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Venerable Gyatrul Rinpoche (Photo: Deborah Borin)

Preface
by Sangye Khandro

Karma Chagmé Rinpoche was born in the Nyomté region of Zalmo
Gang in the Do-Kham area of the snowy land of Tibet. In exact accor-
dance with the prophecies given by the illustrious Vajrayana master
Guru Padmasambhava, he appeared as a Nirmanakaya in this world
in the year 1613. His father was the well-known Mahasiddha Padma
Wangdrak, and his mother was an apparent wisdom Dakini known
as Chokyong Kyi. Curiously enough, at the very moment he was born,
his father gave him the longevity empowerment from the termas of
Tert6n Ratna Lingpa. His father also gave him his first name, Wangdrak
Sung. His father was his Lama until he was eleven years of age, dur-
ing which time the young Wangdrak Sung learned to read and write,
perform spiritual ceremonies, memorize texts, and sit in silent medi-
tation for extended periods of time.

The young child was a brilliant learner and went on to master ev-
erything that was presented to him. In his eleventh year, he met one of
his important karmic Lamas from past lives, the hidden contempla-
tive Prawashara. After receiving many of the important empower-
ments, transmissions, and pointing-out instructions at the feet of his
teacher, he went out to wander in sacred lands and power spots to
perform and accomplish the inner practices. In short, he actualized
each one of the deities to which he had been initiated and attained
authentic signs of realization. After this he received the important trans-
missions for Avalokite§vara and the lineage of the Mahamudra from
Kiin-ga Namgyal of Drungpa Tserlung.
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At the age of nineteen, Wangdrak Sung resolved to abandon the
lifestyle of a householder and journeyed to thg sea't of the Karmapa,
Tsurphu Monastery, to receive the vows of ordination. ‘There he tgok
the vows of refuge, novice ordination, and full ordination. Becoming
a fully ordained monk, he then joined the Sangha at the Thupten
Nyingling Monastery of the Zurmang tradition. Now known by his
ordination name, Karma Chagmé, he served the monastery with forth-
right honor and diligence, while simultaneously mastering all the
major and minor texts on logic.

In the year of the dragon, the Karmapa and his two spiritual sons
came to the Zurmang Monastery. During their stay, Karma Chagmé
received from the Karmapa many important empowerments, trans-
missions, and pointing-out instructions, among which were the teach-
ings for the co-emergent Mahamudra. Then Karma Chagmé accom-
panied the Karmapa for the next year and a half, remaining with him
in retreat and receiving further instructions. Karma Chagmé became
famous throughout the land of Tibet, and in his twenty-first year he
was given a public examination during the Great Prayer Festival of
the Karma Kagyti before a gathering of twelve thousand monks. Fol-
lowing this, his fame increased when he offered two of his fingers as
butter lamps. This occurred first at the passing of the Karmapa and
later in front of the Jowo Rinpoche image in the central cathedral in
Lhasa while receiving the Bodhisattva vows.

After performing many miraculous deeds, Karma Chagmé resolved
to actualize the form of Avalokitesvara known as Gyalwa Gyatso as
his principal meditation deity. He entered into a strict thirteen-year
retreat, during which he wrote many of his important commentaries.
Close to the conclusion of his retreat Karma Chagmé recognized and
enthroned the young tertin Min-gyur Dorje. At the same time, he of-
fered to the treasure-revealer the essential empowerments and trans-
missions, which awakened the indwelling awareness through which
blessings began to well forth as a trove of treasures from his lifetime
spent in the company of the great Guru Padmasambhava. Recalling
countless past lifetimes, the young tertin Min-gyur Dorje began hav-
ing visions of innumerable deities, which unleashed a storehouse of
precious transmissions. Karma Chagmé, as the treasure-keeper, was
the scribe who recorded them.

After concluding his retreat, Karma Chagmé went on to lead many
great and important accomplishment ceremonies that blessed the
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minds of everyone present. In addition, he bestowed the empowerments
for the Namchd, or “Space Dharma,” revelations of tertin Min-gyur
Dorje, and the revelations of the great ferton king, Ratna Lingpa. He
wrote an important commentary, Buddhahood in the Palm of the Hand,
that combines these two great treasure lineages, elucidating the sub-
jects of the outer and inner preliminaries, the vital energies, the chan-
nels and fluids, mystic heat, blissful emptiness, cutting through to origi-
nal purity, and crossing over into spontaneous presence. In addition,
he wrote the text partially translated here, which combines the practi-
cal instructions he had received on Mahamudra and Atiyoga. The
founder of the Payiil tradition of the Nyingma order, the Vidyadhara
Kiinzang Sherap, received all of these important transmissions directly
from Karma Chagmé. Notably, this particular lineage of practice has
become the very heart of the Payiil tradition and has been practiced
continuously to the present time.

The Mahasiddha Karma Chagmé Rinpoche, who was an authentic
emanation of Avalokitesvara in this world of phenomenal existence,
passed away in the year 1678 after announcing to thousands of his
disciples that the time had come for him to change realms. With as-
tonishing signs he dissolved his mind into the heart of Buddha
Amitabha. For seventeen consecutive days extensive after-death cer-
emonies were performed by scores of Lamas and monks who gath-
ered to honor their precious Lama. Among the many countless signs
of marvels that occurred before, during, and after the cremation were
many images of Avalokitesvara Gyalwa Gyatso that were found to be
embossed on the very bones of this great practitioner.

——

Terton Min-gyur Dorje was one of the great one hundred and eight
treasure-revealer incarnates prophesied by Guru Padmasambhava. In
the treasures that came into this world before him, such as those re-
vealed by the treasure-revealer Ratna Lingpa, Diidiil Dorje, and oth-
ers, there are many references to the coming of Min-gyur Dorje. Born -
in 1645 in the Ngom To Rola region of the snowy land of Tibet, the
young incarnate child made no mistake in choosing his virtuous par-
ents. His father was of the unbroken ancestral heritage of Lord Bud-
dha Sakyamuni, and both mother and father had remarkable dreams
of their child before, during, and after conception.
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In accordance with all the prophecies about him, his right hand
was marked with a most extraordinary blue mole, signifying the sole
essential nature of the Dharmakaya. Throughout his childhood, he
displayed signs and gestures that were unlike anything he could have
seen or learned from anyone else; and as soon as he could speak, he
told everyone who he was in his previous life. He learned how to read
and write through a vision of Guru Loden Chegsé (one of the eight
emanations of Guru Rinpoche), who instructed him. When he was
seven years old, he perceived many Dakinis in visions, and they gave
him pith instructions on the importance of relying upon a Lama. Imme-
diately, he had a perfect vision of his future root Lama, Karma Chagmé
Rinpoche, who was in a strict retreat at the time. The young terton
developed a burning, insatiable desire to meet him as soon as possible.

When he was ten years old, with the help of the Dharma Protec-
tors, Min-gyur Dorje finally met his Lama, Karma Chagmé, who rec-
ognized him to be an unmistakable manifestation of Guru Rinpoche.
Chagmé Rinpoche proceeded to bestow upon him The Synthesized
Quintessence of the Realization of Enlightened Awareness in five stages of
development. He was instructed to meditate on the clear light
Mahamudra in successive meditation sessions. Karma Chagmé then
led the young tertin through a series of techniques that caused him to
lucidly remember all of his past lifetimes, everything he had received,
and his profound familiarity with the pantheon of enlightened wis-
dom manifestations.

As he began to reveal his profound termas, he also continued to

receive many transmissions and teachings from Karma Chagmé -

Rinpoche. As the fame of this young saint spread far and wide, fortu-
nate disciples came from all regions of Tibet to receive these transmis-
sions. Although the treasure-revealer Min-gyur Dorje had many dis-
ciples who were also Dharma-keepers and lineage-holders of his trea-
sures, the principal one was Karma Chagmé Rinpoche.

Min-gyur Dorje was destined to reveal earth-treasures as well; un-
fortunately, the merit of sentient beings was deficient at the time and,
due to this, his presence in this world was cut short. In 1667, when he
was only twenty-three years old, he began showing signs of an illness
that got progressively worse. With a full vision of the eight herukas
and their mandalas, Min-gyur Dorje’s mind stream of enlightened
awareness dissolved into the empty sphere of truth. His body remained
upright in the perfect meditation posture for three days.
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The great Vidyadhara Kiinzang Sherap, the founder of the Payiil
tradition, was one of the terton’s main disciples and treasure-keepers.
Kiinzang Sherap was now the perfect upholder of the lineages of both
Karma Chagmé Rinpoche and Terton Min-gyur Dorje. His lineage has
been transmitted through the succession of Payiil lineage-holders to
the present time.

The Venerable Gyatrul Rinpoche, also referred to as Payiil Gyatrul, is
a Lama who holds this lineage in the present day. Born in Tibet in
1925, he was recognized by Jamyang Khyentse Lodrd Tayé to be the
incarnation of Sampa Kiinkyap, a Payiil lineage meditator who spent
his life in retreat and later gave empowerments and transmissions from
his retreat cave to multitudes of disciples. After being brought to his
Paytil Dhomang Monastery, the young Gyatrul was educated by his
tutor Sangye Gon. Sangye Gon received his name as a newborn baby
from the famous Gili Terton (Dudjom Lingpa), who singled out the
child while passing through his village, named him, and predicted
his future.

During the many years that the young Gyatrul spent with his Lama,
he remembers him having regular visitations from a white man
(Avalokitesvara), and he recalls that Sangye Gon’s own white hair
turned black and he grew new teeth, replacing those that were miss-
ing. Most of Gyatrul Rinpoche’s basic training occurred under his
teacher Sangye Gon, including his training in the lineage of Karma
Chagmé’s Buddhahood in the Palm of the Hand, The Union of Mahamudra
and Atiyoga, and in much supplementary material that he studied with
his teacher for three consecutive years. Later Gyatrul Rinpoche en-
tered retreat with the miraculous activity emanation of the Dudjom
incarnations, Tulku Natsok Rangdrsl, who became his root Lama.
Tulku Natsok Rangdr6l’s root Lama was Lam Dolo, who was the tu-
tor of Dudjom Lingpa as a young boy. Again he received these impor-
tant transmissions while simultaneously practicing them in retreat.
On yet another occasion, Gyatrul Rinpoche received the transmissions
directly from the great Payiil Chogtrul Rinpoche, the root Lama of
H.H. Penor Rinpoche, the present head of both the Payiil lineage and
the Nyingma Order as a whole. He received these and countless other
transmissions again from the great Apkong Khenpo. He spent much
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of his life in Tibet before the Chinese occupation in the presence of
these and many other great teachers, receiving the important trans-
missions and accomplishing the practices.

Since arriving in the West, among the many great deeds and acts of
kindness that Gyatrul Rinpoche has displayed is his organization of
two historic Dharma tours of H.H. Penor Rinpoche to the United States.
During that time the lineage of Mahamudra and Atiyoga was firmly
established through the transmissions of the essential empowerments
and pointing-out instructions bestowed at various locations around
the country. Later, the Venerable Gyatrul Rinpoche took the time to
give the necessary instructions and lead students in the practices. Many
of the principal practices from the cycle of Buddhahood in the Palm of
the Hand have been translated into English, and numerous retreats
have already taken place under Rinpoche’s direction. In the past year
and a half, Rinpoche has been teaching extensively from the Practical
Instructions on the Union of Mahamudra and Atiyoga, including instruc-
tions on identifying the essential nature of awareness and all the
supplementary chapters.

The profound blessings of the lineage of practice and realization
make their authentic mark in the West through the kindness of the
Venerable Gyatrul Rinpoche and the great lineage-holders and
founders of the past. This account is but a mere drop of potent nectar
to moisten the minds of those who will go on to turn the pages of this
precious book of authentic practical instructions. More extensive ac-
counts of the life stories of both Karma Chagmé Rinpoche and Terton
Min-gyur Dorje can be found in the Garland of Immortal Wish-fulfilling
Trees, the history of the Payiil Tradition of the Nyingmapa. As for the
Venerable Gyatrul Rinpoche, he continues to turn the wheel of Dharma,
elucidating many great lineages, inspiring many students to translate
the precious teachings into English for the benefit of generations to
come, and tirelessly encouraging practitioners on the path.

