings as well, because they
have originated from the same Man (purusa).!*

Like the Sardulakamavadana, Asvaghosa’s Vajrasiici points to the following fault
of the Brahmanic postulation of the origin of class division:

If a Brahmana is born from the mouth [of Brahma], wherefrom is a Brahmant born?
If she is born from the same mouth, alas, then you are having intercourse with your
sisters! Thus, you do not consider what is appropriate or inappropriate sexual inter-
course, and this is extremely repugnant to the world.!%

Although the Mahayana tradition advocated the equality of all social classes and
their solidarity, the new Mahayana ideal of a Buddhist spiritual family became that
of the Mahidyana monastic and lay communities. Only those who ascended to the
Mahayana Vehicle (mahdyédne drudha) by generating the spirit of awakening (bod-
hicitta) are referred to as the sons and daughters of the noble family (kula-putra or
kula-duhitr). Likewise, the epithets Jinaputra (“a son of the Jina”) and Sugatasuta
(“a child of the Sugata”) apply to those who, in the words of Nagarjuna, “drink the
elixir of emptiness for themselves and others” and “who burnt the fuel of mental af-
flictions with the cognitive fire of emptiness (§inyata-jidndgni).”'® The spirit of
awakening (bodhicitta), “the seed of all the qualities of the Buddhas,”'? became a
necessary qualification for spiritual birth into the family of the perfectly awakened
Buddha (samyaksambuddha-kula).'® Citing the Ratnakarandasiitra in his Siksasamuc-
caya, Santideva asserts that even an ordinary person (prthag-jana) may be a Bod-
hisattva.!® He substantiates this assertion on the basis of the view expressed in the
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Vimalakirtinirdésa that the spirit of awakening can arise even in a person whose be-
lief in the true existence of the personality (satkdya-drsti) is as massive as Mt. Sumeru.
Thus, a prerequisite for the arising of the spirit of awakening is not one’s philosoph-
ical orientation, but one’s ability to be inspired and incited to generate the spirit of
awakening. As the Dharmadasakasiitra points out, this particular ability is the bod-
hisattva-gotra, or one’s predilection for the Bodhisattva path.?® While some Mahayana
authors differentiated five types of gotras,?! others identified gotra with the dharma-
dhatu and argued against its divisibility, affirming its beginningless and endless exis-
tence in all sentient beings without exception.?? However, according to the Kala-
cakratantra, it is one who retains his semen (bodhicitta) by the power of meditative
concentration (samadhi) that becomes a Bodhisattva born into the family of the
Jinas.?? The Vimalaprabha comments that by being born into the family of the Jina
in this way, one increases the lineage of the Sugatas. For this very reason, Maras,
Raksasas, and other demons steal the emitted semen from those who are not well
concentrated and devour it on a daily basis.

The holders of the Kalacakra tradition in India further developed the earlier
Buddhist precursory notions of a socially integrated and inherently unified spiritual
family and arctributed to them new practical applications and soteriological implica-
tions. The wvajra-family emerged as a new model of an ideal spiritual family. The
phrase “vajra-family,” which may be interpreted here as an “indestructible or indi-
visible family” (the word “vajra” meaning “indestructible, indivisible”), has diverse
connotations and implications. First, it denotes a community of individuals initiated
into the same Vajrayana tradition, a community that is indivisible and indestructible
by virtue of its spiritual, social, and ethnic integration. As will be demonstrated later,
in the context of the Kalacakratantra tradition, the emergence of this kind of vajra-
family has socio-political and soteriological significance. Second, the “vajra-family”
designates the family of Bodhisattvas who by means of tantric practices have become
vajra-sons (vajra-putra), born into the family of Vajrasattva, or Kalacakra, and who
are endowed with an insignificant degree of obscurations (avarana) regarding their
spirit of awakening (bodhicitta).?4

The aforementioned arguments of the earlier Buddhist systems against
Brahmanic social discrimination were also incorporated into the social theory of the
Buddhist tantras. There is no doubt that those arguments circulated among the In-
dian Buddhist communities for centuries, since they also reoccur in the Kalacakra
tradition. Even though the Kalacakra tradition reiterates those arguments, setting
them in the context of Buddhist tantric social theory and practice, it gives them a
uniquely tantric application, which will be discussed later in this chapter. The fol-
lowing passage from the Vimalaprabha illustrates the Kalacakra tradition’s criticism
of the Brahmanic social theory and demonstrates the strong influence of the earlier
Buddhist social critiques on this tantric system.

They say here that Brahma’s mouth is the source of Brahmanas, because they origi-
nated from there. Likewise, his two arms are the birthplace of Ksatriyas . . . his two
thighs are the birthplace of Vaisyas, and his two feet are the birthplace of Stdras.
Thus, there are four castes. The fifth class of Candalas immediately follows these fout.
What is their birthplace? That much Brahmanas do not know. Moreover, is it true,
as they say, that Brahmanas are born from the Brahma’s head? Hence, 1 ask: “Are
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Brahmanis also born from there? If they are, then they are their sisters, because they
originated from the same source. Furthermore, do Ksatriyas and others have marital
relations with their sisters? Why? If that happens, then the Barbarians’ (mleccha)
Dharma becomes prevalent. When the Barbarians' Dharma becomes prevalent,
then there 15 an end of social classes. Due to the destruction of social classes, there
is hell. . . . It has been further investigated that if there is a single creator of living
beings, then why are there four castes? Just as four sons of one father are not of dif-
ferent castes, so is this true of castes. If the difference is due to the division of the
Brahma’s head and other bodily parts, that is not logically possible. Why? Just as
there is no difference between the udumbara fruits growing at the lowest level, in the
middle or at the top, so is that the case for castes. Since one cannot perceive any
distinction [among castes] in terms of the classification of the white, red, yellow, and
black colors nor in terms of the elements, sense-faculties, happiness, suffering,
knowledge, sacred scriptures, and the like, therefore it has been established that a

caste is impermanent.23

This passage from the Vimalaprabhd parallels a passage from the Paramarthaseva,
which is also traditionally attributed to Pundarika and included in the literary cor-
pus of the Kalacakra tradition. According to the Paramarthaseva, people are born into
different social classes due to the nature of their karma and not due to their origina-
tion from the particular parts of Brahma’s body. The following passage of the same
text refutes the Brahmanical characterization of social classes in terms of their col-
ors and their inherent predilections for their inherited functions in society, which
were standardized by the authors of the Indian Dharmasiitras and Dharmasastras.

Just as the fruits of an udumbara tree, growing from the lowest level, middle, and top,
are of the same form, ingredients, texture, and taste, so the regions of [the Brahma’s]
mouth and other parts are the same.

Whoever is born from his mouth is not bright like moon-tays. Whoever is born from
his arms is not like the rising sun. One who is born from his thighs is not like yel-
low paint. Whoever is born from his feet is not like very dark eye-coloring.

All Twice-born are not the class of knowledge, nor are they the princely class. Those
born from the Ksatriya caste are not [necessarily] heroes. All Vaisyas are not en-
dowed with wealth. Stdras are not the greatest workers in the world.

