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Prefatory Note

The following article was written as a result of work
done on preparing a critical edition in the original
Sanskrit of the great Kalacakra commentary entitled
Vimalaprabha. The Vimalaprabha is the single major
source work on Kailacakra available to us, being an
extensive commentary on the Laghu Kalacakra Tantra.
As may be seen from reading this article, until the
Vimalaprabha is critically edited in Sanskrit (and
accurately printed), Kilacakra studies will remain on
uncertain ground, even with the help of competent
Tibetan authorities.



The Lost Kalacakra Mila Tantra
on the Kings of Sambhala
by David Reigle, 1985

Though the Kilacakra Miila Tantra is
lost to us, it has been quoted at length in
the great Kilacakra commentary entitled
Vimalaprabha. One such quotationisthe
original source on the seven and twenty-
five Kings of Sambhala, whose names
have been much repeated in Tibetan
writings. The importance of this
quotation for establishing the true
Sanskrit names of the Kings of Sambhala
requires no comment.! The
Vimalaprabha, however, has not yet been
edited or published in its original
Sanskrit, and our only access to it is by
way of a small number of manuscripts.

Before proceeding to adduce the 215
verse Mila Tantra quotation on the
Kings of Sambhala, edited from eight
manuscripts, it will be useful to review
briefly some already known information.

According to the literature, the
Kailacakra teachings were requested from
Gautama Buddha by King Sucandra of
Sambhala, who traveled miraculously to
the great Stiipa of Dhanyakataka in
southern India to receive them. The
teaching occurred inside that Stiipa,
whose interior was for that purpose
transformed into the entire
Dharmadhatu, or Sphere of Primordial
Reality. After returning to Sambhala,
King Sucandra wrote down the teachings
in 12,000 §lokas. This text, which is now
lost, became known as the Kilacakra
Miila Tantra. As may be seen from
quotations, its proper name is the

Paramadibuddha, the ‘‘Supreme
Adibuddha.” King Sucandra wrote a
commentary on this in 60,000 verses,
which is also lost.

Six hundred years later the seventh
King after Sucandra, named Yasas, came
to the throne of Sambhala. He prepared
a condensation of the Miila Tantra,
which he taught to the Brahma-Rishis of
Sambhala. In contradistinction to the
Miila, or Root Tantra, it is called the
Laghu, or Short Kilacakra Tantra,
consisting of a little over 1,000 verses.
For doing this teaching, which unified the
four castes of Sambhala into a single
Vajra caste, Yasas became known as
“Kalki,” translated by the Tibetans as
“Possessor of the Caste” (Rigs-ldan,
pronounced Rigden). This title was
retained also by the successors to the
throne of Sambhala.

His immediate successor, the Kalki
King named Pundarika, wrote a
commentary on the Laghu Kailacakra
Tantra entitled Vimalaprabha,
“Stainless Light.” This text, as noted
above, includes Miila Tantra quotations
in its explanations of the Laghu Tantra.
Both the Laghu Kilacakra Tantra and
the Vimalaprabha were brought from
Sambhala to India about 967 A.D., and
from there to Tibet sixty years later in
1027 A.D. Both are still extant in their
original Sanskrit and in Tibetan
translations. So when the Kalacakra
Tantra and its commentary are spoken
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of, it is normally these shorter extant
versions that are meant.

The Mantraydna or Vajrayana in
general, and in particular the Kalacakra
system, is considered by modern
investigators to be a late addition to
Buddhism. As just seen, the Kalacakra
teachings first appear in India only many
centuries after the time of Gautama
Buddha. Of course, even though the
Kilacakra texts we possess may have
been redacted in the Tenth century A.D.,
it does not necessarily follow that the
teachings contained in this formulation
must be of the same date. It has earlier
been seen how the tradition traces them
back to Gautama Buddha. But this
tradition goes further.

In a significant passage from the
Kalacakra Miila Tantra which has so far
not received the attention of researchers,
these teachings are traced back to the
previous Buddha, Dipankara. It isfound
among the 5814 verses of the Miila Tantra
which are quoted in the Sekoddesatika,
a commentary by Naropa on what is
purported to be a section of the Miila
Tantra itself, the Sekoddesa. A Sanskrit

- edition of the Sekoddesatika, based on a
single palm-leaf manuscript and
comparison with a Tibetan translation,
was published in 1941, though it has not
yet been translated into English. The
passage in question consists of two slokas
which are part of a longer Mila Tantra
quotation found in that book:2

AIGHT AT 79 AAATET JIT |
FAEHATE T FAAT MAATILTLAT 1|
HATT: IHFHATEATH I |
YEEIT AT Tagur Sy |

“The teaching of the Mantrayana
which was formerly given to us by
Diparnkara is now to be given by the
virtuous Gautama. Therefore from the
place called Sambhala an emanation of
Vajrapani, King Sucandra, came by his
magical power to the Dharmadhatu.”
Buddhist tradition then, attributes a very
high antiquity to the Kailacakra
teachings.