Tashi Choling, 1995

Translator’s Note

Karma Chagmé presented his classic work Meaningful to Behold: The
Essential Instructions of Avalokitesvara on the Union of Mahamudra and
Atiyoga," in its entirety as an oral teaching lasting thirty days. Thisis a
more elaborate treatise than his work translated as Union of Mahamudra
and Dzogchen (Hong Kong: Rangjung Yeshe Publications, 1994), with
a commentary by Tulku Chékyi Nyima. The portions of Meaningful to
Behold that are translated here are those on which the Venerable Gyatrul
Rinpoche gave oral commentary at his Buddhist center Orgyen Dorje
Den in San Francisco during 1994 and 1995. At that time, Gyatrul
Rinpoche gave teachings on the first chapter and the concluding eight
chapters of this text, which cover the main practices of Mahamudra
and Atiyoga, but he chose not to give a commentary on the interven-
ing chapters, which discuss the preliminary practices. Thus, these chap-
ters have not been translated here. However, similar versions of this
same subject matter are presently available in numerous other English
translations, including the above-mentioned Union of Mahamudra and
Dzogchen, the Ninth Karmapa’s Mahamudra: Eliminating the Darkness
of Ignorance (Dharamsala: LTWA, 1978), Patrul Rinpoche’s Words of My

"Thugs rje chen po'i dmar khrid phyag rdzogs zung 'jug thos ba don ldan by Kar ma
chags med (Bylakuppe: Nyingmapa Monastery, 1984). The title of this work, A
Spacious Path to Freedom, does not correspond to that of Karma Chagmé’s work,

as it designates only a part of Karma Chagmé’s work, together with Gyatrul
Rinpoche’s commentary.
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Perfect Teacher (San Francisco: Harper Collins, 1994), and I_(henchgn
Thrangu Rinpoche’s The Four Ordinary Foundations of Buddhist Practice
(Delhi: Sri Satguru Publications, 1994).

I have also translated the supplementary chapters of Meaningful to
Behold, along with a commentary that Gyatrul Rinpoche presented dur-
ing 1995 and 1996; this will appear in a subsequent volume. Gyatrul
Rinpoche comments that teachings on the six transitional processes,
or bardos, which I have translated in the book Natural Liberation:
Padmasambhava’s Teachings on the Six Bardos, with Gyatrul Rinpoche’s
commentary, should be regarded as ancillary to these teachings.

I have translated this text in close collaboration with the Venerable
Gyatrul Rinpoche, who went through it with me line by line. After-
wards, he gave teachings on this treatise at Orgyen Dorje Den, his
Buddhist center in San Francisco, for which I served as interpreter.
This oral commentary was transcribed by a number of his students in
California and Oregon and was then edited by Rinpoche’s students
Neal King and Lindy Steele. To the best of our knowledge there is
only one edition of this text, which was published in India. Written in
the dbu med script, many words are abbreviated, and the spelling is
loose, to say the least. This made the translation particularly challeng-
ing, and I would not have taken on the task but for the constant en-
couragement and assistance I received from Gyatrul Rinpoche.

Karma Chagmé states that he composed this treatise so that many
old mendicants and recluses may accomplish their eternal longing for
happiness by practicing the union of Mahamudra and Atiyoga. He
speculates that no advanced scholars will be interested in this work,
though they may gratified by its many citations. Karma Chagmé con-
cludes this work with his apology to scholars for any possible errors
in the order of some of the citations. Despite our best efforts, there
may still be errors in the translation. If these are detected by other
scholars, I hope they will bring them to my attention. As Gyatrul
Rinpoche strongly emphasized, this work is intended chiefly for those
wishing to practice Mahamudra and Atiyoga in order to realize the
essential nature of their own minds. It is our earnest prayer that our
efforts will help make this profound contemplative path accessible to
people in the modern world.

B. Alan Wallace
Santa Barbara, California
Spring, 1997

CHAPTER ONE
A Treasury of Oral Transmissions

Namo guru lokitara deva dakini sarva siddhi hum

Not composing this out of my own mental constructs, [ bow at the feet
of Amitabha, Avalokitesvara, Padmasambhava, and my gracious spiri-
tual mentor, a Nirmanakaya who has taken human form in these de-
generate times. I shall set forth advice concerning the essential instruc-
tions on the union of Mahamudra and Atiyoga. May the assembly of
Three Roots,' the Lords of Dharma, and the Guardians grant their per-
mission and blessings.

On this occasion when there is a confluence of circumstances of the
teaching, an audience, a place, and time, as soon as I sat down upon
the Dharma throne, I visualized myself in the form of Avalokite§vara,
the Great Compassionate One, and cultivated the samadhi of immea-
surable loving-kindness. So that there may be no hindrances in this
monastic courtyard, recite this mantra to vanquish the power of maras,
as taught in The Sutra of the Questions of Sagaramati. Recite it three, seven,
or twenty-one times or as much as you can. This should not be recited
so [loudly] that it can be heard in the marketplace:

Tadyatha same Samavati Samitasatru ankure mamkure marajite karote
keyure tejovati aloyani vivrttanirmale mama panaye khukhure
khakhagrase grasane amukhi parammukhi amukhi samitani sarvagraha-
bandanane nigrihitva sarvaparasraviding vimuktamarasasa soatita

vrddhamntra anurgatitva sarvamare sucaritaparivrddhe vigacchantu
sarvamara garmani.
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Sagaramati, utter these syllables of the mantra. If you speak of
Dharma, within a radius of a hundred yojanas, no kinds of maras
will come to harm the gods. Those who do come will not be able
to create obstacles. Then explain the words of Dharma coher-
ently, clearly, and mindfully.

Then an offering assistant offers a mandala.

— Whether the teachings take place in a monastic courtyard or inside the
monastery, it is best to recite this mantra fairly quietly. Both the recitation
of the mantra and the offering of the mandala are preparations for giving
and receiving the teaching. -

Homage to Avalokitesvara!

These are the profound instructions of Avalokite$vara. In presenting
the essential instructions of the union of Mahamudra and Atiyoga, I
shall first discuss the qualifications of a spiritual mentor. The Three
Hundred by Sakya O states:

Possessing ethical discipline and knowing the rituals of the
vinaya,

With merciful compassion for the ill, and having a pure
retinue,

Eager to serve by means of the Dharma and material goods—

Those who stand out as such are praised as spiritual mentors.

- Tt is best to devote oneself to a spiritual mentor with the following
qualifications: A fully qualified spiritual mentor must be well-versed in
both the stitras and tantras. In particular, a Mahayana teacher should be
motivated by the spirit of aspiring for awakening and the spirit of ventur-
ing towards awakening. Furthermore, a Vajrayana spiritual mentor must
have accomplished the stages of generation and completion, and have
extensive experience in terms of oral transmissions, explanations, and
empowerments. The Lama must know the purpose of each element of the
empowerment, and the disciples should know how to receive an empow-
erment. Otherwise, it will be nothing more than an empty ritual. This is
also true for the vows of refuge. By understanding their meaning and
rejoicing in having received them, there will later be less danger of your
letting these vows degenerate. This will be of benefit to you in this and in
future lifetimes. Otherwise you will be like an alcoholic who gives up
drinking for a few days, but then goes right back to it because of not rec-
ognizing what truly needs to be done. —
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The Twenty Precepts states:

Accept a spiritual mentor who abides by his precepts,
Who is knowledgeable and capable.

- In Tibet, occasionally people took novice or full monastic precepts with-
out even knowing what they were, and some of them never did learn.
Whatever precepts you take, whether lay vows, novice vows, or full ordi-
nation, it is important to know what they are, so that you truly arrive at
their essence. Similarly, the cultivation of the spirit of aspiring for awak-
ening leads to the spirit of venturing towards awakening. Moreover, tantric
practice becomes meaningful only if you learn about the generation and
completion stages. Engaging in such practices or taking precepts without
understanding makes it difficult to penetrate to their real significance. ~

The Ornament for the Siitras states:

A teacher of supreme beings

Is one who is gentle, free of arrogance and depression,

Whose knowledge and understanding are lucid and
broad-ranging,

Who goes everywhere without material compensation,

Who is endowed with the Spirit of Awakening and great
learning,

Who sees the truth, is skillful in speaking, and is merciful.

Know the greatness of this sublime being,

Who is not despondent.

Expansive, having cast off doubts,

And revealing the two realities, he is worthy to be accepted.

This one is called a superb teacher of Bodhisattvas.

Devote yourself to a spiritual friend who is peaceful, subdued,
and utterly calm,

With superior qualities, zeal, and a wealth of scriptural
knowledge,

With realization of thatness and with skill in speaking,

A merciful being who has cast off depression.

~ Great teachers of the present and the recent past, such as His Holiness
the Dalai Lama, Dudjom Rinpoche, Gyalwa Karmapa, and Kalu Rinpoche,
were never known to boast about their qualities or to put on airs. A spiri-
tual mentor should not show signs of depression. Without thinking about
material compensation, the Lama should serve the needs of sentient be-
ings. For example, as a young Lama in Tibet, I frequently went to places
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begears lived so that I could be of service to them. Many, many
gr}rl\?‘se,ll wgoguld go accompanied by monks to recite prayers for them. We
would take our own food so we would not have to ask them for. any.
Eventually, the Chinese communists took over the area where we lived,
imprisoning all of the monks and Lamas who hgd not previously fled.
But I was overlooked, for the beggars had petitioned the government,
requesting that I be left alone because I had taken care of'them and had
asked for nothing in return. Although I did not flee until later, people
thought I had died or had been imprisoned. It was only due to these beg-
gars that I was not. —

Nagarjuna says:
Devote yourself to one possessing twelve qualities:
Much learning and great wisdom,
Not aspiring for material goods or possessions,
Possessing the Spirit of Awakening and great compassion,
Enduring hardships and having little depression or fatigue,
Having great practical advice, liberated from the [mundane] path,
And possessing knowledge and erudition and comprehension

of the signs of warmth.?

Atisa’s A Lamp on the Path of Enlightenment states:

Know a good spiritual mentor to be one

Who is knowledgeable of the precepts and rituals,

A spiritual mentor who abides by the precepts,

And who endures granting precepts and is compassionate.

I personally do not have such qualifications of a spiritual mentor,
but in degenerate times it is rare to find mentors who are faultless and
who are imbued with excellent qualities. Therefore, it is appropriate
to devote yourself to a spiritual mentor whose virtues are equal to his
faults or to one whose virtues even slightly outweigh his faults. Worship
of the Ultimate states:

Due to degenerate times, the faults and virtues of spiritual
mentors are mixed,

And there are none who are totally free of sins.

Upon well examining one who has greater virtues,

Disciples should devote themselves to him.

- Spiritual mentors are not the only people with shortcomings or faults.
Disciples and students are in the same situation. We must recognize our
flaws and by reading books on Dharma, we can learn not only how to
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listen to the Dharma but determine which defects are to be eliminated.
This is true for everyone because each of us, whether rich or poor, from
the West or East, is seeking enlightenment. So we need to abandon our
faults and learn how to receive teachings.

I'have taught Dharma in the United States for many years. In one high
school where I taught, I saw students sitting with their legs propped up,
barely listening while they fooled around with other things. On one hand,
you can’t blame them because they didn’t comprehend the significance of
what I was teaching. But unfortunately, they were not able to receive any
blessings. You don’t show reverence for the sake of the Dharma or for
another person. You show reverence solely to receive the benefits and bless-
ings of the teachings. -

Lord Gampopa says of the tradition of the practice lineage®:

If a spiritual mentor lacks realization, it does not help even if his
disciples act with reverence and devotion. As an analogy, al-
though the clay may be good, if its mold has no indentations, it
will not form into a statue. If the disciples have no reverence or
devotion, it does not help even if the spiritual mentor has real-
ization. This is like a cow having milk, but its calf having no palate.

- A fully qualified spiritual mentor should have not only the qualities of
learning, thinking, and meditating, but also experiential realization that
results from spiritual practice. As a result of such practice and realization,
one’s own mental afflictions are pacified. Today people tend to spend many
hours working on computers rather than gaining the inner quality of ex-
periential realization. A computer may have a tremendous amount of in-
formation loaded onto it, but we have yet to see a computer that has at-
tained liberation or omniscience. The pacification of mental afflictions is
what the practice of Dharma accomplishes and what a computer cannot
achieve. The great Mahasiddhas of India and Tibet followed this tradi-
tion. To subdue their own mental afflictions and attain the state of libera-
tion and enlightenment, they applied themselves to Dharma. For this very
reason, Buddha Sakyamuni turned the wheel of the Dharma. This is the
avenue that all of the Buddhas of the past followed. In Tibet, specifically,
the twenty-five disciples of Guru Padmasambhava and the many great
beings of each of the traditions attained their states of realization by put-
ting the teachings into practice. ’

If a calf has no palate it will be unable to suck milk from its mother’s
teat. To give a similar example, after serving the Buddha for twenty-five
years, Devadatta thought he had the same qualities as the Buddha. He
acknowledged that the Buddha had a crown protrusion and an aura of
light extending all around him. But apart from those qualities, he believed
himself to be the equal of the Buddha, so he saw no reason to revere him.
As a result he took birth in a miserable state of existence as a great preta.
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To avoid that pitfall we need faith. By the power of faith, we are able to
eliminate the two types of obscurations. Through the power of faith both
ontological and phenomenological knowledge arises. It is also by the
power of faith that both the common and uncommon siddhis arise. —

Nevertheless, according to the general tradition of the teachings,
even though I have no fine experiential realizations, if you listen with
faith, realizations will arise. In the past there lived in Nepal an intelli-
gent, literate man who killed both his parents. Thereafter, while he
was out roaming, he secretly killed an Arhat who was living in a va-
cated temple. Putting on the robes of his victim, he pretended to be
the slain Arhat. Everyone thought that he was that Arhat, and with
faith and devotion they asked him for Dharma. By reading the scrip-
tures to them and explaining the Dharma, he gathered a following of
a hundred thousand disciples, including monks. Those with good
karmic momentum?attained Arhatship, and many acquired extrasen-
sory perception and paranormal abilities. Those Arhat disciples who
could see with extrasensory perception saw that their spiritual men-
tor was a sinful man, and they tried to guide him. However, they did
not succeed, and he went to hell. This account is explained at length in
Dharma histories, and it is called The Account of Bhiksu Mahadeva.