The states of happiness and suffering are due to the classification of the elements.
According to the scriptures and reasoning, as people are born due to their accumu-
lations of virtue and sin, they experience the world in the same manner. The four
castes of people originate in this manner.”6

Like their predecessors, the holders of the Kalacakra tradition viewed conceited
attachment to one’s own caste and family as impediments to spiritual maturation and
the actualization of Buddhahood. The literature of the Kalacakra tradition frequently
warns against social and moral discrimination, which is perpetuated by attachment
to one’s own caste and its regulations. By means of the different types of analysis, it
tries to demonstrate the insubstantiality of the reasons traditionally given in support
of social discrimination. To demonstrate the untenability of social discrimination,
the Kalacakratantra at times uses a type of analysis that is similar to the one frequently
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applied in Buddhist refutations of the independent existence of a personal identity.
The following verse exemplifies one such method:

There are earth, water, fire, wind, space, gunas, mind (manas), intellect (buddhi), self-
grasping (ahamkara), and vital breath. There are the sense objects, form and the like,
the sense-faculties, the eye, and so on; and there are the five faculties of action (kar-
mendriya). Among these phenomena that pervade the bodies of animals and hu-
mans, which 1s of the highest caste, and which is of the lowest??7

The Kalacakra tradition often calls attention to the detrimental effects of social
discrimination for one’s progress on this tantric path. It also views the absence of con-
ceited attachment to one’s social status and lineage as a prerequisite for receiving
Buddhist tantric teachings and engaging in Buddhist tantric practices. The Vimala-
prabha confirms the assertion of the earlier Guhyasamajatantra that not a single
Tathagata between Dipamkara and Sakyamuni taught the Mantrayana, because peo-
ple during that era were not suitable to receive the teachings on the great secrets of
Mantrayana.?® It interprets this statement of the Guhyasamdjatantra in terms of its
own social theory, affirming that during that era, people in the land of Aryans were
unsuitable for tantric teachings due to their prejudice concerning the four castes. The
Kalacakra tradition sees this same social prejudice as the reason that the Buddha
Sakyamuni did not initially teach the Paramadibuddhatantra to the people of the land
of Aryans but to Sucandra, a king of Sambhala and an emanation of Vajrapani, who
took it with him to Sambhala, where it was preserved for centuries before it was re-
vealed to the people of India. )

This Buddhist tantric system closely links the negative soteriological implica-
tions of social prejudice to its negative socio-political implications. Its eschatologi-
cal teachings relate the demise of the “Barbarian Dharma,” or Islam, to the social and
spiritual unification of the vajra-family. It sees a causal relationship between the
resurgence of the Barbarian Dharma with the reoccurrence of social segregation. Ac-
cording to the Vimalaprabha, the Buddha prophesied in the Paramadibuddhatantra
that Yasas, the eighth king of Sambhala in the line of Sucandra, an emanation of
Mafijusri, will unite all social classes into a single clan (kalka) by means of initiation
into the Kalacakratanira. He foretold the following:

Due to making the four castes into a single clan within the vajra-family and not mak-
ing them into Brahma’s family, Vagmi Yasas, who has a vajra-family, will be Kalk1.?®

The term kalka, meaning, a “clan,” is interpreted by the Vimalaprabha as a unifi-
cation of the castes and noncastes, or outcasts.>° Since that clan will belong to King
Yasas, he will be called kalki, meaning, “one who has a clan”; and his lineage (gotra)
will be the lineage of kalki.3! His son Pundarika, who will write a commentary on the
abridged version of the Paramadibuddhatantra, will be the second kalki. He will be suc-
ceeded by twenty-three other kalkis, after whose reign, MafijusiT Yagas will reappear
as Raudra Cakri and engage in a fierce battle with a vicious king of the Barbarians.
He will eliminate the Barbarian Dharma by converting Barbarians to his own
Dharma, thereby incorporating them into his vajra-family. At that time, all human
families will be fulfilled in terms of the three pursuits of a human life: Dharma, plea-
sure (kama), and wealth (artha). His two sons, Brahma and Suresa, who will rule the
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northern and southern sections of Small Jambudvipa, will also practice Dharma.
However, upon his departure to the state of bliss, he will be succeeded by his son
Brahma3, and class segregation will reoccur within Brahmi’s lineage. Consequently,
many divisions in the lineage of Brahma and in other lineages will appear in the
northern part of the earth, and at the end of the kali-yuga, the Barbarian Dharma will
be propagated once again in all the regions of the earth. After eighteen hundred
years, the Barbarian Dharma will be destroyed again, and the Buddhist Dharma will
prevail for another eighteen thousand years.>?

This account of the Buddha’s prophecy concerning the role of Buddhist kalks in
the elimination of social segregation and the subsequent eradication of the Barbar-
ian Dharma is a Buddhist response to the Puranic teachings, which identify the Bud-
dha and Kalki as the ninth and tenth avataras of Visnu. The Vimalaprabha urges the
reader to consider the Puranas as nonsensical treatises, composed by corrupt sages for
the sake of establishing their own social class.33 It asserts the historical precedence
of these Buddhist prophecies over those in the Purdnas on the ground that the
Puranic prophecies were composed by corrupt Brahmanas at the time of the Buddha's
appearance and are not contained in the earlier Vedic texts. Sarcastically reiterating
the Purénic interpretation of the Buddha’s identity and his association with those of
low social strata, it tries to demonstrate the supremacy of Buddhist social ethics. It is
worth citing here the Vimalaprabha’s full account of the Puranic interpretation of the
Buddha, since it also sheds some light on the centuries-long conflict between Hindu
and Buddhist social and ethical theories.

This Bhagavan Buddha is the ninth avatara [of Visnul, called Vasudeva; and Kalki
is the tenth. In the kali-yuga, the Buddha will vitiate the sacrificial laws by means of
a great, delusive deception. He will abolish the military laws, ancestral rites, the
propagation of castes, killing, lying, stealing, sexual misconduct, abusive language,
slander, idle talk, avarice, malice, false views, harm to all sentient beings, the
dwelling of one’s own lineage, the duties of a Ksatriya, the instructions of the great
sage Vyasa, the Bharata, the teachings of the Gita, and the teachings of the Vedas,
which yield the fruit of heaven. Thus, having abolished them, he will teach a per-
verted Dharma to Stidras and other low classes. For example, Bodhisattvas must
bring to completion these ten perfections: the perfection of generosity, the perfec-
tion of ethical discipline, the perfection of patience, the petfection of zeal, the per-
fection of meditation, the perfection of wisdom, the perfection of skillful means
(upaya-paramita), the perfection of aspiration (pranidhi-paramita), the perfection of
powers (bala-paramita), and the perfection of gnosis (jiana-paramita). They must cul-
tivate the spirit of loving kindness toward all sentient beings and the spirit of com-
passion. They must benefit all sentient beings, and they must not engage in ten un-
wholesome actions—namely, killing, lying, stealing, sexual misconduct, abusive
language, slander, idle talk, avarice, malice, and false views.

After bringing the Sidras and other low classes to understanding by means of
these perverted teachings and shaving them, he will make them monks wearing red
robes. Because those who formerly stood in the army of Danava were not killed in
battle by Vasudeva, and because they must go to hell due to offending the
Brahmanas, Visnu created this illusion of the Buddha so that Stdras and other low
classes, who stand on the side of former demons, may go to hell.>4
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The Vimalaprabha also objects to the Puranic interpretation of Kalki as the
tenth avatara of Visnu, who will be born as a Brahmana, kill the Barbarians, and
make the earth full of Brihmanas. It once again asserts that Kalki, who is none other
than Mafijusrt born into the Ksatriya family of Sakyas, will make all castes into a
single caste, because in the past, thirty million Brahmanas in the land of Sambhala
demonstrated their inclination toward the Vajrayana. It also bases its objection to
the Puranic interpretation of Kalki on the reading of the Kalacakratantra (Ch. 1, v.
26), which prophesies both the appearance of the king Yagas in Sambhala six hun-
dred years after the year of the Buddha's teaching of the Paramadibuddhatantra and
the introduction of the Barbarian Dharma into the land of Mecca eight hundred
years after his appearance. The Vimalaprabha argues that if Kalki is a son of the
Brahmana Yasas, then he cannot be called Kalkt, since without a clan (kalka), he
cannot be one who has a clan (kalkt), just as without wealth, one cannot be a wealthy
man. It also refutes the Puranic prophecy of Kalki killing the Barbarians with his ar-
rows made of darbha grass, claiming that kalki Yasas will not kill them but will only
eradicate their Dharma. Seeing the extreme wickedness of Barbarians, he will em-
anate supreme horses by means of his “samadhi on supreme horses” (paramasva-
samadhi) and will thus melt the minds of Barbarians and establish them in his own
Dharma. The Vimalaprabha explains the statement of the Kalacakratantra (Ch. 1, v.
161), which affirms that kalki Yasas will destroy the Barbarians by way of the Kala-
cakratantra’s proselytizing efforts. It interprets this as the Kalacakratantra's method of
attracting the evil sages to this tantric path, and it substantiates this proselytizing
method on the basis that “spiritual awakening is not possible when the spirit of doubt
arises first.”33