As Gautama is the Buddha for ourage,
it is he who is represented as giving these
teachings to King Sucandra, a
Nirmanakaya of the Master of Secrets,
Vajrapani. This being the case, any event
later than the time of Gautama Buddha
spoken of in the Kalacakra Tantra is
necessarily put in the form of prophecies.
One of these prophecies concerns the
Kings of Sambhala who will successively
reign after Sucandra.

Six Kings follow Sucandra making
seven Dharmarijas, then the line of
twenty-five Kalki Kings beginning with
Yasas. Each of these seven and twenty-
five Kings reigns for exactly one hundred
years. As Helmut Hoffmann remarks,
“The neatness of this arrangement makes
it quite clear that behind the formality of
these figures there must be some definite
astrological symbolism which we are not
yet in a position to unravel.”

Already in 1914 a Tibetan text
including this list of Kings, the Third
Panchen Lama’s Sambhala’i Lam-yig,
was translated into German by Albert
Griinwedel as Der Weg nach Sambhala.
Rather than retaining the names of the
Kings in Tibetan, Griinwedel attempted
to reconstruct their Sanskrit originals for
use in his translation.

In 1949 Giuseppe Tucci translated into
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English an excerpt from Bu-ston’s
Dus ’khor chos ‘byun rgyud sde’i zab
don sgo 'byed rin chen gces pa’i lde
mig including the list of Kings, and
published it in his monumental
Tibetan Painted Scrolls.5 He left the
names in Tibetan. This excerpt was
quoted without change in Lokesh
Chandra’s 1966 English preface to his
Sanskrit-Tibetan-Mongolian edition of
the Laghu Kalacakra Tantra.

It should be noted that Griinwedel
wrongly divided the name of the twenty-
fourth Kalki King of the Panchen Lama’s
text, mTha’-yas-mam-rgyal, in two:
Ananta (mTha’-yas) and Vijaya (rNam-
rgyal). Tucci wrongly compounded the
names of several Kings of Bu-ston’s text,
and also wrongly divided the twenty-
fourth Kalki as Griinwedel had. These
errors were due to the fact that it is often
impossible to tell where one name ends
and another begins in Tibetan writing.

It is clear, however, that the Third
Panchen Lama and Bu-ston are in
agreement with each other, and with the
many Tibetan sources available today,’
that the list of the Kings of Sambhala as
understood in Tibetan tradition should
read as follows:

The Seven Dharma-rajas (Chos-rgyal)
according to Tibetan Tradition®

Zla-ba (-bzan-po)
Lha-dban
gZi-brjidcan
Zla-bas-byin
Lha-dban-phyug
sNa-tshogs-gzugs
Lha-dban-ldan

Nouvhkwh—

The Twenty-five Kalkis (Rigs-ldan)
according to Tibetan Tradition

Grags-pa
Padma-dkar
bZan-po
rNam-rgyal
bSes-giien-bzan-po
Phyag-dmar
Khyab-"jug-sbas-pa
Ni-ma-grags
Sin-tu-bzan

. rGya-mtsho-rnam-rgyal
. rGyal-dka’

12. Ni-ma

13. sNa-tshogs-gzugs
14. Zla-ba’i-’od

15. mTha’-yas

16. Sa-skyon

17. dPal-skyon

18. Sen-ge

19. rNam-par-gnon
20. sTobs-po-che

WRONANR W=
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21. Ma-'gag(s)-pa

22. Mi-yi-sen-ge

23. dBan-phyug-che

24, mTha’-yas-rnam-rgyal
25. Drag-po

Most information of this nature found
in Tibetan tradition ultimately derives
from an Indian source, i.e., an original
Sanskrit work which was translated into
Tibetan to form part of the Canon, the
Kangyur and Tengyur. Therefore
comparison of any number of later
Tibetan writings for ascertaining such
information is superfluous when the
canonical source can be traced.