Sakya Pandita implied the same thing in his remark, “Even if some-
one has many disciples, there is no guarantee that he is good.” With
respect to the stream of oral transmissions and so forth, even if the
lineage is impure, this is no problem. If a hole in an irrigation channel
is blocked even with a garment of a corpse, the water still helps the
fields. It is like that. Drogén Chopak received an empowerment from
a shepherd, and he received a sadhana of The Perfect Expression of the
Names of Mafijusri from the widow of a liturgist. The reason he did so
was that he was afraid that the lineage of that empowerment and oral
transmission might be cut. With that in mind, the Kadam spiritual
mentors say, “People’s faults do not taint the Dharma.”

— Certain people speak very highly of their own accomplishments, even
claiming that they are emanations of the Buddha. Such people often at-
tract a following, and indeed, they may be able to display certain out-
ward signs. However, such signs may actually be due to blessings of a
malevolent spirit.

For example, in Tibet, there was a Lama called the Black Horse Lama.
With an exclamation of phat and a snap of his fingers, he was reputed to
be able to send people’s consciousness to a pure realm. These outer signs
were not due to realization, so when he died, he did not enter a pure
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realm himself. Shortly after his death, an enormous fish was found in
Lake Kokonor in the Amdo region of Tibet. Parasites were devouring this
huge fish bit by bit. A clairvoyant Lama recognized that this fish was, in
reality, the incarnation of that Black Horse Lama.

Some time ago, an indigent man made his way to Lhasa. Upon reach-
ing the outskirts of the city, he leaned against a boulder for a nap. While
asleep, a malevolent spirit possessed him. Suddenly, he was endowed
with extrasensory perception and other siddhis. Exploring his abilities, he
discovered that he was able to thrust his foot right through stone and
could mold rock as if it were dough. Quickly, word spread that he was an
accomplished being.

The previous incarnation of Tonglen Rinpoche, who truly had extra-
sensory perception, realized that this poor man had simply been possessed.
So he invited him to his monastery and greeted him with much pomp
and ceremony. After greeting him, he put a rock in the man’s hand and
asked him to demonstrate his power. Before making this request, Tonglen
Rinpoche had exorcised him. No matter how hard the man tried to knead
the rock, nothing happened, and he realized he possessed no special quali-
ties. He no longer had extrasensory perception; he couldn’t explain the
Dharma. He had nothing.

Then he asked the Lama what had happened. Tonglen Rinpoche told
him he had been possessed by a spirit, but that it had been exorcised.
Upon hearing this, with tears rolling down his face, he prostrated to the
Lama and requested advice. The Lama said, “In order to be sure that all of
these people don't lose faith in you, I suggest that you go into retreat and
practice Dharma.” The man did so, but he had to start from the beginning
stages of practice, because in reality he had accomplished nothing,

With respect to oral transmissions, even if the lineage is impure, it is
not a problem. Dilgo Khyentse Rinpoche often sought out and received
any oral transmission he thought was on the verge of disappearing. It
made no difference who was giving it. He would receive it and, in turn,
pass it on to make sure that the lineage remained unbroken. —

Even if those who listen to the Dharma lack faith, do not know how
to listen, and do not understand the meaning, they benefit from merely
hearing the sound of Dharma. In the past, a female dog heard the
sound of Bhiksu Upakuta teaching Dharma. As a result, her obscur-
ations were attenuated, and as soon as she died, she was reborn as a
Paranirmitavasavartin god. In India a pigeon heard a bhiksu reciting
The Condensed Perfection of Wisdom. As a result, its obscurations were
attenuated, and after it passed away it was reborn as a man. Thereaf-
ter, he took monastic ordination and remembered all of The Condensed
Perfection of Wisdom that he had heard before. Moreover, a frog heard a
bhiksu teaching Dharma from the sky, its obscurations were attenu-
ated, and upon its death was born in the Trayastrimsa Heaven. Upon
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examining the cause of its rebirth, with a flower in hand, that devaputra
went to make prostrations to the Buddha. The Buddha uttered a verse
of Dharma beginning with “All composites are impermanent,” and
that being saw the truth.

The crucial, primary qualification of a spiritual mentor is stated by
Naropa, “The qualification of a spiritual mentor is that he possesses
the lineage.” The Single Meaning of the Vajra Speech states, “There is
great profundity in the connection within the lineage of the h91y
Dharma.” The real lineage of the realization of this Dharma, which
transfers blessings, is the unbroken rosary of Buddhas: Vajradhara,
Tilopa, Naropa, Marpa, Milarepa, Dagpo, Diisum Kyenpa, Rech?npa,
Pomdragpa, Karma Paksi, Orgyenpa, Rangjungwa, Yungtonpa, I}olpey
Dorje, Kachd Wangpo, Dezhin Shegpa, Ratnabhadra, Tongwa Donden,
Jampal Zangpo, Paljor Déndrup, Chddrak Gyatso, Sangye Nyenpa,
Miky® Dorje, Konchok Yenlak, Wangchuk Dorje, and Chokyi Wangchuk,
who is Amitabha in human form.

From Chékyi Wangchuk, 1, Raga Asey, received the pratimoksa vows
of going forth, the novice vows, the bhiksu vows, the Bodhisattva vows
of the Spirit of Awakening, and one month of instructions on mmd
training and the Kadam stages of the path. I also received three times
the complete four empowerments of Secret Mantra, one month of in-
structions on Mahamudra, and two weeks of instructions on The Single
Meaning, entailing an extensive explanation of the fivefold practicez In
addition, I received many oral transmissions on the inner meaning
and so forth of the Five Dharmas of Maitreya and A Guide to the Middle
Way. In short, I devoted myself to that spiritual mentor for three years.
Just as a receptacle may be poor while the strap is fine, so [while I am
a poor vessel] this is a superb lineage. All real lineages of realization
of other Dharmas are included in this lineage. Tilopa heard the Dharma
directly from Vajradhara and Vajravarahi. By again devoting himself
to spiritual mentors of the lineage of the Four Doctrines, he received
teachings belonging to the four unsurpassable classes of tantras. The
Bodhisattva Lodroé Rinchen and the son Rahula, bearing the secret
name Déwé Gonpo, both granted the teachings on Mahamudra to

Saraha. Then the lineage runs from Nagarjuna, Sawaripa, and Maitripa
to Marpa.

From Mafijusri and Nagarjuna stems the lineage of the profound
view. From Maitreya and Asanga runs the lineage of vast activities.
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From Mafijusri, Santideva, and Serlingpa runs the lineage of mind
training. They were brought together in AtiSa. That lineage came
through Dromttn, Gyalsey, Kumché, Jayiilwa, Gyachakri, Kangkawa,
and so on to Dagpo. That s called the nondual union of the streams of
the Kadampa and Mahamudra. It also runs from Sharawa to Diisum
Kyenpa. Diisum Kyenpa heard The Great Perfection Aro Oral Lineage
from his spiritual mentor Dragkarwa, so the real lineage of the Great
Perfection is also synthesized there.

Karma Paksi received The Sttra of the Synthesized Meaning, The Tantra
of the Net of Magical Displays, and The Great Perfection of the Supreme
Mind from Katogpa Jampa Bum, and he gained expertise in them. His
compositions concern the union of Mahamudra and Atiyoga. The Pith
Instructions of the Dakinis received by Rangjung Dorje from Padma
Ledreltsal came to be known as The Yellow Document. For six months
Rangjung Dorje prayed to Orgyen Rinpoche, who then granted these
instructions to him directly; they are called the Pale Document on The
Pith Instructions of the Dakinis. He was given the meaning of the union
of Mahamudra and Atiyoga.

In the region of Ugpa, Yungtonpa skillfully trained in the threefold
treatises on the siitras, apparitions, and the mind, so his view was
chiefly the Great Perfection. Rélpey Dorje had a vision of Vimalamitra,
who then dissolved into his forehead. As a result, realization of the
Great Perfection arose in him, and he composed spiritual songs and
instructions. Therefore, the real lineage of the Great Perfection is also
synthesized in this lineage.

Identifying the Three Embodiments: Essential Instructions of the Great
Compassionate One, which existed in the oral lineage stemming from
Marpa, Milarepa, and Dagpo, was written down by Rangjung Dorje.
The Essential Instructions of the Mahasiddha Maitripa was heard from
Maitripa himself by both Lord Dezhin Shegpa and Chédrak Gyatso.
Furthermore, The Treasure of Siddhis: The Hundred Thousand Teachings
on the Mani gradually made its way from Ngadak Nyang to Rangjung
Dorje. Tongwa Dénden heard Sangye Lingpa’s treasure The Unsur-
passed Innermost Secret of the Great Compassionate One and The Essential
Instructions on the Refreshment of the Mind-itself from the Sey Lama Yeshe
Dorje. Chddrak Gyatso heard The Tantra of the Synthesized Mysteries of
Avalokitesvara and The Essential Instructions of Avalokitesvara from Ratna
Lingpa himself. Paljor Dondrup heard The Essential Instructions of the
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Palmo Tradition, The Essential Instructions of the Tsembu Tradition, and
The Essential Instructions of the Bodhisattva Dawa Gyaltsen. Thus it is
said that there were no empowerments, oral transmissions, or teach-
ings in Tibet that he did not receive.

Chokyi Wangchuk heard from Kiin-ga Namgyal The Three Zhijé
Cycles, the twenty-five volumes of The Path and Fruition, the twelve

volumes of The Synthesized Essence of the Intended Meaning, and The
Three Cycles of the Oral Lineage.

Mikyd Zhap received from Khenchen Chddrup Seng-ge the
pratimoksa vow lineage stemming from Kache Panchen. Miky6 Dorje
received from Karma Trinley both the oral transmission lineage and
the explanation lineage of the five treatises of dialectics. Lord Chékyi
Wangchuk and Chéying Dorje received from Norbu Gyenpa The Rain-
bow Treasure: A General Synthesis of the Jewels of the Great Perfection and
Avalokitesvara’s [Instructions on the] Natural Liberation from the Miser-
able States of Existence. They also sat through the entire oral transmis-
sion of the Kangyur.

The root of the meaning of all those is synthesized in The Great In-
structions on the Ocean of Definitive Meaning. Therefore, so that it may
be well received, the union of the real lineage and the blessing lineage
of transference are synthesized in this successive lineage.

Lord Tilopa’s emanation, the Mahasiddha Masey, first received The
Great Perfection Quintessence of the Dakinis from Sangye Zhagchenpa,
and signs of accomplishment then appeared. Later on, he received the
oral lineage from Dezhin Shegpa. Then I, Raga Asey, received from
the Dharmakaya Ozer Seng-ge, the realized Lodro Dragpa, the real-
ized Déndrup Tsenchen, the venerable Legshé Drayang, and the
Mantradhara Rinpoche Tserlung Drungkyi Kiin-ga Namgyal the vows
of refuge, the vows of dwelling in devotion, the lay vows, the oral
transmission of the meditation of Avalokitesvara, and an eighteen-
day teaching on Mahamudra. The real lineage of all those stages of
instruction, which comes from an unbroken lineage of siddhas, is syn-
thesized in that.

The proximate lineage is described by Karma Paksi, “It makes no
difference whether or not there is any other lineage between Karmapa,
whose name is renowned, and Avalokitesvara.” From the Tenth Incar-
nation of Lord [Karmapa] I received the oral transmission of the medi-
tation of Avalokitesvara, guruyoga, Mahamudra, and the introduction
[to awareness], and he prophesied that Min-gyur Dorje would be a
Dharma Master and a Master of Treasures. While spending three years
in the same house, I received from him the Space Dharma, including
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Buddhahood in the Palm of Your Hand: Instructions on the Great Perfection,
The Seven Seeds of Dharma: Essential Instructions of Avalokitesvara, and
so on. From Diidiil Dorje I received general instructions on the yanas
and many empowerments and oral transmissions related to the Great
Perfection. He prophesied that I would be a Dharma Master and gave
me sacred substances marked with the syllable “A.” He gave me much
advice concerning the importance of my own practice of the Great
Perfection, of teaching it to others, and so on. Those are the lineages of
these instructions.

Other empowerments, oral transmissions, and Dharma connections
came from forty-nine spiritual mentors, including Situ Chokyi
Gyaltsen, Gyaltsap Dragpa Chog-yang, Lama Drung Yigpa, Rinchen
Koénchok Paljor, Taglung Tashi Paldrup, Drikung Kénchok Trinley
Namgyal, Drugchen Karma Tenpel, and Drubgyii Tenpa Namgyal.
The limitless, inexpressible, gradual lineages I have received from them
are clearly set forth in my account of oral transmissions.