The aforementioned eschatological passages express the Kalacakra tradition’s
view of social segregation as causally related to the decline of Buddhism and the rise
of Islam in India. They point to social unification as a social condition necessary for
securing the mundane and spiritual prosperity of the country. These passages reflect
legitimate concerns of Buddhist communities in northern India during the tenth and
eleventh centuries, which were provoked by the constant threat of Sultin Mahmad’s
invasions and the increasing dominance of the Islamic faith. The words of Sultan
Mahmiid’s secretary, Al-’"Utbi, which indicate that Islam or death was the only al-
ternative that Sultin Mahmiid placed before his people,*® attest to the political and
religious crisis faced by Indian Buddhists of that period. The Kalacakra tradition ex-
presses the concern that due to the similarity between the Vedic and Barbarian Dhar-
mas with regard to killing, future generations of Brahmanical communities may well
convert to Islam, unless they join their Buddhist compatriots in the vajra-family. The
Vimalaprabha’s account of Mafijusri Yasas’s teaching of the Kalacakratantra to thirty-
five million Brahmanic sages in Sambhala attests to that concern. According to the
Vimalaprabha, the king Yadas was aware that Brahmanas in Sambhala were originally
from different countries with contrary customs regarding eating meat, drinking
liquor, and the like. Therefore, he deemed it necessary to unite them into a single
vajra-family by initiating them into the kalacakra-mandala, which he constructed in
asandalwood grove, south of the village of Kalapa. Before leading them into the kala-
cakra-mandala and giving them tantric precepts, the king Yasas provided them with
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the following socio-political and soteriological reasons for consolidating them into
the unified vajra-family:

I must lead you here into this mandala palace of the Bhagavan Kilacakra and give
you mundane (laukika) and supramundane (lokottara) initiations. Moreover, you
must eat, drink, and have marital relations with your vajra-family as | command you.
If you do not obey my command, then leave my nine hundred and sixty million vil-
lages and go wherever you please. Otherwise, after eight hundred years have passed,
your descendants will engage in the Barbarians’ Dharma and will teach the Barbar-
ians’ Dharma in the ninety-six great countries of Sambhala and eleswhere. With the
mantra of the Barbarians’ deity, Vismillah, striking animals on their necks with a
cleaver, they will eat the flesh of the animals killed with the mantra of their own de-
ity and condemn the eating of the flesh of animals that died due to their own
karma. . .. There is no difference between the Barbarians’ Dharma and Vedic
Dharma with respect to killing, Therefore, the descendants of your family, seeing
the vigor of those Barbarians and the manifestation of their deity Mara in battle, will
become Barbarians in the future, after eight hundred years have passed. Once they
join those Barbarian races, all the inhabitants of the nine hundred and sixty million
villages, the four castes and other social classes, will become Barbarians. . . . Thus,
regarding the Vedic Dharma as authoritative, they will adopt the Barbarians’
Dharma. For this reason, I have given you precepts (niyama) so that the Barbarians’
Dharma may not enter [here] in the future.3”

On the basis of these passages, one may surmise that in the context of the Kila-
cakra tradition, the vajra-family represents a society that cannot be destroyed by for-
eign enemies and their religion, but is able to preserve its distinct identity because it
is founded on the religious theories and practices that radically differ from those of
its adversary. According to this tantric system, the reason why Buddhist teachings
have not yet disappeared is that the Tathdgata, being free of social prejudice, did not
dispense them to just some individuals on the basis of their high social class and hold
them back from others due to their low class. Rather, he taught the diverse systems
of the Buddhist Dharma for the benefit of all, in accordance with their inclinations.?8

In light of the eatlier mentioned concerns, the Kalacakra tradition admonishes
Buddhist practitioners not to admire the Vaisnava and Saiva Dharmas, on the ground
that these Dharmas, characterized by the arrogance of class prejudice (jati-vada) and
the absence of compassion for all sentient beings, produce a false sense of self-iden-
tity (mithyahamkara).*® A false sense of self-identity implies here a sense of self-iden-
tity that is based on one’s social status, and determined by one’s own caste, its duties,
and lineage. The Kalacakra tradition, like other related Buddhist tantric traditions,
distinguishes this false sense of self-identity from the valid sense of self-identity that
the tantric practitioner establishes on his path of actualizing Buddhahood. For ex-
ample, at the time of the self-empowerment on the stage of generation (utpatti-
krama), the tantric adept appropriates his true self-identity by identifying himself
with the body, speech, and mind of all the Tathagatas, with the vajra of gnosis (jfiana)
and emptiness (§inyatd), and with the purified dharma-dhatu. Appropriating this
self-identity, he maintains it in all of his activities.*® Not only does he establish
this self-identity for himself, but he also regards all other beings as endowed with the
same identity. Thus, one may infer that in this tantric system, a valid sense of per-
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sonal identity empowers the individual in his spiritual endeavors, thereby yielding a
profound sense of nonduality with all living beings. This sense of nonduality with
one’s natural and social environment, in turn, facilitates religious and social unifica-
tion, thereby empowering the entire society and enabling it to endure in perilous
times. A false sense of personal identity, on the contrary, separates the individual
from his natural and social environments and disempowers both the individual and
the society. Consequenctly, a society that is disempowered by social and religious seg-
regation is unable to endure in times of danger.

The author of the Vimalaprabha declares that his reason for elaborately describ-
ing the characteristics of the kalacakra-mandala in the abridged Kalacakratantra, as
they were taught by MafjusT in the Adibuddhatantra, is to eliminate the self-grasp-
ing (ahamkara) of the sages who propound class discrimination (jati-vadin).#! The
bearers of the Kilacakra tradition in India considered class prejudice as most inti-
mately related to the Hindu doctrines of a personal god and creator (Isvara) and of
an independent, inherently existent Self (atman). They also saw class prejudice as
creating the linguistic bias of extolling the excellence of the Sanskrit language and
showing disdain for vernacular languages.*? They were fully aware of the ways in
which the Kalacakratantra’s theoretical, practical, and linguistic features contradicted
the cultural, religious, and social norms of the mainstream Brahmanical tradition.
The Kalacakra literature interprets those features not only in terms of their conver-
sionary activity and the Kalacakratantra soteriology but also in terms of the Kala-
cakratantra’s social theory. It explains the grammatical inaccuracies and lexical
syncretism of the Sanskrit language of the Kalacakratantra as a: (1) skillful means of
eradicating the conceit of those attached to their social class, knowledge, and proper
words, and (2) skillful means of making the Buddhist tantric reachings accessible to
a diverse audience, which speaks different languages and dialects. The Vimalaprabha
affirms that individuals who are overcome by a false sense of self-identity grasp onto
the “single, parochial Sanskrit language” and teach, as attested by the Mahabharata,
6, 1, 84, that a single word well-pronounced yields one’s desires in heaven.*® It ac-
cuses the Brahmanic sages of writing the Dharmas of the Bhagavadgiia, Siddhantas,
and Puranas in the Sanskrit language out of greed for material things. It asserts that
Brahmanas wrote these scriptures in Sanskrit in order to prevent the Vaisyas, Stdras,
and other low social classes from reading their scriptures and gaining knowledge of
their Dharma and various sciences. The Vimalaprabhd states further that the
Brahmanic author of these scriptures knew that if lower classes were to gain knowl-
edge, they would stop revering the Brahmanas for their special qualities.** It con-
trasts the selfish motivation of the conceited Brahmanic sages to the altruistic moti-
vation of the Buddhas and Bodhisattvas, who are free of grasping onto social
discrimination and linguistic bias. The Buddhas and Bodhisattvas do not exclusively
use the Sanskrit language to teach and redact the Buddhist teachings, for they also
resort to the “omniscient language” (sarvajfia-bhasa), using the expressions of ver-
naculars and languages of different countries.*> Relying on the meaning of the teach-
ings, they use different vernaculars and different grammars in order to bring others
to spiritual awakening. Although this characterization of the Buddhas’ universal lan-
guage is also found in the writings of Mahayana,*0 it is most emphasized in the Bud-
dhist tantras.
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The Paramadibuddhatantra also advocates the usage of a lexically syncretized lan-
guage that would benefit people of all social classes, ethnic groups, and mental dis-
positions. According to the Paramadibuddhatantra, the Buddha himself expressed this
sentiment in the following words:

When one understands the meaning from regional words, what is the use of techni-
cal terms?