Unlike other Sitras and Tantras,
which may have several major
commentaries apiece written by Indian
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masters and found in the Canon, the
Kilacakra Tantra has only one, the
Vimalaprabha. = This is because its
authorship is not ascribed to an Indian
master, but to a King of Sambhala,
Pundarika, an emanation of
Avalokite§vara. For who would presume
to write another commentary in face of
this? (Of course, many smaller exegetical
works on Kailacakra were written by
Indian masters, about fifty of which were
translated into Tibetan and are now
found in the Canon.) The Vimalaprabha
then, is the major source of information
on Kailacakra and Sambhala, which
virtually all later Tibetan writings drew
upon, whether directly or indirectly.

As we have seen, Pundarika actually
had access to the Kdlacakra Mila Tantra
and quoted it in his Vimalaprabha, which
was translated into Tibetan nearly a
thousand years ago. Tibetan writers who
obviously did not have access to the Miila
Tantra quoted these quotations, simply
indicating them as being from the Miila
Tantra, without reference to the
Vimalaprabha. Later Tibetan writers
then quoted these quotations from earlier
Tibetan writers, again indicating only
that they are from the Mila Tantra.
Some of these later Tibetan writings have
in turn been quoted or published in full by
Europeans. Thus 11!% of the 21 Miila
Tantra verses which we are concerned
with in this article have been published in
Tibetan and translated into German or
English,® but without knowledge of their
source in the Vimalaprabha.

The significance of knowing that their
source is the Vimalaprabha, of course, is
that the Vimalaprabha is available in the
original Sanskrit, though in manuscript

form. Brian Hodgson made known in
1828 the existence of Sanskrit
manuscripts of Buddhist scriptures in
Nepal. This discovery was to
revolutionize Buddhist studies. Through
his efforts many of the most important
Buddhist texts became available in their
original Sanskrit. Yet it was not until the
1970’s that hundreds more of these
Sanskrit texts, presumed to be lost, were
microfilmed in Nepal by the Institute for
Advanced Studies of World Religions
and by the Nepal-German Manuscript
Preservation Project, and thus made
available.

Two palm-leaf manuscripts of the
Vimalaprabha were described in Hara
Prasad Shastri’s 1917 catalogue of
Sanskrit Buddhist manuscripts held by
the Asiatic Society of Bengal.!® One of
these in old Newari script is incomplete,
going only through verse 31 of the first
chapter. The other in old Bengili script is
complete except for five missing folios,
and includes the end of the first chapter
and the entire fifth and last chapter,
which are missing in later paper
manuscripts. This manuscript is dated
around 1100 A.D., near the time the
Vimalaprabha was translated into
Tibetan.

Six more Sanskrit manuscripts of the
Vimalaprabha became available from
Nepal in the 1970 as described above.!!
Two of these are palm-leaf in old Newari
scripts, and four are paper, three in
Devanagari script and one in modern
Newari script. Both of the palm-leaf
manuscripts are incomplete at the end, so
lack colophons from which to date them.
Normally the Tibetan translations, made
nearly a millenium ago, represent the
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oldest readings of a text, and are thus of
primary value for editing it. Here
however, we have a palm-leaf Sanskrit
manuscript of the same period as the
Tibetan translations, and three others
within the next few centuries.

The 21} verse Miila Tantra quotation
on the Kings of Sambhala is found in the
introductory portion of the
Vimalaprabha, before the actual verse
commentary begins. It is therefore found

in all four palm-leaf manuscripts, here
designated A-D, as well as in the four
paper manuscripts, here designated
E-H.'2 It is here edited from these eight
manuscripts and comparison with three
Tibetan editions, the canonical
translation in the Peking and Der-ge
blockprints, and Bu-ston’s revision of
same.!3 I have arbitrarily numbered the
$lokas from 1 to 21 for convenience of
reference.