The essential meaning of all those is synthesized in these instruc-
tions. Specifically, in terms of the Mahamudra cycle, synthesized here
are The Three Treasuries of Dohas, The Three Treasuries of Mysteries, The
Eight Treasuries of Dohas, The Extensive and Concise Elucidations of the
Primordial Wisdom of Milarepa, Dagpo's Jewel Ornament of Liberation and
Ten Dharmas, The Fivefold Practices of Drikung Dharmaraja, Go
Tsangpa’s Great Reverence and The Summarized Meaning of the Equal
Taste, Rangjung Dorje’s One Word of Essential Teachings, Orgyenpa’s
Great Introduction, Yang Gonpa’s Support, Wangchuk Dorje’s Pointing
Out the Dharmakaya, and Gyatonpa’s Hundred Thousand Teachings. The
meaning of those oral transmissions I have received is also synthe-
sized in these instructions.

I have also received many lineages of Great Perfection oral trans-
missions, including The Great Perfection Quintessence of the Dakinis, The
Pith Instructions on the Clear Expanse, and The Natural Emergence of the
Peaceful and Wrathful from Enlightened Awareness; their meaning is syn-
thesized here. I have received the oral transmissions of The Essential
Instructions of Avalokitesvara according to the Tsembu tradition, the
Palmo tradition, and the Maitripa tradition, Avalokitesvara Jinasagara’s
Introduction to the Three Embodiments, Avalokitesvara’s ultra-secret, un-
surpassed instructions The Refreshment of the Mind-itself, the essential
instructions on The Tantra of the Synthesized Mysteries of Avalokitesvara,
The Hundred Thousand Teachings on the Mani, and the synthesis of ultra-
secrets, The Natural Liberation from the Miserable States of Existence; their
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meaning is also synthesized here. Therefore, these are not fragmented
oral transmissions of partial teachings. Rather, these are connected to
lineages of holy Dharma.

Diidiil Dorje also said that I, Raga Asey, was to be among the
Dharma Masters, for I have received many treasures including
Vidyadhara Longsel Nyingpo’s The Complete Synthesis of the Three Roots,
The Pith Instructions on the Clear Expanse, and The Pith Instructions of
Vimalamitra. He gave me the text of The Complete Synthesis of the Three
Roots, holy substances, and a long-life blessing, and he granted me the
empowerments and oral transmissions of all his Dharma treasures.
He wrote, “It is not necessary to meet me directly. Engage in your
own practice and cause it to flourish among others.” At the time that I
received that letter, excellent signs occurred. The lineage of teachings
given by Dakinis is also completely present in this. )

Regarding the real lineage of transmitted teachings, Sachen Kiin-
ga Nyingpo had a vision of Mafijusri, who gave him four phrases‘ of
Dharma; and on that basis he composed the Instructions on Parting
from the Four Cravings. Tsangpa Gyarey had visions of the seven Bqd-
dhas, who gave him several verses. On that basis he composed in-
structions on his own tradition concerning dependent origination.
Pagmo Driipa and other Kagyii patriarchs disseminatgd many teach-
ings, including Dreams of the Spirit of Awakening, Zhijé Dreams, and
Dreams of Secret Activity. ,

Although there is no one to compare with them, during Raga Asey’s
thirteen-year commitment to Avalokitesvara practice, one evening I had
an experiential vision: in the space in front of me appeared a turquoise-
maned lion like a gathering of clouds. Riding bent over upon that lion
was a terrifying, naked, brown, cannibal demon, with his lowe;r fangs
reaching up to his eyebrows and his upper fangs reaching to his c.hest.
Upon him was Orgyen Rinpoche, his body brown and naked. His left
wrist was adorned with a radiant golden bracelet, and he held the
upper arms of the cannibal demon with both his hands so that it could
not move. His face was frowning, and he was baring his teeth; and on
his head he wore a saffron-colored lotus cap. I saw him vividly. Then
as soon as he disappeared, he placed a text in my hand. Thinking I
was hallucinating, I did not examine it. As it appeared before my eyes,
its pages were the color of a conch shell, with its opening words writ-
ten in red dye, with exquisite calligraphy. Gazing at it, | saw four vajra
lines, which are the primary words of these instructions. The next
morning I wrote them down, and I understood that they synthesized
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the meaning of The Essential Instructions of Avalokitesvara as well as
both Mahamudra and Atiyoga. Later on in a dream I encountered Dong
Kachépa, who gave me an introduction to Mahamudra. I presume
those to be a blessing lineage of transmitted teachings, and they are
the root of these instructions. Those are accounts of the lineages to
demonstrate the noble origins of the Dharma.

- Karma Chagmé is able to trace the lineage up to himself, but three
hundred years have intervened since his time. You may wonder how the
lineage continued on to me. In terms of the immediate lineage, I received
these teachings from three sources. First of all, I received these teachings
from Sangye Gon. Sangye Gon wore patched clothing, and looking at him,
you would think that he had no inner realization at all. But in fact, he
encountered Avalokitesvara directly. He would speak to him and receive
teachings from him as if he were another person in the same room. He
gave many prophecies and constantly recited Om mani padme ham. As he
grew older, his hair turned white and his teeth fell out. But as he contin-
ued to practice, his wrinkles disappeared, a set of teeth grew, and his hair
turned black again. Outwardly, he still looked like nothing special.

Secondly, I received these teachings from my primary spiritual mentor,
Natsok Rangdrél, who was an embodiment of the enlightened activity of
Dudjom Rinpoche. You can learn more about Natsok Rangdrél in the bi-
ography of Dudjom Rinpoche and of Ratna Lingpa, who is the same be-
ing as Dudjom Rinpoche.

Thirdly, Palyiil Chogtrul Rinpoche gave me these teachings. Palyiil
Chogtrul Rinpoche’s story can be found in A Garland of Immortal Wish-
fulfilling Trees by Tsering Lama Jampal Zangpo.® Additionally, I have re-
ceived all of these transmissions from His Holiness Penor Rinpoche. —

The qualifications of disciples who listen to the Dharma are stated
in The Vajra Garland Explanatory Tantra:

Just as the milk of a lioness

Is not to be placed in an earthen container,

So is the Mahayogatantra

Not to be given to those who are not suitable vessels.

— This injunction pertains to teaching Mahayana, Vajrayana, and to Atiyoga
in particular. Those without faith who are completely involved in the eight
mundane concerns are not suitable vessels, and they should not be taught

these kinds of Dharma. —
The Sutra of the Ten Grounds states:

Itis said: If unsuitable vessels of the Sravakayana hear explana-
tions of the Mahayana, they will become frightened and nihilistic,
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and they will fall to miserable states of existence. Therefore,
examine the faculties [of your listeners] and then reveal the
Dharma.

The Five Stages states:

Those who are devious and slothful,

Who, due to their mental afflictions, see the faults of their
spiritual mentor but not his virtues,

And who disparage their spiritual mentor,

Those who receive empowerments and become pompous,

And have inferior attitudes will not attain the primordial
wisdom of omniscience.

The Five Stages also states:

Upon seeing their spiritual mentor in public, they ignore him.

Then they make prostrations to him in private.

Even if he is your own son, such an inferior, bad-natured
disciple

Is to be rejected like anyone else.

Even if he is born of the royal class, noble class, or priestly
class,

He should never be accepted in one’s midst.

— In the Tibetan region of Kham there was one Lama who was the dis-
ciple of another Lama. The senior teacher was, in fact, an extremely fine
practitioner, spending all of his time in retreat and living like a beggar,
while the other Lama, his student, gained a reputation as a great teacher.
One time when the student was teaching a large group of his own dis-
ciples, including many monks, his Lama came out of retreat and satamong
the students. The other students, recognizing their Lama’s Lama, imme-
diately prostrated, while the younger Lama pretended that he did not see
him and began teaching. After the teachings, all of the other disciples dis-
persed, but the senior Lama stayed. Only when everyone had left, while
feigning great surprise at seeing him, did the disciple come over and pros-
trate himself. “Oh, you did not see me?” asked the senior Lama. “No, I
didn’t see you,” replied his student. As soon as the words were spoken,
both of his eyes fell out. Immediately, recognizing the error of his ways,
he began to do prostrations with great reverence. Then he confessed, “1
did see you, but I was embarrassed because you look like a beggar. Please
forgive me. I was completely at fault.” Instantly, his eyes jumped back
into his head.

You should not even allow an inferior disciple in your midst let alone
teach such a person. Beyond that, it is said in certain Tibetan texts that if
you live downstream from a person with broken vows, you shouldn’t
even drink the water that flows from the stream. -
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Elsewhere The Five Stages states:

The stages of teachings are not for those

Who have contempt for their spiritual mentor and lack faith,

Who have the conceit of being tantric practitioners and beco;ne
inflated at the sight of texts,

And who have no faith and no empowerments.

A disciple who is a suitable vessel is described in The Tant
Charnel Ground Ornament: e Tantra of the

Gi\{e to one who is courageous, subdued, and intelligent,
Patient, honest, and candid,

Faithful, of good breeding, and generous,
And who has much learning and maintains his pledges.

The first section of The Tantra of the Net of Magical Displays states:

A disciple is one who has the qualities of
Delighting in virtue and meditation,

Being always reverent towards the spiritual mentor,
And constantly making offerings to the deities.

Do not give teachings to such a disciple as soon as you are asked to
teach Dharma. The Moon Lamp Siitra states:

If you are requested
To make the gift of Dharma,
First of all say, “I shall not teach.”

Tha’F is leot a mere ploy, but rather allows for an examination of the
chsqple s mind-stream. If the Dharma would be of benefit to the pub-
lic, it is all right to teach it even if it is not requested.

- 'If a Lamg obstinately refuses to grant instruction to a qualified disciple
this constitutes an infraction of the Lama’s samaya. It is proper for thé
Lama to show some hesitation by not consenting on the first request in
order to arouse and examine the disciple. It is not a ploy to see if the

amount of offerings can be increased, but rath i i
: , er provides time to -
ine the student’s mind-stream. — P e

The above sitra states:

Proceed after you have examined the mind-stream to see if this
person is a suitable vessel.

If you know that the person is a suitable vessel,

Teach even if you are not requested to do so.
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Then when you are explaining the Dharma, the acts of sitting upon
a Dharma throne and wearing a fine cap and clothing are not a case of
putting on airs or showing off; rather, they are to honor the Dharma.
The Holy Dharma of the White Lotus Sutra states:

In a clean and pleasant area
Arrange a spacious seat

Draped with various dyed cloths;
And let it be on a raised throne.

The Sittra of the Questions of Sagaramati states:

A propounder of Dharma should maintain good hygiene, be-
have with dignity, bathe well, and dress in finery.

— In Tibet, Lamas didn’t wash very often, sometimes sponging off only
once a year, so it is not surprising to find instructions like these. In the
West, people often dress in their finest clothes when they attend church,
synagogue, and so on. Of course, I am not sure whether they do this to
show devotion to their objects of refuge or because they are looking for a
boyfriend or girlfriend. If a Lama dresses up, this certainly shouldn’t be
motivated by wanting people to think he is a very fine Lama. It shouldn’t
be for any of the eight mundane concerns, but purely for the sake of hon-
oring the Dharma.

The real ornament that one should bring to the teaching is the purifica-
tion of one’s own mental afflictions. This is the true ornament, the great
wealth, not diamonds or gold. This ornament is the best indication that
excellent qualities have been generated. The finest ornament to wear is
that of the transmutation of the five poisons into the five primordial wis-
doms. Cultivating these inner qualities and inner purity is better than the
closest shave.

The proper way to receive teachings is taught very well in the Patrul
Rinpoche’s classic text Words of My Perfect Teacher. These instructions are
very important, because once we observe our behavior, we can transform
nonvirtue to virtue, dishonor to honor, unrestrained conduct to restrained
conduct, and unbeneficial conduct to beneficial conduct. —

The benefits of teaching Dharma in that way are greater than filling
incalculable galaxies with the seven royal symbols, various jewels, oil
lamps, and incense, and offering them to all the Buddhas. The Great
Mound of Jewels Siitra states:

One who bestows a verse [of Dharma] to one sentient being is
making an enormous gift more precious than filling with jewels
galaxies as numerous as the grains of sand of the Ganges and
offering them with a mind of supreme virtue to the Jinas. That
gift of verse brings forth compassion, and that cannot be mea-
sured or counted.

s
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A sutra states:

More than flowers, incense, and oil lamps, the offering of teach-

ing my Dharma accurately in order to be of service is the true
offering to the Jina.

And:

If Dharma is taught, this is superior to filling the entire universe
with various precious substances such as gold and silver and
making a gift of them.

The Great Lion's Roar of Maitreya Siitra states:

One may completely fill Buddha realms as numerous as the grains
of sand of the Ganges with the seven kinds of precious substances
and offer them to the Jinas with great delight. But one who be-
stows a single verse to one sentient being makes a precious and
enormous gift, a gift of verse that brings forth compassion. That
cannot be measured or numbered. How could one imagine [the
benefits of] giving this to two or three people?