On the earth, a jewel 1s called by different names from country to countty, but there
is no difference in the jewel itself.

Likewise, the various redactors of my pure Dharma use diverse terms in accordance
with the dispositions of sentient beings.4’

In this tantric tradition, as in other related tantric systems, every stage of tantric
practice is either directly or indirectly related to its social theories. Eating the flesh
of an animal that died due to natural causes or an accident, drinking liquor, and en-
gaging in sexual relations with the members of all social classes were prohibited for
members of the Brahmana caste. The Kalacakratantra literature, however, often pre-
sents these practices as tantric pledges (samaya), which are designed to counteract
grasping onto one’s own social class and tradition.*® The following verse from the
Paramadibuddhatantra demonstrates this point:

The Vajri who perceives reality has prescribed food, drink, and unsuitable sexual in-
tercourse in order to destroy attachment to one’s own lineage.

This and other explicit passages from the Kalacakratantra literature specify that
the eradication of attachment to one’s own social and spiritual lineage is a reason be-
hind certain practices of tantric pledges, and they also explain similar but less ex-
plicit passages in other anuttara-yoga-tantras. The tantric pledges of all the anuttara-
yoga-tantras equally involve the transgression of social conventions and cultural
boundaries in order to cultivate a perception of one’s own social environment in a
nondual fashion. For example, one reads in the Hevajratantra that a person who has
joined the vajra-family through initiation should eat all kinds of meat, associate with
all kinds of people, and keep the company of all kinds of women. One who engages
in tantric yoga should interact with all social groups and consider them as a unified,
single caste, because he draws no distinctions among the various social classes. He
may touch men of low castes and outcasts—Dombas, Candalas, Carmaras, Haddikas,
Brahmanas, Ksatriyas, Vaiéyas, and Stidras—as readily as his own body. The tantric
yogis who have mastered yoga should neither favor nor despise other beings.>°
Likewise, the Candamaharosanatantra, which belongs to the literary corpus of the
Guhyasamdjatantra, admonishes the tantric practitioner never to think in terms of
edible and inedible food, suitable and unsuitable work, appropriate and inappropri-
ate people for sexual relations, nor think in terms of sin and virtue, or heaven and
liberation.® The unique approach of the Kalacakra tradition to these tantric prac-
tices is not in its rendering of their soteriological importance but in placing them in
its own historical context and giving them historical and political significance. Its
distinctiveness with regard to these tantric practices also lies in its interpretation of
these practices in terms of mundane convention (loka-vyavahdra) and in terms of
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supramundane gnosis (lokottara-jiana), which may elucidate the observances of tantric
pledges in other related tantras.

The Kalacakratantra literature reveals that a vajracarya was expected to teach the
required tantric pledges to tantric beginners only in terms of the mundane, conven-
tional truth, according to the differing customs of their own countries and social
groups. Just as certain practices with regard to eating, drinking, and sexual relations
were prohibited in one region and for one social class and were allowed in another
region or for another social class, so would the specific tantric pledges differ from one
tantric beginner to another. For example, the Vimalaprabha informs us that in accor-
dance with the customs of different countries, tantric beginners in specific countries
should eat beef, horse meat, dog meat, elephant meat, pork, or even human flesh, and
so on. Similarly, one should follow the customs of one’s own country and social class
with regard to drinking liquor, as in specific countries, liquor is prescribed to
Brahmanas, Stdras, or to the members of all social classes. The same principle is ap-
plied to one’s sexual relations. In certain countries, when a husband dies, the mother
becomes her son’s wife; brother and sister may marry; one may marry a maternal un-
cle; members of castes are allowed to have sexual relations with outcasts; or

Brahmanas may have sexual relations with low-caste courtesans.’?
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classes that are permeated by it. This is one of the ways in which the Kilacakra tra-
dition reinforces its position that all social classes are fundamentally of equal value
and ultimately undifferentiated. Another reason for the Kalacakratantra’s identifica-
tion of Kalacakra and Visvamata with the Domba class perhaps can be inferred from
other anuttara-yoga-tantras, which also identify their central deities with this partic-
ular class of outcasts. For example, it is stated in the literature of the Hevajratantra
that Hevajra’s consort Bhagavatt is called Dombi on the grounds that she is intangi-
ble, that is to say, outside the realm of sensory experience.”? It is very likely that the
Kalacakra tradition adopted this idea of identifiying the Domba caste as its principal
deity from the earlier Buddhist tantras, as it adopted many other similar ideas as well.
A similar apotheosis of Dombi also characterizes the Buddhist Sahajayana, which
was contemporary with the Kalacakra tradition in India. For instance, two Old Ben-
gali songs (caryapada) of Kanghapada (ca. the eleventh century cE) are addressed to
Dombi, the goddess Nairatmya, # who lives in the cottage outside the city—mean-
ing, outside the world of the sense-faculties—and only touches the Brahmanas and
the shaven-headed but does not reveal herself to them.?

The unification of all social classes into one family by means of a tantric initia-
tion is not unique to the Kalacakratantra and other Buddhist tantric systems of the
anuttara-yoga class. It is also characteristic of some tantric Saiva sects as well. For in-
stance, Ramanuja in his Sribhasya (11. 2. 35-37) criticizes the sect of the Kapalikas
for their claim that even individuals belonging to the lowest classes can immediately
attain the status of a Brahmana and the highest stage of life (asrama) by means of ini-
tiatory rites. Similarly, a passage in the Kularnavatantra reads that the differentiation
between the Sidrahood of a Stdra and the Brahmanahood of a Brahmana has van-
ished for those who have received tantric initiation, since those who are consecrated
by initiation do not discriminate among social classes.”® The same text also asserts
that in the circle of worship (p#ja-cakra), all are equal to Siva.”” However, the
Kuldrnavatantra and other Saiya sources give clear indications that the transcendence
of social barriers within the Saiva tradition took place only in a ritual context and
did not extend to the everyday life. The denial and reevaluation of social classes were
valid only in that circle during a secret gathering. Outside a secret gathering, each
would resume his or her own social status and its prescribed rules of conduct and du-
ties. The Kularnavatantra indicates that even the differing durations of studentship
in tantric Saivism were prescribed to the initiates according to their social class. This
does not seem to have been the case in the Kalacakra tradition. Nowhere in the lit-
erature of the Kalacakratantra corpus can one find indications that the denial of class
barriers was limited to the ritual context. The Paramadibuddhatantra does state that
certain kinds of individuals—namely, a householder who lives off a monastery, a ser-
vant, who is under the rule of someone else, a ploughman, who kills sentient beings
by ploughing the ground, a trader of weapons, a person who sells the Dharma, and a
mentally dull person—are not suitable for the role of a vajracarya.”® However, this
assertion does not refer to the incompatibility of their social class for the position of
a vajracdrya but to the incompatibility of their lifestyles with the responsibilities of
the vajracarya and to their inadequate moral and mental capacities for that spiritual
role. The Vimalaprabha explicitly states that such types of activities rob one of his
duty (dharma) of a vajracdrya.” The Kalacakra tradition differentiates vajracaryas as
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superior, middling, and inferior not on the basis of their social classes but according
to their religious status. For example, an ordained vajrdcarya is considered to be su-
petior; a vajrdcarya who lives as a wandering ascetic (§ramana) is regarded as middling;
and a vajracarya who is a householder is regarded as an inferior vajracdrya, who should
not be honored by an ordained vajracarya.8° This type of classification reveals that
the Kalacakra tradition retained a strong, monastic orientation, which was charac-
teristic of the earlier forms of Buddhism and which engendered a certain religious hi-
erarchy. This often counteracted class discrimination in Buddhist communities by
giving higher honor and status to a monk of a lower social class than to a householder
of a higher caste. The Kalacakra tradition also classifies tantric disciples as superior,
middling, and inferior. Again, it does not make the classification on the basis of their
social class and lineage but on the basis of the spiritual goals that they seek. Those
intent on practicing the Dharma that consists of compassion and emptiness and seek-
ing the supramundane siddhi are regarded as superior disciples, who are eligible to re-
ceive all eleven initiations. Those who desire the mundane siddhis are regarded as
middling disciples, who are eligible to receive only the first seven initiations.
Whereas those who desire none of the siddhis but respect a spiritual mentor are char-
acterized as inferior disciples, who do not qualify for tantric initiations and are eligi-
ble to receive only the teachings on the five ethical precepts.®!