HATIT=RTT SEYIAay: qeaeTer Aiasafd |
HET TG WSSENr I 0q
HEY ATRETATN ABAY SSAYF |
mwaﬁﬁmﬁ‘aﬂm&w&u .l
mwwawamm
mwmm 3
TE AAT AT TR THIQTT |
QAT qaw 3f arer wiasata 0 ¥ o
A7 AT THRT T AT |

A A TSI FATGHET T4 11 Y 1l
AN YTRTIYTRT GH TET JeAe: |
TR Y sﬂ“mﬁméwasr&ﬁn % Il
AT TET AT AT TE TIE

hﬁmmwﬁz‘rwaﬁm s
TE A EUHET AT FHifaad: |

AT TITHT ATAT AT TIE TIF 1| 5 |l
e AT gEReqns A 9 |

SRR EPHE R T M 1 patea I
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qea: TSR quf qiiede et |
e deer< faarssgs 1 9o 1
T stera AT FEHRAETITE: |
g GLLETEASN AHE: AT 1 99 1l
i‘amﬁfmmwafrasml
mﬁﬂa‘rw?ﬁrﬂw gfafda: 1 93
WWWW |
FERTETITTSRET TR WS AT 0 93 )
T ASSEINTT AT TAERAT |
THEITES YR Sifaeareaeal | 9% |
ey wfasafea e FA0T T |
TYT:FoHT T M F Foh EAHEaa: | 9% 1l
e JATYT FqAT (qoraeqdr |

AT TR FOea e Jeq|: 1 9%
AP TAZYT GHRGTAT S |

ol GIEYT: At frgaew: aiamws: 1 Qe 1l
FAaeT Aerare: St afaswa: |
HeTaelr ShEgyT AddE 7eeE< 1l 95
HAVATaoa: FH! TIM-FeH ad: T |

qET T FAeT=eht Agaeadt Aia=ata 1 9%
TS THIFA PRI TCHTLITHINGAT |

AT AT AT T Atasatd 1 o
mmahm |

ST AaTT Tl TS I 39
AT ASEARYT EHHA SSAYE 97 |
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The first thing to be noticed about this
quotation is that, even though it is
metrical, the names of the Kings are all
individually declined; that is, none of
them are found undeclined within a
dvandva (dual, or conjunctive)
compound. However, when we reach the
eighteenth, and according to Tibetan
nineteenth Kalkis in the line we have
designated 18a, we have the single name
“Harivikramah.” Inorderto breakitinto
the two Kalkis Sen-ge (Hari) and rNam-
par-gnon (Vikrama) of Tibetan tradition
we would have to read “Harir-vikramah,”
where the first name would be declined as
well as the second. But none of the
manuscripts attest that reading; on the
contrary they are unanimous in giving the
former reading.

It is not possible to understand this as a
dvandva compound, for besides the fact
that none of the other names in the entire
quotation are within dvandva
compounds, we would have the further
anomaly of wrong declension: it is
declined in the masculine singular. May
we recall that of the two kinds of
dvandvas, the itaretara dvandva takes the
gender of its final member and its number
must be either dual or plural according to
the quantity of objects stated or intended,
while the samahara dvandva by
convention always takes the neuter
gender and singular number because it
expresses by means of its two or more
words a single idea. A compound listing
two names would of course have to be an
itaretara dvandva, and would require
declension in the dual number, not the
singular number which we have. Even if
one assumed a samdhdra dvandva here,
which is taking things to the point of

absurdity, the singular declension would
have to be neuter rather than masculine.
To attribute these excessive anomalies to
Buddhist Hybrid Sanskrit in face of
perfectly regular declensions for the rest
of the names in the quotation would be
highly unrealistic.

We know that there must be twenty-
five Kalkis in this list; we cannot afford to
lose one. We know also that Tibetan
tradition has the advantages of a direct
oral transmission of the text and of
proximity in time, so cannot be taken
lightly. Despite this, as history shows
repeatedly, no tradition is infallible. It is
noteworthy that from the Tibetan
translation alone of this line, “dpal skyon
sef ge rnam par gnon,” there is no way to
tell where the names break up. There is
nothing here to indicate how the actual
translators of this text understood these
names. Their division was accomplished
by other means, and possibly at a later
date.

However, the dilemma of the missing
King is solved by reading further, for line
19a can hardly be understood any other
way than “Anantavijaya Kalki, Yasas
Kalki then again,” placing Yas$as between
the twenty-fourth and twenty-fifth Kalkis
of the Tibetan list, nTha’-yas-rnam-rgyal
and Drag-po. Indeed, Bu-ston in his
annotated edition of the Vimalaprabha
took pains to note that in the next line,
19b, “his son will be the Great Cakri
Raudra Kalki,” the “his” refers back to
mTha’-yas-rnam-rgyal rather than to the
intervening and obvious Yasas. It was
apparently difficult to accept the same
name twice in the list, as Yasas is, of
course, the name of the first Kalki. Yet
among the seven Dharmarijas,