The Sutra of the Holy Golden Light states, “Sariputra, among gifts, the
gift of Dharma is said to be supreme.” The Sitra of the Questions of
Sagaranagardja states, “Due to the gift of Dharma, there arises pure
extrasensory perception of the extinction of defilements.” The Sutra of
the Questions of Sirtha states, “Due to the gift of Dharma, one recalls
[pa§t] lives,” and “In degenerate times there is greater benefit in ex-
plaining one verse of Dharma than there is in filling the whole uni-
verse with gold and giving it away.”

- The gift. of‘Dharma applies not only to teaching Dharma. For example,
1f.people invite a Lama to teach, the very extension of this invitation is a
gift of Dharma, Arranging a location for others to hear the Dharma,
Whether ina Dharma center, renting a room or using your own home, too,
g EUCh a g{flt The person who acts as interpreter is also giving the gift of
arma. These act to purify hindrances as long as the
Dharma. | g y are performed
After Iellccepting an invitation, if the Lama comes to the teachings won-
dering, H?,w rich are thgy? Which is the prettiest? Which is the most
handsome? hlg teaching is reduced to a mere mundane activity. If those
who are arranging for the teachings are really selling the Lama and the
}Dharn:a, thelfr nl(l)m;lr}tluous actions will give rise only to miserable results
n contrast, if all of the participants’ motivation is virt is is
the greatest of offerings. Hous, then this is
_ These days it is diffigult to find good patrons of the Dharma and good
interpreters. It is certalply difficult to find fully qualified spiritual men-
E);S. To create such a situation is really creating the opportunity for the
arma in a dark age. Therefore, if you can participate in the gift of
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Dharma in one way or another, it is most l?e.nefici.al to dc? so with the
thought that there is great merit here. To participate 1n the gift qf Dharma
with faith, with the motivation that it may alleviate the suffering of oth-
ers, and with an attitude of rejoicing, is the perfect gift. -

The Great Lion's Roar of Maitreya Sutra states:

In bad times the benefit of filling with gold

Galaxies as many as the grains of sand in the Ganges
And giving them away does not compare

To that of uttering a single verse [of Dharma].

A spiritual relationship is more profound than any congenial, mun-
dane relationship. The King of Samadhi Siitra states:

In the case of one person relying upon another,

There may be no mutual respect.

The Buddhas, the wise who have fully eliminated latent
propensities,

Do not praise that devotion. - .

One who reveals the Dharma in order to benefit living beings

Is an extraordinary teacher.

He is a friend who does not create divisiveness between one
person and another. .

Ten million miras cannot separate one from him.

People who rely upon mundane, material t.hir.\gs

Become totally involved in the affairs of this life. o

People who rely upon the Dharma without material things

Find great meaning.

The mind free of material things settles down.

Teaching Dharma without material remuneration,

Those who are happy without material things

Swiftly become awakened.

There are incalculable benefits in explaining the Dharma. The Sittra
of Bringing forth the Extraordinary Resolve states:

Maitreya, bestowing the gift of Dharma without desiring wgalth
or honor is bestowing the gift of Dharma without matexrlal things.
[Such people enjoy] twenty benefits: they are 1] mlnfiful, 12]
aware, [3] intelligent, [4] reverent, [5] wise, [6] they reah;e tran-
scendent wisdom, [7] they have little attachment, [8] little ha-
tred, [9] little delusion, [10] maras cannot .harm them, [11] the
Buddhas, the Bhagavans, hold them in mind, [12] nqn-human
spirits guard them, {13] the gods imbue their bodies with luster,
[14] their enemies cannot harm them, [15] they are on parted
from their friends, [16] their words are worth memorizing, [17]
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they attain fearlessness, [18] their minds are filled with many
joys, [19] they are praised by the wise, and [20] their gift of
Dharma is remembered. Maitreya, those are the twenty benefits.

Even if one is very learned and intelligent, if one does not receive the
Dharma, one does not recognize virtue and sin, just as one does not

see in the dark without a lamp, no matter how clear one’s vision. The
Compendium on Hearing states:

Upon entering a building

That is engulfed in darkness,

One does not see the presence of visual forms
Even though one has eyes.

Likewise, a person of good breeding,

Even one who is intelligent,

Does not know sinful and virtuous things
Until he hears of them.

Just as one with eyes and a lamp
Sees forms,

So are virtuous and sinful things
Known due to hearing.

~ We can see from our own experiences that people with no understand-
ing of Dharma often have an exalted sense of their own personal identity.
Those whose minds are inseparable from Dharma easily engage with any-
body, whether in high or low positions, men or women. I'm not speaking
of people who enter into shallow relationships with everyone. An excel-
lent example of the former is the case of His Holiness the Dalai Lama.
Whether he meets a man or woman, Tibetans or foreigners, he is at ease.
Sometimes women come up to him, and he may either give them a hug or
very warmly take both of their hands in his. He is not putting on an act. It
is simply a spontaneous expression of his own inner compassion as well
as an indication of the subdued nature of his own mind. In contrast, those
with no knowledge or practice of Dharma feel there is distance between
themselves and others. Moreover, some people still feel alienated even
after having heard teachings and having acquired knowledge of Dharma.
This is a sign that they have not fathomed the Dharma, and that they are
still subject to self-grasping. This sense of distance felt between ourselves

and others—between subjects and objects—is a merely sign of our own
limitation. —

The Great Mound of Jewels Sutra states:

Virtuous and sinful things

Are not known without hearing of them.
Phenomena are known after one has heard.
One commits no sin after one has heard.
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Sin is rejected after one has heard.

Nirvana is attained after one has heard.

Wisdom increases after one has heard.

Wisdom analyzes meanings,

And upon seeing the meaning, joy is attained. '
Due to attaining the meaning, the mind becomes attentive
And there is nirvana in this life.

Other benefits of hearing the Dharma are stated in The Bodhisattva
Corpus Sutra:

Phenomena are known as a result of hearing.

Sin is averted as a result of hearing.

That which is meaningless is rejected as a result of hearing.
Nirvana is attained as a result of hearing.

Birth Accounts states:

Due to hearing, the mind becomes lucid,
Joyful and stable;

Wisdom arises, and delusion vanishes.
Even if you know this, it is worth acquiring.

The Sutra of the Questions of Prince Candra also says this:

Hearing is the lamp that dispels the darkness of delusion.

It is the best possession that cannot be carried off by thieves
and so on.

It is the weapon that vanquishes the enemy, stupidity.

It is the best of friends who gives advice on how to act.

It is the steadfast friend even if you become poor.

It is the harmless medicine for the illness of grief.

It is the best of armies that conquers the host of great evils.

And it is the best of treasures of fame and glory.

When meeting honorable people, it is the best of beings.

In public it delights the learned.

To opponents it is like the light rays of the sun.

- Learning, which is the best of friends, advises us in terms of both skil-l-
ful means and wisdom. It is the friend on whom you can rely, who will
neither deceive nor trick you. It is the medicine for the illness of grief, and
unlike ordinary medicines, it has no detrimental side effects. If you want
to earn praise, first learn the Dharma and use tha? knowledgg to subglue
your own mind. To your opponent in debate, hearing will be like the light
rays of the sun. —
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And: -

One becomes disciplined and vivid confidence arises.

It gives immediate renown.

It is a special cause of eloquence.

By becoming accustomed to the glory of hearing, reality is
clearly known.

Those with learning dwell on the path of the three spheres®
without inconsistencies.

Disciples of learning take the essence of practice,

And they easily escape from the fortress of rebirth.

The Siitra of the Questions of Narayana states:

Son of good breeding, if you have learning, wisdom will arise. If
you possess wisdom, your mental afflictions will be calmed. With
no mental afflictions, maras will be unable to harm you.

And:

Learning has a stainless majesty.
Due to hearing, evil is averted.

— Without learning, we are not able to recognize our own mental afflic-
tions. If we can’t do this, how can we know what needs to be eliminated
and what steps to take so that excellent qualities will arise?

Erudite people are found the world over. But for the most part, they fail
to apply their knowledge to their own minds. I have found this to be true
in most countries in the West, and it is frequently true in Tibet. After many
years go by, these people may decide to practice something, so they dig
through all their acquired knowledge to find something to practice. This
is not a very useful route to follow. The practical route is to practice from
the beginning, discovering what needs to be eliminated. This is the route
our spiritual mentors advise us to take. Without postponing this to some-
time in the future when circumstances will be better, right now, little by
little, practice eliminating these harmful mental afflictions.

It is important to apply our knowledge internally. The Buddha attained
enlightenment in this way. The pure lands are internal; the mental afflic-
tions are internal. The crucial factor is to recognize the mental afflictions.
Only by recognizing their nature can we attain Buddhahood.

By practicing at our own level step by step, doubt is gradually removed
like clouds vanishing in the sky, and certainty develops. Some of us
are fortunate to be raised in the Dharma. For example, both of my
parents were practitioners, so I was raised in the Dharma. But whatever
your background, do not let your Dharma be like the rice in a bowl, al-
ways remaining separate from the container. Rather, apply Dharma by
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means of hearing, thinking, and meditating. One of these alone is not
enough. All three must be practiced. If you lack hearing and thinking,
you are not in a good position to meditate effectively. Such meditation is
like trying to climb a mountain without your hands. However much you
learn of the Dharma, practice it with faith and compassion. Apply it to
your own mind. -~

The way to devote yourself to your spiritual mentor while you are
listening to the Dharma is taught in The Stutra of the Questions of
Srisambhava:

Son of good breeding, Bodhisattvas who are supervised by a spiri-
tual friend never fall to miserable states of existence. Like intelli-
gent children, they constantly look to the face of the spiritual
friend. Like dogs, they do not become indignant at the spiritual
mentor’s scolding. Like boats, they come and go without depres-
sion. Like bridges, they stand up to felicity and adversity. Like a
blacksmith’s anvil, they bear all the pains of heat and cold. You
should bring forth the sense of yourself being a patient and the
spiritual friend being a physician.

A siitra states:

Devote yourself to your spiritual friend, obeying his words with
the sense of being like a servant. Devote yourself to your spiri-
tual friend with the sense of being like a garment that gently
covers the skin. Devote yourself to your spiritual mentor with a
sense of being like a sweeper who has abandoned pride. Devote
yourself to your spiritual mentor with a sense of being like a bull
with his horns cut off and who has abandoned conceit.

The way to listen to the Dharma is taught in Birth Accounts:

Sitting on a low level,

Bring forth the splendor of discipline.

Watch with your eyes filled with delight,

And take in the words like drinking nectar.
Reverently and single-pointedly

Bring forth lucid and stainless attention.

Like a patient listening to the words of a healer,
Devoutly listen to the Dharma.

Concerning the object of your attention while listening to the
Dharma, imagine your spiritual mentor as Manjusri, the King of
Speech, gold in color, with both hands at his heart in the mudra of the
wheel of Dharma, holding the stems of two blue utpala lotuses. The
open blossoms above both shoulders hold emblems, one with a sword
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and the other with a treatise. He is adorned with silks and jewels, and
he is seated in the Maitreya posture upon a lion throne. In front of him
imagine yourself as Green Tara, with her palms pressed together, hold-
ing an utpala that has just blossomed. She is sitting with her knees on
the ground. From the spiritual mentor’s mouth the words of Dharma
emanate in the form of the seed syllables of vowels and consonants.
They enter both your ears, visualized as sixteen-petalled, blue utpalas,
and they gently dissolve into your heart. Imagine that all the mean-
ings of the Dharma you hear are being vividly understood and real-
ized. Meditate like that until the end of tomorrow’s Dharma session.

This completes the introduction to the Dharma and the topics of teach-
ing and listening.



CHAPTER TWO
The Stage of Generation

Homage to Avalokitesvara!

These are the profound instructions of Avalokitesvara on the cultiva-
tion of the stage of generation, which is a means of swiftly attaining
enlightenment. This is a unique characteristic of the secret Mantra[yana],
and as such it surpasses the sutra tradition. A Lamp on the Three
Avenues states:

For those with no confusion regarding even a single point,
Having no difficulty in a multitude of techniques,

And for those of sharp faculties,

The Mantrayana is superior.

— “Asingle point” refers to the mind. This is what needs to be examined,
subdued, and liberated. Apart from that, there is no other Buddhahood,
because the attainment of Buddhahood depends upon liberating your
mind. By understanding that single point, you will have no difficulty with
the multitude of techniques. However, if you lack insight into this single
point, you possess only the qualities of the scholar. —

The Great Tantra of Samputa states:

In short, the Buddhahood

That is attained after countless billions of eons
May joyfully be achieved by this sacred means
In this very lifetime.
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You will attain the state of Vajradhara,
Or that of a world emperor,

Or the eight great siddhis,

Or whatever you desire.

The Tantra of the Orb of Primordial Wisdom states:

Or it may even be accomplished effortlessly
As soon as this body is abandoned.