In the context of the Kalacakratantra, the Buddha Kalacakra, who is identifted
with Domba, is portrayed as the progenitor of the four castes: Brahmana, Ksatriya,
Vaisya, and Sudra. The four castes originate from the four mouths of Kalacakra,
which belong to his four faces, which, in turn, symbolize the four aspects in which
enlightened awareness manifests in the world—namely: the meditative, peaceful,
passionate, and wrathful aspects.82 This interpretation of the four castes as the social
manifestations of the four different expressions of enlightened awareness affirms the
Kalacakratantra’s view of the fundamental equality of all castes. It can be construed
as a Buddhist tantric counterpart of the Vedic Purusasitkta, which affirms the mouth
of the Primordial Man (purusa) as the birthplace of the caste of Brahmanas only.
Thus, by presenting the four castes as the ways in which ultimate reality manifests
itself in a human society, the Kalacakra tradition suggests that on this tantric path,
one must reinterpret one’s habituated view of one’s own social environment in or-
der to realize the nonduality of all the aspects of phenomenal existence. Likewise,
if one analyzes this interpretation of the origin and manifestation of the four castes
in terms of the standard Hindu view of the roles of the four castes in Indian society,
other implications of this interpretation become clearer. When one examines the
Kalacakratantra’s explanation of the four castes in light of the exposition of the
Baudhayanadharmasiitra (1. 18. 2—5)—which ascribes the duties of preservation of
the Vedic tradition, protection of people and their properties, protection of domes-
tic animals, and service to the other three castes to the respective duties of the four
castes, respectively®>—it suggests that the social functions of the four above-men-
tioned aspects of enlightened awareness are to preserve spiritual learning and to se-
cure the physical and material well-being of the individual and society.

However, unlike the Hindu treatises that prescribe to the caste of Brahmanas the
duty of preserving only the Vedic tradition, the Kalacakra tradition views Kalacakra
as a depository and guardian of diverse religious systems. According to the Kalacakra
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tradition, enlightened awareness manifests not only as the social forms of the Bud-
dha but also as the religious body of the Buddha, which incorporates diverse Hindu
and Buddhist systems of thought and practice. Different religious systems and schools
are also said to arise from the four mouths of Kalacakra as their ultimate source. The
Jfianakaya of Kalacakra, assuming the various forms of transmission, teaches diverse
treatises, including the Vedas. Thus, the Buddha Kalacakra teaches the Rg-Veda
from his western mouth, the Yajur-Veda from his northern mouth, the Sama-Veda
from his southern mouth, and the Atharva-Veda from his eastern mouth. He also
teaches other religious systems with those same mouths. For example, he teaches
the tantra of spirits (bhaita-tantra) and the Buddhist yoganuviddha, Madhyamaka,
and the systems of Sthaviras with his western mouth. He teaches the Hindu kaula-
tantras and the Buddhist wisdom-tantras (prajfia-tantra), the Yogacara and
Sarvastivida systems with his eastern mouth. With his northern mouth, he teaches
the Hindu Siddhanta, the Buddhist action-tantra (kriya-tantra), and the systems of
the Vaibhasikas and Mahasamghikas. With his southern mouth, he teaches the
Dharma of Visnu, the Buddhist yoga-tantra, Sttranta, and the system of Samittyas.®4
Thus, the diverse religious systems are simply the manifestations of different aspects
of the Buddha’s unified mind, or integrated wisdom, taking the form of a religious
body in accordance with the mental dispositions of different people.

This view of Kalacakra as the single source of the diverse religious systems im-
plies the inherent value of the different religious traditions, and more importantly it
provides a justification for the theoretical syncretism of the Kalacakratantra as its con-
versionary method. It suggests that becoming a member of the vajra-family does not
involve completely abandoning one’s prior religious tradition, but entails only a
hermeneutical shift with regard to the authoritative scriptures of that tradition. This
ascription serves as a conceptual basis for the reinterpretation of non-Buddhist ideas
that one frequently encounters in the literature of the Kalacakratantra. It also ex-
plains the Kalacakra tradition’s argument, already mentioned in the chapter on
syncretism, that there is no distinction between Buddhists and non-Buddhists with
regard to the manner in which a conventional reality appears; rather, the only dif-
ference between them is in the Buddhists’ understanding of personal (pudgala) and
phenomenal (bhdva) identitylessness (nairatmya).8

One example of the Kilacakra tradition’s reinterpretation of non-Buddhist
teachings is related to the Kalacakratantra’s assertion that the practice of offering the
kama-ddna was also taught in the Vedanta but that evil Brahmanas concealed it for
their own selfish reasons. The Kalacakratantra rejects the traditional Brahmanic in-
terpretation of Vedic sacrifice and interprets it in terms of the tantric yoga of gnosis
(jfiana-yoga) in the following manner:

At the time of sacrifice, approach the lords of bulls, rhinoceroses, horses, and ele-
phants as the bodily sense-objects and sense-faculties. When your knife is purified,
there is a cessation of those sense-objects and sense-faculties in the yoga of gnosis.
The drink of the initiated, which is mixed with blood and somavalli, is in the
cowhide. The nectar of semen {soma), gone from the tip {of sexual organ] to uterine
blood in vulva, is of the nature of the all-pervading bliss.

Brahma is the body, Hara is speech, and Hari is the mind of living beings. They are
three Vedas. They are three letters, the syllable aum. They are the moon, sun, and
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fire, or three nadrs; and they are the [three] gunas. An additional member of the fam-
ily (kaula) within the body, present in the sense-objects and gunas, is of the nature
of the sound (nada) of the fire-priest (atharvan). Within that [body}, the anahata,
which is devoid of the sense-objects and gunas, is the indestructible.

In old times, Brahma told this secret to yogis in the Vedanta. The sages whose knowl-
edge became lost in the course of time taught here the killing of living beings. Hu-
mans’ engagement in that [sacrificial killing] for the sake of heaven brings about a
miserable hell as its result. Charcoal moistened here by the flow of milk nowhere be-
comes of the color of soma.

People who are deceived by the words of the Vedas, which are incorrect and devoid
of pledges (samaya), guard their wives day and night for the sake of acquiring sons
for themselves. Supposedly, a son gives an offering to a father who has departed to
the world of the dead. Therefore, the evil Brahmanas concealed this gift of sensual
love (kama-dana), which brings forth the result of immutable bliss.5

[ believe it is on the basis of this and similar interpretations of the meaning of
the Vedic tradition and Vedic sacrificial rites that the Kalacakratantra can attribute
the authorship of the Vedas to the Buddha Kalacakra without contradicting its main
Buddhist principles. This view of the origin of different religious systems explains in
part the previously discussed syncretism of the Kalacakratantra; and it is yet another
way in which this tantra advocates religious integration by means of conversion to
the Kalacakra tradition.

In addition to its social and religious aspects, the vajra-family reveals itself also
in its temporal and cosmic aspects. For the Kalacakratantra, the four yugas (“ages”) of
the world and the six types of cyclic existence {gati) are the particular modes of the
four expressions of enlightened awareness. As such, they are the temporal and cos-
mic correlates of the four castes. The social, religious, and temporal structures of the
conventional world are the diverse and mutually pervasive manifestations of the
same vajra-family, which manifests itself in this world as a society, expresses itself
through the religious systems of that society, and transforms its social and religious
aspects due to its own temporal power. Its social, religious, and temporal manifesta-
tions are a display of its powers and enlightened activities that create and destroy the
phenomenal world. It is said that Kalacakra generates the six types of cyclic existence
from his four mouths. Likewise, he paralyzes, bewilders, pacifies, improves, domi-
nates, attracts, destroys, and expels this world by means of the same four mouths.57
Finally, one could say that Kalacakra’s social, religious, and temporal bodies bear the
inseparable and mutually pervasive features of the conventional and ultimate reali-
ties.