~ By means of this practice, it is possible to attain enlightenment in thls
lifetime. If that doesn’t happen, then enlightenment may be attained in
the intermediate state immediately following this life, after the body has
been abandoned. -

The Primary Tantra of Kalacakra states:

Those who have come to be executioners and so on,

And those who have committed the five deeds of immediate
retribution

May become awakened in this very lifetime

By following the conduct of the Mantra[yana].

— Even after having committed the five deeds of immed@ate r'e’tribl.ltlc?n,7
in the best of circumstances, enlightenment can be gttal.ned in th1§ 1.1fe-
time by entering into the Mantrayana with falth, cultlvagng pure vision,
and enthusiastically applying yourself to practice. In this way you may
gain insight into the nature of the mind. Even if you do not attain enlight-
enment in this lifetime, this may be achieved during the intermediate state
following this life. —

The Guhyasamaja Tantra states:

Even sentient beings who have committed such great sins

As the five deeds of immediate retribution

May become accomplished by means of the ocean of the
Vajrayana,

The supreme vehicle.

The Tantra of the Equal Union with All the Buddhas states:
With the technique of this Secret Mantra[yépa] .
You will become accomplished in this very lifetime.
The Tip of the Vajra states:

In this and all other lifetimes

The bearer of the vajra will strive diligently,
And upon the completion of sixteen lifetimes,
The serenity of awakening will be attained....
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And:

Ordinary beings will achieve awakening,
But not otherwise.

Thus, by means of the Path of the Perfections there is no way to
achieve spiritual awakening in less than seven, five, or three countless
eons. By means of the Secret Mantra tradition, awakening is attained
at best in this life; middling is to attain it in the intermediate state; and
at least one attains it in no more than three, seven, or sixteen lifetimes.
As an analogy, by achieving swift-footedness one may cover in one
day a distance that would otherwise take months and years to traverse.
Likewise, this is due to the power of meditating on the indivisibility
and equality of your chosen deity and yourself.

- By following the Path of the Perfections, with its five paths and ten
Bodhisattva grounds, it is not possible to achieve perfect enlightenment
in less than three, five, or seven countless eons. On the Vajrayana path,
however, which is here likened to the siddhi of swift-footedness, awaken-
ing may be attained in sixteen lifetimes at the most.

In Tibet the mundane siddhi of swift-footedness was occasionally ac-
complished. In fact, fairly recently in the Sertar region of Golok, a nun by
the name of Dzongté Kandroma accomplished extraordinary realization
and gave many prophecies. There is a mountain in that area which nor-
mally requires two or three days to circumambulate. However, having
accomplished swift-footedness, Dzongté Kandroma could circumambulate
it in only one hour. Many nomads living in this region saw her display
this siddhi. After she passed away, a stone stiipa containing her relics was
built, and on various auspicious days rainbows and other wondrous events
appeared there. —

Acarya Jfianasakara says:

As an analogy, one who has accomplished swift-footedness
May in days or a month -

Reach a destination

That would take a weak person

Or a bullock-drawn wagon a long time to reach.

Likewise, that which is reached after a long period

In reliance upon the Path of the Perfections

Or other paths,

Is reached in this lifetime by means of the Mantrafyana].
This is due to reliance upon the power of equality.

Although deity meditation is also found in the Kriyatantras,
Caryatantras, and Yogatantras, that is not called the stage of genera-
tion. In the Anuttarayogatantras four stages of generation are taught
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on account of the yjogas pertaining to the four modes of rebirth. The
womb-born generation by way of the Six-phase Yoga, the generation
by way of the Five Purifications, and the generation by way of the Three
Techniques cannot be practiced except by a spiritual friend who knows
those techniques by heart. Thus, Mahasiddha Karma Paksi says, “Those
who are illiterate [should practice] the yoga of instant total recall.”

Clearly and without grasping, meditate on such a deity, like a de-
sign in the sky, as appearing but having no intrinsic nature. The colors
[of the deity] are unmixed, like a rainbow in the sky; the features are
clear like reflections in a mirror; the appearance is pervasive, like the
reflections of the moon in water. Recognize this in accordance with
the three or twelve chief metaphors.

— When you visualize the deity, you should not visualize it like a statue or
like an image depicted in a tanka. Rather visualize it like a drawing in .th_e
sky, appearing yet having no intrinsic nature. This does not mean thatitis
hazy or indistinct, for it should be visualized clearly. Distinctly and. clearly
imagine the entire form of the deity complete with all ornamentation, bgt
without grasping. It is grasping that has perpetuated our existence in
samsara for countless eons. Therefore, this meditation must be free from
all grasping, whether virtuous, nonvirtuous, or ethically neutral. -

Acarya Nagarjuna says:
You have no thieves in [your] empty house;
And though you lack flesh, bone, and blood,
Like a rainbow in the sky
You reveal your body.

— In this passage, Nagarjuna is speaking to Avalokitesvara. He remarks
that Avalokitesvara’s body, like an empty house, has no intrinsic nature.
It is without flesh, bone and blood, and yet he reveals his body like a
rainbow in the sky. —

The Vajra Pavilion Tantra states:

One who meditates on my body—
Either as an illusory body

Or as being like a dream—

Will see me directly

As a result of earnest meditation.

The glorious Pagmo Driipa says:

Meditate on the body of the deity as being like a rainbow.
Get rid of your ordinary notion. :
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— Here the “ordinary notion” to be eliminated is grasping onto phenom-
ena as being substantially existent. —

Meditate single-pointedly, without grasping, on the empty appear-
ance of your chosen deity. Whatever chosen deity you meditate on, it
is the same, but meditating on the Great Compassionate One,
Avalokitesvara, is praised as being the best.

— All male and female deities, whether they perform pacifying, enriching,
subjugating, or ferocious activity, are the same in nature. Nevertheless, it is
said that if an ordinary person meditates on Avalokitesvara, this brings
the greatest blessings, and this practice is praised by all of the Buddhas. —

The Tantra of the Lotus King states:

Suffering stops simply by hearing of the characteristics
Of the body of the Protector Avalokitesvara,
And one is led to bliss with mindfulness and veneration.

— “Mindfulness” in this instance especially means reverently recalling
the Protector Avalokite§vara, which leads one to bliss. -

And:

Among all his four hands,

The palms of the first are pressed together at the heart.
He is white, radiating a blue sheen,

The purest of all colors.

His vast purity is known to all.

By meditating while bearing him in mind,

The obscurations of sins of immediate retribution are purified.
In relation to yourself and others,

Cherish his mandala alone.

Many thoughts and appearances are purified.

If done well, this alone [suffices].

Orgyen Rinpoche says, “By actualizing the Great Compassionate One,
all the Sugatas are actualized.” In the section on the assembly of four
deities, The Kadam Volume praises Avalokitesvara, saying:

The serene Compassionate One is without compare.
His bounty of compassion is incalculable.
That is the essential nature of Avalokitesvara.

— By actualizing Avalokitesvara, the Compassionate One who is none
other than the nature of all the Buddhas, they are all actualized. —
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And:

He is the palace

Of all the Jinas and their Children.

In a single pore, incalculable realms of Jinas
Are gloriously displayed.

— The palace—which is to say, the body—of the Buddhas is the body of
Avalokitesvara; the speech of Avalokitesvara is the speech of all the Bud-
dhas, and the mind of Avalokite$vara is the mind of all the Buddhas. There-
fore, by actualizing the body, speech, and mind of Avalokitesvara, the
body, speech, and mind of all the Buddhas are actualized. -

And:

If well examined, it is like this:

He alone is the mandalas of all the Buddhas

Of the four embodiments

And the assemblies of peaceful and wrathful Viras and Viras.

The Tantra of the Lotus King states:

The Lord said:

This is meditation on the one mandala of the body
Of all the Buddhas of the three times.

The synthesis of all the Buddhas

Is the body of the Protector Avalokitesvara.
Simply by recalling him,

All thoughts of the cycle of existence are stopped;
And the entire essence of all nirvanas

Well emerges.

The Holy Dharma of the White Lotus Sutra states:

Recall with no doubts

The pure being Avalokitesvara.

When you are dying and when you are assaulted by mental
afflictions,

He will be a pure protector, refuge, and friend.

- As you are experiencing the suffering of dying or when you are af-
flicted by anger, attachment, ignorance, and so on, recall Avalokitesvara
with faith and you will be liberated from that suffering. —

In terms of mantras, there are none that have benefits comparable to
those of the six syllables. The Tantra of the Lotus King states:
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The Lord said:

Free of doubts, apply yourself to this,

Which is the condensed essence of

All the Buddhas of the three times.

If you reverently utter one time

Om mani padme hitm,

Which is like a jewel in the ocean,

Sentient beings will be freed from the malady of the hells.
By uttering it twice,

The door to the realm of pretas is closed.

Reciting it three times closes off the realm of animals.
Even while indulging in the five sensual pleasures,
One who is not separated from this remains pure.
By recalling these [syllables], there is no fault

In one’s food, clothing, or drink.

This is like taking the essential kernel

From inside a husk of rice.

It is like taking a flower

From a wish-fulfilling tree.

Gods, nagas, yaksas,

Gandharovas, the fire-god, Yama,

Brahma, Indra, Kumbhanda,

And all outer and inner malevolent beings

Are pacified by the recitation of the king of mantras.
Its excellent qualities are beyond reckoning,

For the Aryas [alone] can calculate them.

- Simply by reciting the six-syllable mantra while eating, drinking, and
dressing, any faults that may be accrued can be purified. This is some-
thing we can easily do. You need no external machines or technology, and
it costs nothing. Moreover, reciting Om mani padme hiim either at the be-
ginning or end of a meal has great benefit. Malevolent or obstructive forces
may be purified, and the diseases they cause may be dispelled. Only the
Buddhas can calculate the great benefit of reciting this mantra. —

The Hundred and Eight Names of Avalokitesvara states:

The Lord said, “If a son or a daughter of good breeding brings
Arya Avalokitesvara to mind and recites Om mani padme him,
that person will not be born in a miserable state of existence and
will not go to Avici. Those who recite or chant that upon rising in
the morning will be freed from leprosy, abscesses, rashes, boils,
skin diseases, idiocy, respiratory diseases, and all other illnesses.
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They will recall it wherever they are born, and when they die,
they will be born in Sukhavati. Wherever they are born and wher-
ever they dwell, they will never be separated from Arya
Avalokitesvara. If this is recited constantly, one will be clear-
minded, one’s voice will be melodious, and one will become
knowledgeable in all sacred literature.”

The Sutra of Basket Weaving states:

Buddha Dipavara said, “If any son or daughter of good breed-
ing recites this six-syllable knowledge-mantra, that person will
be imbued with inexhaustible ability. Your aggregate of primor-
dial wisdom will be purified. You will be endowed with great
loving-kindness and great compassion. Day by day, the Six Per-
fections will be completely perfected. In terms of your status,
you will attain the state of a world-emperor. You will not fall
back from the state of a Bodhisattva. You will be manifestly awak-
ened in the state of unsurpassable, truly perfect enlightenment.
Those who utter this six-syllable knowledge-mantra and who
constantly apply themselves to its recitation will be endowed
with merit. Reciting this assembles as many Lord Buddhas as
there are grains of sand in the Ganges. Ten million Tathagatas
are present in each pore of that child of good breeding. Dwelling
there, O child of good breeding, you attain such a wish-fulfilling
jewel. Child of good breeding, it is good that your progeny will
be liberated. Child of good breeding, even the organisms that
live in your stomach will become irreversible Bodhisattvas, and
they will offer their gratitude.”

The Sutra of Basket Weaving states:

Songtsen Gampo gave this advice to his minister of foreign affairs:

Lord Sakyamuni said, “Lusting for another’s wife and commit-
ting adultery, the act of killing, murdering one’s father and
mother, slaying an Arhat, causing a bhiksuni to lose her ordina-
tion, destroying a stiipa, destroying a temple, maliciously draw-
ing blood from the body of a Tathagata, and the obscurations of
the acts of immediate retribution are all utterly purified with these
six syllables of The Stitra of Basket Weaving.”

The pinnacle of the Great Compassionate One is found in the six
syllables Om mani padme hum. Itis these six syllables that purify
obscurations for your own sake, and it is these six syllables that
purify the abodes of the six states of existence for others’ sake. It
is these six syllables that give rise to the common siddhis in this
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life, and it is these six syllables that give rise to the supreme siddhi
of Mahamudra in the future. Recite these six syllables Om mani
padme him. Count them, actualize them, teach them, and éxplain
them. This is the way followed by the Buddhas of the past, it is

revealed by the Buddhas of the present, and it is the path of th
Buddhas of the future. pam e

To the people of Tibet he gave this advice:

This is the quintessential Dharma of the Great Compassionate
One. Thgre is nothing superior to Om mani padme hiim. This is
the unmistaken essence for attaining supreme enlighfenment.

The emanation king taught:

This essence Om mani padme hiim is a wish-fulfilling jewel, so all
supreme and common siddhis arise from this. Recite this! Ear-
nestly apply yourself to this!