Table 6.1 illustrates the Kalacakratantra’s presentation of the interrelationship
among the four mouths, or aspects, of Kalacakra, the four castes, the four groups of
religious systems, the four yugas of the world, and the six types of cyclic existence.

In conclusion, one may say that it is chiefly on the basis of the aforementioned
perspectives on the commonality of the fundamental nature and source of different
social classes and religious systems that the Kalacakratantra opposes social discrimi-
nation and rejects the mainstream Brahmanical interpretation of the Hindu scrip-
tures. It regards social discrimination and the interpretation of scriptures that sup-
ports such discrimination as detrimental to both the socio-political, material, and
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TABLE 6.1 The Manifold Manifestations of the Four Aspects of Kalacakra

Western mouth of Notthern mouth of Southern mouth of Eastern mouth of
the yellow face the white face the red face the dark blue face
Their Mental Aspects

meditative peaceful passionate wrathful

Their Mental Powers
paralyzing and pacification and dominance and killing and
bewildering prosperity attraction expelling

Their Social Manifestations
Vaisya Brahmana Ksatriya Sadra

Their Religious Manifestations

Buddhist: Buddhist: Buddhist: Buddhist:
Sthavira Vaibhasika Samitiya Sarvastivada
Madhyamaka Mahasamghika Satrinta Yogacara
yoganuviddha action-tantras yoga-tantras wisdom-tantras
(kriya-tantra) (prajfia-tantra)
Hindu: Hindu: Hindu: Hindu:
Rg-Veda Yajur-Veda Sama-Veda Atharva-Veda
spirit-tantras Siddhanta Vaisnava kaula-tantras

(bhiita-tantra)

Their Temporal Manifestations

kria-yuga treta-yuga dvapara-yuga kali-yuga

Six Types of Cyclic Existence as Their Manifestations

animals denizens of hells and gods and pretas humans
asuras

spiritual welfare of society and to the psychological and physical well-being of the
individual. The Kalacakratantra warns against the harms of the pernicious Hindu
practices that involve suicide and other hurtful activities that result from grasping
onto social discrimination in the following manner:

He who has a caste as his standard, o king, has the Veda as his authority. He who
has the Veda as his authority, has sacrifice as his standard on the earth. He who has
a sacrifice as his standard, has the slaying of various animals and people as his sanc-
tion. For him who has killing as his sanction, a sin causing the fear of death will be

a measure,58

The monk, the wandering ascetic, the naked mendicant, the shaven-headed one,
and one with clotted hair, who delight in supreme bliss, and the learned one who
delights in listening and reading—they all, deprived of the path, create hardship by
grasping onto the creator and the Self, by continually grasping here onto themselves
and others, onto their sons and wives, onto allowed and prohibited food, and by
grasping onto delight in [discriminating between] the noble and ignoble family and
onto the worthy and unworthy vessel [of receiving the teaching].
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Abandoning the entire Buddha-field, which yields the fruit of immutable bliss and
has a body, speech, mind, and passion, the evil-minded seeks another lord in a field,
in a place of pilgrimage, and in other places by means of hundreds of vows and pre-
cepts, by means of fasting and jumping from cliffs. Attached to the pleasures of sense-
objects, [one seeks another lord] in battle and in the eclipsed sun, by means of
killings in fire and by means of numerous weapons.

Long ago, Maras invented all this in order to drink the blood of those who had died
due to fasting in places of pilgrimage for the sake of heaven, or those who were killed
in a battle, who died for the sake of the liberation of a bull and the sun, who died
for the sake of their home and wealth, or who died in the duty of a Brahmana.®®

The Kalacakratantra’s view of all the objects of one’s experience as inherently pure
in nature and its underlying premise that everything within the provisional and ulti-
mate realms of experience is a part of the nondual reality (advaya-tattva) is also char-
acteristic of other anuttara-yoga-tantras. The Hevajratantra expresses it in these words:

Whatever things there are, mobile and immobile, grass, shrubs, and creepers, they
are regarded as the supreme reality having the nature that is one’s own nature.*°

The Innate (sahgja) is the entire world. It is called own-form (sva-riipa). One’s own-
form itself is nirvana when the mind is in its purified form.>!

Even though the notion that diverse religious systems and their tenets originate
from a single, omniscient gnosis {jfiana) is suggested in other anuttara-yoga-tantras, it
is developed at greater length and explicated in more detail in the Indian literary
sources of the Kilacakra tradition than in any other anuttara-yoga-tantra. One of the
characteristics that is specific to the Kalacakra tradition is its unique interpretation
of the nature and origination of society and the social classes, which directly pertains
to its soteriological paths and goals. Likewise, the socio-political reasons for social
and religious integration that the Kalacakra tradition offers seem to be unique to this
Buddhist tantric tradition and its socio-political climate.

The Individual as a Society

For the Kalacakra tradition, the individual is not merely a member of the vajra-fam-
ily or the society but is the vajra-family and the society itself. The individual is the
microcosmic manifestation of the social and religious bodies of the Buddha in both
their phenomenal and ultimate aspects. The Kalacakra tradition interprets the indi-
vidual as the embodiment of its society in various ways. While doing so, it utilizes a
conventional classification and characterization of the social classes of India at that
time and reinterprets them in the light of its broader theory of the nature and com-
position of the individual. It does so by addressing the following issues: (1) the tran-
scendent and immanent aspects of a society, (2) the ways in which a society mani-
fests and functions within the individual, (3) the interrelatedness of the transcendent
and individual aspects of a society, and (4) their soteriological relevance and practi-
cal applications on the individual’s path of purification.
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TABLE 6.2 Castes as the Individual’s Vajras and the Kayas of the Buddha

The four castes and their colors

Vaisya Brahmana Ksatriya Sudra

yellow white red black

The individual

gnosts body, semen speech, uterme blood consciousness
gnosis-vajra body-vajra speech-vajra mind-vajra
Kalacakra

Jfianakiya Nirmanakaya Sambhogakaya Dharmakaya

The Kalacakratantra indirectly correlates the four castes with the four vajras of
the individual’s body, speech, mind and gnosis and with the four bodies of the Bud-
dha by also interpreting Kalacakra's four faces and their colors as the symbolic rep-
resentations of the four vajras of the individual and the Kalacakra’s four bodies. In
this way, it explains the four castes as the four social manifestations of the capacities
of the individual’s body, speech, mind, and gnosis and as the social manifestations of
the four bodies of the Buddha.

Table 6.2 illustrates the manner in which the Kalacakra tradition classifies and
identifies the four castes with their immanent aspects manifesting in the individual
and with their ultimate aspects manifesting in the four bodies of the Buddha.

The Kalacakra tradition also identifies the earlier mentioned thirty-six social
classes of Indian society with the thirty-six constituents of the individual, namely:
the six elements (dhdtu), the six sense-faculties (indriya), the six sense-objects
(visaya), the six psycho-physical aggregates (skandha), including the aggregate of
gnosis as the sixth, the six faculties of action (karmendriya), and the six activities of
the faculties of action. It is the father’s semen and mothet’s uterine blood, represented
in the kalacakra-mandala by the white and red faces of Kalacakra, that give rise to the
six families of the six elements. Among these six families, the three families of the
water, wind, and space elements are ascertained as the father’s family, since they arise
from semen and become the body, speech, and mind of a male. The three families of
the earth, fire, and gnosis elements are ascertained as the mother’s families, for they
arise from uterine blood and become the body, speech, and mind of a female. These
six families of the six elements arise within the individual at the time of the origi-
nation of the element of gnosis, at the age of twelve within the female body and at
the age of sixteen within the male body. They are the six families from which evolve
the six sense-faculties (indriya), six sense-objects (visaya), six aggregates (skandha),
six faculties of action (karmendriva), and six activities of the faculties of action (kar-
mendriya-kriya).>? Each of these six families is comprised of different bodily con-
stituents representing six different social classes. The individual’s body, speech, and
mind develop and function only when the bodily constituents that belong to the fa-
ther’s and mother’s families embrace each other. Due to their union, they become of
mixed social classes and become mutually indivisible. Thus, just as the thirty-six so-
cial classes in Indian society have developed from intermarriages of the four castes
and outcasts, so the aforementioned thirty-six members of the individual’s body de-
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velop from the integration of the six elements. The mutual interdependence and per-
vasiveness of these thirty-six members of the bodily vajra-family correspond to the
interdependence and pervasiveness of the members of the social and enlightened
vajra-families.