The benefits of the six syllables cannot be expressed or reckoned
even by all the Buddhas of the three times. Why? Because it is
the quintessence of the Bodhisattva Avalokite§vara’s mind that
constantly, compassionately surveys the six types of sentient

* beings; and because it liberates all sentient beings from the cycle

of existence. Therefore, kings and subjects of future generations,
hold fast to the Great Compassionate One! Recite the six syllables!
Haye no anxiety about going to the miserable states of existence.
This is the tutelary deity of this snowy land of Tibet, so offer
prayers of supplication with faith, reverence, and veneration.
Blessings will directly be experienced. Do not be of two minds
or foster doubt. None of the Buddhas of the three times has taught
any Dharma more profound than this. Nor do I, Acarya Padma-
sambhava, teach or know of anything more profound. Let all the
kings and subjects of Tibet who are living now and who will
come in the future bear this in mind.

There will come an evil time when the merit of all people will
decline. In that era, if you wish to create joy and happiness, offer
prayers of supplication to the Great Compassionate One
Avalokitesvara. Recite the essential six syllables Om mani padme,
hum. All joy, happiness, needs, and desires of this life will be
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When Orgyen Rinpoche was about to leave for the continent of Camara,
he left this final testament:

Songtsen Gampo, the emanation king, spoke these words as his last
testament:
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realized due to this, so it is like making supplications to a [wish-
fulfilling] jewel. In the future it is certain that your obscurations
will be purified and you will attain enlightenment. Do not foster
doubt or be of two minds about this!

Machik Labdron says:

And:

Now I have widely emphasized both Avalokitesvara and the ven-
erable Tara. It appears that these two are the general protectors
of us who dwell in the snowy land of Tibet, and they are cer-
tainly our tutelary deities. In that respect, from the time that they
know how to speak, little children know how to recite the six
syllables, and that is certainly a sign of their mind-streams being
blessed by Arya [Avalokitesvara]. We should all definitely rec-
ognize Arya [Avalokitesvara] as our tutelary deity.

The essential six syllables are the synthesis of the 84,000 collec-
tions of the Dharma, the foundation of all the profound collec-
tions of tantras, and the synthesized essence of both the sutras
and tantras. Like butter that emerges from churning milk, they
are the essence of the ocean-like teachings. In terms of their effi-
cacy, they overcome all kinds of unfavorable influences such as
illness, malevolent spirits, and obstructive forces. In terms of a
substance, they are like a diamond. As they swiftly fulfill all one’s
desires, the six syllables are like a wish-fulfilling jewel.

The signs of meditating on this deity and reciting the mantra are

stated in The Tantra of the Questions of Subihu:

When you have recited like that and the mantra comes close,
At night you will see these dreams while sleeping:
A mansion, a tree, a brahmin, a lion, a horse,

A mountain, a radiant chariot, clouds and wind,
Joyfully riding in the dream

Upon a tiger, a thinoceros, and a mighty elephant,
A garland of flowers, perfumes, and clothing,
Meat, beer, fish, rice, and treatises,

Forms of deities and red utpala flowers,

A full chariot or a milk cow with a calf,

A white parasol, a fan, shoes, a sword,

A yak-tail fan with a golden handle and a rosary,
Jewels, pearls, oyster shells, conches, and silver,
A beautiful woman and a girl,
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Ornaments graced with various precious substances,
Receiving a white bed and a cushion,

A stream and a great river at dawn,

A waterfall, an ocean, and a pond,

Dreaming of a spring, drink, or a sea,

Or bathing your body with blood,

A deity, and the form of a Jina in the presence of a stipa,
Bodhisattvas and Pratyekabuddhas,

The taintless Sangha of bhiksus, bhiksunis,

And upasakas, earth-spirits, and gods,

Brahmins making offerings, attractive people,
Humans, kings, wealthy and talented boys,

Your father, mother, friends, relatives, and yaksas,
Actualized deities, groups of young women,
Devouring the sun and moon,

Going inside the earth and consuming all the seeds,
Treading on people and eating meat,

And seeing a woman enter inside your body.
Whoever sees these fine dreams

Will soon become accomplished.

In a single month, a fortnight, one day,

And with each instant they come closer.

Itis important to check your dreams. The Tantra of Fine Accomplishment
states:

Even in dreams siddhis are seen,
And siddhis occur there as well.

In general, it is necessary to receive an empowerment to practice
the secret Mantra[yana], and it is wrong to do so if that is not received.
However, according to Mahasiddha Karma Paksi, as for this public
Dharma of Jinasagara, which was prophesied and granted by
Avalokitesvara, it is all right even if you have not received an empow-
erment. For those who have not received an empowerment, who have
not been granted the oral transmission, and who have not completed
the Dharma training from a master, may the blessing be equal to that
of the Great Compassionate One. This is stated in Karmapa's Sadhana
of Jinasagara, the Great Compassionate One:

Everyone copy this. Practice it. Grant the empowerment. Vastly
serve the needs of others with this public Dharma. By the bless-
ings of the spiritual mentors, the chosen deities, and Dakinis,
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even without receiving the oral transmission, may alll those who
write this down and see it have their own and others’ needs ful-
filled like the rising sun.

The public Dharma of the Blessed Lord, the Great Compe-lssionat.e
One, is to be cultivated as the stage of generation after having culti-
vated the Spirit of Awakening. Imagine a white syllable Hrik as the
seed of your consciousness. From the Hril are emanated white rays of
light in the ten directions, striking all sentient beings and thereby pu-
rifying their sins and obscurations. Then vividly imagine thfz r.ealm of
the external universe and all the sentient beings who inhabit it as the
Great Compassionate One. Drawing the light rays back in, they dis-
solve into the syllable Hrih. As a result, the Hrih on a lotus, sun, and
moon seat melts into light, from which you vividly imagine yourself
as the Great Compassionate Lord.

How are you present? Your body is white, with one face and fogr
arms. You are smiling like a blossoming lotus. The locks of your h.alr
are bound up in braids, and they are adorned with a crown of five
kinds of precious substances. You wear a silken diadem. Thg palms of
your first two hands are joined at your heart. In your lower right hand
you are turning a pearl rosary, and in your lower left hand you hold
the stem of a lotus. You are adorned with a collarband, neckband, and
necklace composed of various precious substances. You are §eated in
the cross-legged position. If viewed from the outside, you are mwardly
luminous, and if viewed from the inside, you are outwardly lumi-
nous. Imagine that various rays of light are shining forth from your
body. That visualization is the generation of the samayasattva.' ‘

As for the visualization of the samadhisattva, imagine a white Hrzl,?
on a moon-disk at your heart, and imagine [the syllables] Om mani
padme hitm circling it in a clockwise direction. That is the samadhisattva.

With the recitation of Om mani padme hiim, imagine that the Bud-
dhas and Bodhisattvas of the ten directions and all the Sugatas of the
three times, in the nature of the Great Compassionate One, unceas-
ingly descend upon you and all sentient beings like snowflakes. That
is the dissolution of the jianasattvas. .

With respect to phenomena as the presentation of the divine bold}.r,
think of the outer environment and the sentient beings who inhabit it
as being the Great Compassionate One, just as you have imagir}ed
yourself. With respect to sounds as the presentation of ’fhe divine
speech, imagine them as the sounds of the six syllables. With respect
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to memories and thoughts as the presentation of the divine mind, rec-
ognize them as self-arisen primordial wisdom, the union of appear-
ances and emptiness. You will gain mastery over the reality of the one
taste of the many intellect-transcending presentations of the phenom-
ena of the divine body, speech, and mind. This wish-fulfilling jewel
sadhana is to be taught as a public Dharma to all the six kinds of be-
ings. When the father spiritual mentor and his spiritual sons don their
crowns, they grant this as a public Dharma.

— The “intellect-transcending presentations” of the body, speech, and mind
of the deity transcend the conventional intellect, and they are no longer
distinguished as separate from one another. They appear, but are devoid
of intrinsic nature.

The above is a clear account of the meditation on the stage of genera-
tion, and though the stage of completion is not discussed, for the time
being these instructions alone will suffice. You will reap enormous ben-
efit if as you breathe you are able to recite the six syllables throughout the

course of the day. Maintaining this recitation in the dream state is also
very good. —

These verses written down by Lord Kénchok Yenlak were received
by Raga Asey more than forty times from the father spiritual mentor
and his two spiritual sons, so they have an extraordinarily great blessing.

— The following verses begin with a reference to the Spirit of Awakening.
Bear in mind that the Spirit of Awakening encompasses much more than
saying, “Ilove you,” which is so easy to say. There are two stages in culti-
vating the Spirit of Awakening. The first is the cultivation of the spirit of
aspiring for awakening, together with the four immeasurables of loving-
kindness, compassion, empatheticjoy, and equanimity. Those are the foun-
dation. Secondly, you cultivate the spirit of venturing towards awaken-
ing. However, if you have not cultivated the spirit of aspiring for awaken-
ing and the four immeasurables, there will be no benefit in trying to bring
forth the spirit of venturing towards awakening. It will not arise. This
would be like listening to many Dharma teachings without engaging in
the preliminary practices. Without penetrating into the meaning of the
Four Thoughts that Turn the Mind, you will not yearn to turn away from
samsara. Without that yearning, you may attempt to practice the Great
Perfection, but there will be no benefit, because your practice will be
superficial.

The whole of Buddhist Dharma is designed to counteract the mental
afflictions. As you engage in the practice, it's helpful to think of your mind
as being like a field strewn with rocks, weeds, and gravel. You cannot
reap a harvest until the land has been cleared and made suitable for plant-
ing. Similarly, we must first subdue our own mind in order to become
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genuine Buddhist practitioners. The spirit of aspiring for awakening and
the four immeasurables are like clearing the field, because they l.ay the
foundation for the possibility of the harvest—the spirit of venturing to-
wards awakening. ’ . .

We must aspire for supreme enlightenment for all sentient beings with-
out discrimination, for they, like ourselves, are ignorant of what to aban—
don and what to follow. Cultivate the aspiration to turn every sentient
being away from the suffering of delusion and to lead each one to su-
preme enlightenment. Follow this by entering into the practice of the Six
or Ten Perfections. —

Bring forth the aspiration for supreme enlightenment _
And [imagine] your consciousness as the white syllable Hrih.
Rays of white light are emitted, , .
Purifying the sins and obscurations of all sentient bemg's..
The outer universe is a palace and its inhabitants are deities.
The light rays are withdrawn and dissolve into the Hrih.
Upon a lotus, sun, and moon seat

The syllable Hril melts into light, '

Which transforms into yourself as the Great Compassionate One.
The color of your body is white, and you have one face.

Like a blossoming lotus, you are smiling radiantly.

The braids of your locks are bound up,

Adorned with a crown of five precious substances

And a silken diadem.

The first of your four hands are pressed together at your heart.
The lower right holds a pearl rosary,

And the lower left holds a lotus.

You are beautifully adorned with a throat ornament,

A collarband, neckband,

Necklace, and semi-necklace of various precious substances.
You are luminous, with no outer or inner obscurations.

You are seated with both legs crossed.

Various rays of light shine out.

That is the nature of the samayasattva.

Upon a moon-disk at your heart

The six syllables circle clockwise

Around a white syllable Hrih.

That is the samadhisattva.

By the power of verbally reciting

Om mani padme hiim,

All the Sugatas of the three times

Become of the nature of the Great Compassionate One

And dissolve into you like raindrops.
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That is the fully perfected jiianasattva.

The whole universe and all its inhabitants become the deity.
Phenomena are the presentation of the divine body.

All sounds and voices are the six syllables.

Sounds are the presentation of the divine speech.

The mind is the self-arisen union,

And memories and thoughts are the presentation of the divine
mind.

— Each of the six states of existence has a corresponding seed syllable. We,
as impure human beings, have the seed syllable of Nrih. Even devas, both
peaceful and wrathful, possess a seed syllable. In particular, the white
seed syllable Hrih symbolizes pure primordial wisdom unstained by the
cycle of existence. It is the seed syllable of Avalokitesvara, Imagine that
your consciousness as the seed syllable Hrik emits rays of white light that
strike every sentient being without exception, purifying the sins and
obscurations of each one. This purifies not only sins and obscurations,
but also the grasping onto the bodies of others and ourselves as impure.
Thus, all physical, verbal, and mental nonvirtues are purified.

To counteract ordinary grasping onto the environment in which you
dwell, view it as a palace. Once you have purified ordinary grasping onto
sentient beings and view them as forms of Avalokitesvara, you must next
purify the ordinary grasping onto your own body, speech, and mind by
visualizing them in the pure form of the Great Compassionate One,
Avalokitesvara. You smile radiantly to express your joy at the purificatory
power that Avalokitesvara has over the mental afflictions. Do not merely
imagine yourself as beautiful and smiling, but include every sentient be-
ing. This beauty is an inherent, natural beauty, not the type of beauty that
comes from applying cosmetics.

Avalokitesvara’s form and ornaments symbolize his complete freedom
from all that is to be eliminated and his complete accomplishment of all
that is to be realized. As Avalokitesvara, your body is luminous due to
being free from any obscurations of the mind. Your awareness is utterly
unimpeded and indestructible. In fact, it is worthwhile to learn the sym-
bolic meaning of every aspect of the deity because each is a sign of a par-
ticular inner quality and realization.?