The inner yogic practices by means of which the tantric adept unifies his inter-
nal thirty-six social groups into a single vajra-family correspond to the external
tantric practices by means of which the external vajra-family socially and spiritually
unifies itself. The mutual pervasiveness of the diverse components of the individual’s
body, speech, and mind and the powers that result from this pervasiveness are the in-
ternal manifestations of the characteristics of the socially unified vajra-family.

The six classes, which give rise to the thirty-six social classes, evolve due to their
intermingling and are specified in this tantric system as the six main families (kula):
Brahamana, Ksatriya, Viasya, Stdra, Domba, and Candala. In terms of the individ-
ual, these six families are the earlier-mentioned six elements; and in terms of en-
lightened awareness, they are the six Buddha families: namely, the families of Vairo-
cana, Ratnasambhava, Amitabha, Amoghasiddhi, Aksobhya, and Vajrasattva. These
six Buddha families are also present within the individual’s six cakras and six nadrs.
This exposition of the origination of the thirty-six social classes from the mutual per-
vasiveness of the six families, which, in turn, originate from a single source, is yet an-
other way in which the Kalackara tradition subtantiates its theories of social equal-
ity and the nonduality of the different aspects of the phenomenal and ultimate
realities.

Just as the previously discussed unity of the four castes is symbolicaly represented
in the kalacakra-mandala by the four faces of the Buddha, so the unity of these six so-
cial classes is depicted by the six faces of the Buddha. The two lowest social classes,
Domba and Candala, are said to originate from the additional two faces of Kalacakra,
the upper and lower faces. In terms of enlightened awareness, three of the six fami-
lies—the Vaisya, Ksatriya, and Candala families of Vairocana, Ratnasambhava, and
Vajrasattva—belong to the body, speech, and mind of the wisdom aspect of enlight-
ened awareness. Whereas the other three—the Brahmana, Stdra, and Domba fam-
ilies of Amitabha, Amoghasiddhi, and Aksobhya—belong to the body, speech, and
mind of the compassion aspect of the same awareness. Owing to their mutual perva-
siveness, they form an indivisible and therefore indestructible unitary reality, which
is the ultimate vajra-family. This ultimate vajra-family is the ideal family that brings
about the well-being of the world, for it is the indestructible union (vajra-yoga) of
wisdom and compassion.

There are different ways in which the Kalacakra tradition describes the ultimate
vajra-family, or the spiritually awakened vajra-society, which manifests as the social
and the individual human body of the Buddha. Tables 6.3.a—f illustrate how the
Kalacakra tradition in India interpreted the vajra-family, comprising thirty-six differ-
ent social groups, as it manifests in the human being, society, kalacakra-mandala, and
Buddha Kalacakra.

With regard to the six elements within the individual and the members of the
gana-cakra, the female members of Ratnasambhava’s family embrace the male mem-
bers of Amitabha’s family, whereas the female members of Amitabha’s family em-
brace the male members of Ratnasambhava’s family. Likewise, the female members



TABLE 6.3.a4 The Family of Vairocana

Color
Kalacakra- Taste
The individual mandala Symbol Social class
the form- Vairocana yellow Vaisya
aggregate salty
(rapa-skandha) wheel
the earth-element Locana yellow Vaisyt
(prthivi-dhatu) salty
wheel
skin Vigskambht yellow garland-maker
salty
wheel
smell Gandhavajra yellow female garland-maker
salty
wheel
the anus Stambhaka yellow scabbard-maker
salty
wheel
talking Stambhit yellow female scabbard-maker
salty
wheel
The nadr of excrement

The yellow navel-cakra

TaBLE 6.3.B The Family of Ratnasambhava

Color
Kalacakra- Taste
The individual mandala Symmbol Social class
the aggregate of Ratnasambhava red Ksatriya
feeling (vedand- hot
skandha) jewel
the fire-element Pandara red Ksatrini
(tejo-dhatu) hot
jewel
an eye Ksitigarbha red liquor-maker
hot
jewel
taste Rasavajra red female liquor-maker
hot
jewel
the hands Jambhaka red lac-maker
hot
jewel
walking Jambhi red female lac-maker
hot
jewel
The nadr of uterine blood

The red throat-cakra
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TaBLE 6.3.C The Family of Amitabha

Color
Kalacakra- Taste
The individual mandala Symbol Social class
the aggregate of Amitabha white Brahmana
discernment sweet
(sanyfid-skandha) lotus
the water-element Mamaki white Brahmant
(toya-dhar) sweet
lotus
the tongue Lokesvara white goldsmith
sweet
lotus
form Ripavajra white female goldsmuth
sweet
lotus
the feet Manaka white oilman
sweet
lotus
taking Manmi white oilwoman
sweet
lotus
The nadi of semen
The white lalata-cakra
TABLE 6.3.0 The Family of the Amoghasiddhi
Color
Kalacakra- Taste
The individual mandala Symbol Social class
the aggregate of Amoghasiddhi black Stdra
mental formations bitter
(samskara-skandha) sword
the wind-element Tara black Sadst
(vayu-dhatu) bitter
sword
the nose Khagarbha black weaver
bitter
sword
touch Sparsavajra black female weaver
bitter
sword
the speech-faculty Atibala black blacksmith
brtter
sword
the flow of feces Aubali/Ananta- black female blacksmith
virya bitter
sword
The nadr of urine
The black heart-cakra
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TABLE 6.3.E The Family of Aksobhya

Color
Kalacakra- Taste
The individual mandala Symbol Social class
the aggregate of Aksobhya green Domba
consciousness astringent
(ujAana-skandha) vajra
the space-element Vajradhatvi§varl green Dombt
(akasa-dhatu) astringent
vajra
the ear Vajrapani green jeweler
astringent
vajra
a mental object Dharmadhatuvajra green female jeweler
(dharma-dhatu) astringent
vara
the vulva Usnisa green dancer
astringent
vajra
enussion of semen Raudrakst green female dancer
astringent
vajra

The nads of consciousness (vijiidna)
The dark green usnisa-cakra

TABLE 6.3.F The Family of Vajrasattva

Color
Kalacakra- Taste
The individual mandala Symbol Social classes
the aggregate of Vajrasattva blue Candala
gnosts (jiana-skandha) sour
cleaver
the gnosis-element Viévamata blue Candalt
(sAana-dhatu) sour
cleaver
the mind Samantabhadra blue brazier
sour
cleaver
sound Sabdavajra blue female brazier
sour
cleaver
the male sexual Sumbharaja blue washerman
organ sour
cleaver
the flow of urme Arinila blue washerwoman
sour
cleaver

The nadr of gnosis (jiiana)

The blue secret-cakra
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of Amoghasiddhi’s family embrace the male members of Vairocana’s family; and the
female members of Vairocana’s family embrace the male members of Amoghasiddhi’s
family. Similarly, the female members of Aksobhya’s family embrace the male mem-
bers of Vajrasattva’s family; and the female members of Vajrasattva’s family embrace
the male members of Aksobhya’s family.”> Due to their mutual embracing, or perva-
sion, the families belonging to the Buddha Kalacakra (father, compassion) and those
belonging to his consort Vi$vamata (mother, wisdom) become mutually indivisible.
Thus, even with regard to ultimate reality, one may say that the body of the Buddha
arises from the mutual pervasion, or unification, of the different factors constituting
Buddhahood. The nondual, absolute reality, which is devoid of conceptualization
and atomic matter, is said to have all colors and all aspects. This implies that in so-
cial terms, ultimate reality reveals itself in every individual, in every social group, and
in their functions in society.

On the ground that the thirty-six social classes are present in all the gunas of
prakrti, the Kalacakra tradition sees the social body as nondual from the cosmic body.
It even classifies the different types of soil with which one constructs the kalacakra-
mandala in terms of social classes, according to their colors, smells, and tastes. For ex-
ample, white, red, yellow, and black soil represent the respective Brahmana, Ksatriya,
Vaiéya, and Stdra castes, and green soil represents the Domba outcast.* Thus, one
may infer that in terms of conventional reality, the material body of the kalacakra-
mandala itself is symbolically made of the mixture of castes and outcasts. In this re-
spect, it is also a symbolic representation of the socially integrated society. Likewise,
the body of the Buddha Kalacakra visually depicted as the kalacakra-mandala metaphor-
ically consists of a mixture of social classes. The white soil of the Brahmana caste
symbolizes the purity of the Buddha’s body; the red soil of the Ksatriya caste indicates
the purity of his speech; the yellow soil of the Vaidya caste represents the purity of
gnosis; the black soil of the Stdra caste represents the purity of the Buddha’s mind;
and the green soil of the Domba class in the center of the mandala symbolizes the
source of these four types of purity.”® As in the gana-cakra, so in the kalacakra-mandala,
the class of disdained outcasts is ironically indicated as the source of all aspects of the
individual’s purification. Similarly, since the thirty-six families of the yoginis of the
kalacakra-mandala represent thirty-six social classes, the yoginTs are also said to be of
mixed breed due to the efficacy of the gunas of their prakyti.®°

The thirty-six social classes that form the social body manifest as the diverse col-
ors, smells, and tastes of the bodies of the individual and the cosmos. Like the three
previously mentioned bodies of the individual, society, and enlightened awareness,
the body of the cosmos is a cosmic manifestation of the vajra-family. The five mandalas
of the cosmos and the lotus in the center of Mt. Meru are the cosmic representations
of the six social classes. Thus, the space-mandala on which this world-system rests is of
the Domba class, the wind-mandala is of the Stdra caste, the water-mandala is of the
Brahmana caste, the fire-mandala is of the Ksatriya caste, the earth-mandala is of
the Vaisya caste, and the lotus in the center of Sumeru is of the Candala class. The
nature of the six families of the cosmos corresponds to the nature of the six families
of the six elements in the body of the individual. Likewise, their arrangement in the
cosmic body corresponds to their arrangement in the individual’s body. In this way,
the cosmic and individual bodies are the macrocosmic and microcosmic features of
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TABLE 6.4.4 The Indivual, Cosmic, and Sublimated Aspects of Social Classes

Kalacakra-

The individual mandala Cosmos Social class

The four elements Four Vidyas and The gods of the Four castes!

and the four psycho-physical four Buddhas Brahma-world Sidras

aggregates (brahmanda) (four types)
Ksatriyas
(four types)
Vaidyas
(three types)
Brahmanas
(seven types)

The six sense-objects Six Vajras and Six Six types of gods Six social groups

and the six sense-faculties Bodhisattvas dwelling in the braziers

The five faculties
of action and
their activities

Ten male and

female krodhas

desire-realm

The human world

liquor-makers
goldsmiths
garland-makers
weavers
jewelers

Ten social groups
lac-makers
scabbard-makers

oil-pressers
blackstmiths
shoe-makets
carpenters
barbers
flute-makers
well-diggers
flute-dancers
The gnosts and mind mandalas
The gnosis and mind-vajras of the individual

The Visuddhakiya and the Dharmakaya

! The Vimalaprabhd commentary on the Kalacakratantra, Ch. 3, v. 131, lists the following four types of Ksatriyas: foot-
soldiers, horsemen, elephant-riders, and charioteers. It specifies the three types of the Vaiéya caste as merchants (vanij),
writers (kaya-stha), and physicians (vaidya); and it enumerates the following seven types of the Brahmana caste: four types
belonging to the branches (sakha) of the Rg-Veda, Yajur-Veda, Sama-Veda, and Atharva-Veda, forest-dwellers (vana-
prastha), ascetics (yati), and liberated ones (mukta).

the social body. Like other vajra-families, the macrocosmic vajra-family arises as a
unitary cosmic body due to the unification of the six families. Thus, one may say that
every body, or every aspect of the vajra-family—whether individual, social, cosmic
or spiritual—stems from the union of the diverse classes that it embodies. In this way,
the Kilacakra tradition indirectly refutes the disparaging view expressed by the au-
thoritative, legal treatises of the Hindu tradition toward some mixed social classes in
India.

Another way in which the Kalacakra tradition explains the nonduality of the
phenomenal aspects of the Buddha’s social and cosmic bodies with the body of the
individual is demonstrated by tables 6.4.a~b.
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TABLE 6.4.B The Individual, Cosmic, and Sublimated Aspects of Social Classes

Kalacakra-
The individual mandala Cosmos Social classes

Eight nadis Eight male and The world of pretas Eight social groups
female pretas butchers

potters
pillow-makers
prostitutes
sewers
fishermen
actors
washermen

Eight fingers and Eight nagas and The underworld Eight lowest social
toes eight pracandas (patala) groups’
barbarians
sweepers
Matangas
Tapins
Varvaras
Pukkasas
Bhillas

Sabaras

The speech and body mandalas
The speech and body vajras of the individual

The Sambhogakaya and the Nirmanakaya

! Matangas 1s another name for Candslas, the outcasts. Varvaras are members of one of the non-Aryan tribes m India.
Bhullas are members of a wild tribe living in the Vindhya hills, 1n the forests of Malawa, Mewar, Khandesha, and Deccan.
Sabaras are the members of a mountain tribe m south India.

In addition to the already mentioned aspects of the vajra-family, the vajra-fam-
ily also manifests in a temporal form. Specifically, it manifests as the “wheel of time,”
consisting of the diverse families of the diverse units of time. Likewise, the three years
of the central nadr, during which a tantric yogl practices the yoga of nadis on the stage
of completion (sampatti-krama) by joining the right and left nadss in the madhyama,
are also viewed in this tantric tradition as a vajra-family. Six families of this tempo-
ral vajra-family are the six periods of three years, each of which consists of one hun-
dred and eighty days. Its thirty-six families are the thirty-six months of the three
years.”? Thus, the unification of the different units of time and the yogic practice of
unifying the nadis correspond to social unification. In this way, the Kalacakra tradi-
tion indicates that in order to actualize the ultimate unification, or the ultimate vajra-
family, which is the state of nonduality, one must first conventionally understand the
ways in which the different phenomenal aspects of the vajra-family are already uni-
fied; and then by means of tantric yoga, one must consolidate the conventional va-
jra-families into the single ultimate vajra-family, called Kalacakra, or gnosis (jdana).

In conclusion, one may say that in this tantric tradition, the interrelatedness and
mutual pervasiveness of the various components of the individual’s mind and body
represent the social and ethnic integration of a socially and ethnically mixed society
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through intermarriages. Likewise, the mutual pervasiveness of the mind and body of
the Buddha and the interdependence of the thirty-seven factors of awakening rep-
resent the ultimate unity of the society, which is characterized by the interdepen-
dence and pervasiveness of its thirty-six social classes. Similarly, the mutual relations
and influences of the individual, the cosmos, and time parallel those in the society.
Thus, the organization and functions of the different members of the social body are
nondual from the structure and functions of the different members of the bodies of
the individual, the cosmos, and enlightened awareness. By identifying Indian soci-
ety with the individual, the cosmos, time, and ultimate reality in the above-illus-
trated ways, the Kalacakra tradition demonstrates its vision of the ideal society and
its potential, and it provides its rationale for that vision. Just as the transformation
and unification of the various components of one’s own mind and body on this tantric
path transform one’s experience of one’s natural environment, so it transforms one’s
experience of one’s social environment. Likewise, in this tantric tradition, the unifi-
cation of all the phenomenal and ultimate aspects of the vajra-family, which abol-
ishes all dualities, is nothing other than the state of self-knowing: the state of know-
ing oneself as the cosmos, society, individual, and enlightened awareness; and that
self-knowledge is what is meant by omniscience (sarva-jiiata) in the tradition of the
Kalacakratantra.