At the beginning of the practice, visualize the syllable Hrih, which then
transforms into Avalokitesvara. The nature of your awareness is already
Avalokitesvara and is primordially enlightened. The essence of your
awareness is the Dharmakaya of Avalokitesvara; the nature of your aware-
ness is the Sambhogakaya of Avalokitesvara; and the pervasive compas-
sion of your awareness is the Nirmanakaya of Avalokitesvara. Don’t think
that all emanations of Avalokite$vara outwardly manifest all of the signs
and symbols, such as one thousand arms and eyes. Nor should you think
that the emanations will necessarily be male or female.

If it is true that the nature of your awareness is already enlightened,
why do you need to meditate? If you can genuinely dwell in total trust in
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the enlightened nature of your awareness, it is okay not to Ir}edlte%te'. If

i i itati ithout such absolute trust, it is like hitting
you practice thl; mgdltfittﬁonhwn Hc::r S

ad with a hammer. o

yo{lx;s:glgr?: ptgsesegsing a treasure-trove of jewels, but /not knowing it. You
may be completely destitute simply because you don’t know you possess
this treasure. Our Buddha-nature is like the hidden and unknown treas'uref-
trove, and we must have someone point it out to us. Ygt even that isn’t
enough. We must trust this person and trust What is being pomted out.
Just having a wish-fulfilling jewel is not sufficient, and even recognizing
that you have one is not enough. In order to reap any benefit, you must
cleanse it, make offerings, and make supplications to the gem. Only' then
will it fulfill your needs. Each of us is endowed with the wish-fulfilling
jewel of our own nature, and it, too, must be cleansed. Eirstly, we engage
in Hinayana practice for the sake of cultivating the spirit of emergence—
the aspiration to be free of the cycle of existence. Then we must eliminate
that which needs to be eliminated and practice that which needs to be
practiced—purifying obscurations and accumulating merit. Only when
we discover our own spiritual wealth will we truly be wealthy.

Awhile ago, I heard that some people discovered diamonds in a house.
There’s nothing amazing about that. Even if you discover many houses
filled with diamonds, they won’t give you Buddhahood. What is truly
amazing is that each of us is imbued with a Buddha-nature.——eac}_l of our
minds is already enlightened. What is even more amazing is having this
and not recognizing or using it. That is stunning!

The visualization of your form as Avalokitesvara is the samayasattva.
Samaya means pledge, and sattva means being. This samayasattva symbol-
izes the commitment to engage in this practice with a pure view of the
body, speech, and mind from this time forward. This is a solemn vow. To
engage in the practice one day, drop it the next, and perhaps later get
around to it again is to toy with the Dharma, and that is not genuine practice.

The visualization of the moon-disk at your heart with the six syllables
circling around the white Hrih is the samadhisattva, the samadhi bging. By
the power of your motivation and visualization, with concentration apd
verbal recitation of the mantra, you imagine all jianasattvas, or primordial
wisdom beings, of the three times dissolving into yourself. The pledge
beings and the primordial wisdom beings become nonc?ual. Ypu may ask
again, if the very nature of our present awareness is primordially that qf
Avalokitesvara, why must we perform this visualization? Truly, there is
no need. So why do we do it? Because it is auspicious.

For all practices of the stage of generation, this process is the same. The
essential point is to purify our grasping onto impurity so that.pure vision
can arise. This purification process takes place by employing skillful means,
which include the two stages of generation and completion. These stages
are, of course, based upon the prior development of a spirit of emergence.
Through such sequential practice, there arises a sense of cqnfidence. When
confidence arises, you see the pure nature of your environment, other
sentient beings, and yourself.
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Does this purity arise in dependence upon your practice, or do you
discover a primordial purity? Ultimately, there is no difference. But for
those on the path, whether of small, medium, or great capacity, it may
seem that they see things as pure as a result of progressing along the path.
With this pure vision, imagine all appearances as the display of the divine
form of the body of the chosen deity, which in this case is Avalokite§vara.
Imagine that all sounds are the speech of your spiritual mentor and your
chosen deity. View all that arises in the mind as the pure presentation of
the divine mind of Avalokite$vara. When you hold all appearances as the
body of Avalokitesvara, all sounds as the speech of the deity and all men-
tal contents as the mind of Avalokitesvara, this constitutes the culmina-
tion of the stage of generation.

Is this fundamentally different from Great Perfection practice? Please
be aware that it is not. You can speak of the Dharmakaya, Sambhogakaya,
and Nirmanakaya of the body and the speech. Likewise, there are the
three divine embodiments of the mind. The whole thrust of Great Perfec-
tion practice is primordial reality. This has always been the case; it is not
something that we fabricate or imagine. Rather, it is a reality to be discov-
ered. The various divine embodiments are all qualities of a single aware-
ness—your own. Moreover, all the qualities of the Buddha, which far sur-
pass our imagination, are qualities of our present awareness. It’s aston-
ishing that we fixate on the eight mundane concerns by pinning our hopes
on them and ignoring our own treasure-trove of awareness.

When I was in Tibet, sometimes people had visions and dreams that
they thought were amazing, and, of course, they wanted to tell other
people. What's so amazing about this? Since we are in samsira, naturally
various things appear to us. When we dream, sometimes unusual dreams
occur. There is nothing amazing about these either. If on the other hand,
whatever appears to the mind can be recognized as its own pure nature,
that is truly amazing. When we recognize the actual nature of our dreams
as the pure display of the Dharmakaya, that, too, is amazing. But what is
truly the most astonishing is that we are amazed by things that are not at
all astonishing, and fail to be amazed by that which is truly worthy of
amazement and is inherent within each of us. The wise recognize our

situation, and, although they may laugh at us, they truly have compas-
sion for us. -

The Mahasiddha Maitripa says:

The outer recitation according to the siztras is to chant it distinctly
with a Joud voice while focusing on your divine body and the
Hrih at your heart.

The inner recitation according to the Mantra[yana] entails
imagining a moon-disk in the center of an eight-petaled red lo-
tus at your heart. Upon it, the six syllables circle clockwise around
a Hrih with a visarga, emitting five kinds of light rays, filling the
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interior of your body. Again rays of light are emi_tt(.ed outwards,
striking the external universe and transforming it into the pure
realm of Sukhavati. Striking all the sentient beings who inhabit
the universe, the light rays transform them into Avalokitesvara.
Imagine the mantra being recited by everyone, and you recite it
just loud enough so that it can be heard within your room.

The secret, soundless recitation entails reciting with the tip of
your tongue while maintaining clear samadhi. .

The recitation of thatness entails clearly imagining yourself
as Avalokitesvara. The rays of light are emitted from the Hrih at
your heart, filling the entire exterior and interio.r of your body,
including your pores, with the Great Compassionate Or}e.. By
striking the realm of the external universe, they transform itinto
Sukhavati. They strike all the sentient beings who inhabit the
universe, and all turn into Avalokitesvara. In short, all appear-
ances of forms become the body of Avalokitesvara, and you re-
cite mentally while imagining all sounds as the six syllables.

— The outer recitation entails visualizing and chanting the si>.<-syllable
mantra loudly and continuously. According to the inner recitation, frorp
the Hrih and the visarga (the two circles on the right sxde.of that' Sanskrit
or Tibetan syllable) light rays emanate and strike 2'11} sentient belr}gs sub-
ject to the three poisons. Imagine that all are purified an(;l turn into the
form of Avalokitesvara. You as Avalokitesvara then recognize the primor-
dial purity of each sentient being. . .

The secret, soundless recitation is so quiet as to be almost 1naud1b}e.
For the recitation of thatness, imagine that Avalokitesvara fills your entire
body out to the pores. Imagine the five el}ements of your body and all
other appearances in the form of Avalokite$vara. Because we are not able
to dwell in the knowledge that all beings are of the nature of Avalo-
kitesvara, we must rely on the support of visualization to affirm and re-
tain this awareness. o o

One of the major themes of the stage of generation is the p‘urlflc.atlon‘ of
rebirth in samsara by way of purifying the four ways of taking birth (in-
stantaneous birth, birth due to heat and moisture, birth from an egg, and
birth from a womb). Corresponding to the four ways of birth are fou;
practices within the stage of generation, each of Wthh serves as an anti-
dote for a particular type of birth. For example, birth into the qu and hell
realms is instantaneous. As a god, one instantly takes birth in a lotus,
without the support of parents or a womb. Similarly, beings are 1pstantly
born into the hell realms. Likewise, within the stage of generation, you
arise from a seed syllable, instantly appearing as your chosen deity. Thls
stage of practice is designed as an antidote to ordmary, instantaneous birth.
By engaging in this practice, you are able to purify your habitual propen-
sities for this type of birth. —
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The Primary Words of Essential Instructions of the Great Compassionate One,
which were presented by Vajravarahi to the Siddha Tsombupa, state:

To achieve awakening in one lifetime and with one body, you
must have strength of mind like this. Everyone else meditates
on one chosen deity after another. That results in adopting and
rejecting chosen deities, so there will never come a time when
they achieve siddhis. Imagine all chosen deities as being included
in your own body. Wherever you live, that is a palace. This is a
cause of the pristine pure realm when you are awakened. Every-
one else meditates on one spiritual mentor after another. That
results in adopting and rejecting spiritual mentors, so there will
never come a time when they achieve siddhis. Moreover, by imag-
ining your spiritual mentor as a human, blessings do not arise.
Imagining your primary spiritual mentor in the form of Buddha
Amitabha, seated in the manner of the Lord of the [Buddha] Fam-
ily, invite the lineage spiritual mentors. They nondually dissolve
into your primary spiritual mentor, like snowflakes coming in
contact with a hot stone. Thus, think of this being as the synthe-
sis of all spiritual mentors.

Visualize yourself as the Great Compassionate One, the syn-
thesis of all chosen deities. Upon a lotus and moon at your heart
imagine the six white syllables circling around a white Hrih. Re-
cite them as if you were reading them. Whoever you are with,
think of them as your chosen deity, and imagine all sentient be-
ings as your chosen deity. Eventually when you are enlightened,
that will be a cause for your attaining a perfectly pure retinue of
disciples.

Everyone else dispenses with a mantra after reciting a single
rosary and wonders if it will result in a siddhi. There will never
come a time when they carry through with a propitiatory re-
treat. By transforming all sentient beings into your chosen deity,
think of them as helping with the mantra. Such a practice is said
to result in immeasurable or incalculable benefits, and you de-
velop great enthusiasm for your spiritual practice.

The transformation of the universe and its inhabitants into
the pristine nature is the presentation of appearances as the di-
vine body. Recognizing all sounds as the empty sounds of the
speech of your chosen deity, or recognizing them as the sound of
the mantra, is the presentation of sounds as the divine speech.
Recognizing all occurrences of memories and thoughts in your
mind as the empty awareness of the mind of your chosen deity
is the presentation of memories as the divine mind.
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- Observing Tibetans’ habit of roaming from one practice to another, Atisa
commented, “Although Tibetans meditate on a hundred deities, they fail
to actualize even one; Indian contemplatives meditate on only one deity,
but they actualize a hundred.” We can see that some people move from
one tradition to another, never taking any practice to its culmination. They
rove from one deity practice to another, just as people go from one girl-
friend or boyfriend to another—or even go from one spouse to another.
This type of fickleness brings no benefit in the long run, but only results
in adopting and rejecting deities without ever actualizing any of them.

Imagine the nature of the deities as present in your own body. Your
body, speech, and mind are the nature of all of the Buddhas. Visualize
your house as a palace, not necessarily like the palaces depicted in Ti-
betan iconography, but one of your own vision. Visualizing your environ-
ment in this utterly pure fashion lays a foundation for the time when you
actually attain enlightenment.

Hold a pure view of your spiritual teacher, but do this only if your
teacher is an authentic spiritual mentor. If the Dharma teacher is a dis-
grace to the Dharma and leads people to the lower realms and not to
enlightenment, then pure vision is not needed. On the other hand, there is
no benefit if we have doubt about our spiritual mentor. An aphorism states
that hope destroys the Tibetans, while the Chinese are overcome by un-
certainty. It is clear that Americans, too, are subject to much uncertainty.
This brings no blessing. Don’t think that you have to superimpose excel-
lent qualities on your spiritual mentor when you imagine him or her in
the form of the Buddha. You are solely affirming the enlightened nature
of the mentor.

Next, imagine inviting all of the kama and terma spiritual mentors of the
lineage. At this point you may wonder what to do if you have connec-
tions to different traditions. Bear in mind that in fact they are not differ-
ent, and there is no fault in mixing one tradition with another. In the be-
ginning, it may seem very artificial to look upon your spiritual mentor as
an actual Buddha. Even if this is contrived and strained in the beginning,
eventually it will come naturally and effortlessly.

Developing a pure vision of other beings results in their becoming your
excellent disciples when you manifestly obtain Buddhahood. Imagine
them joining you in reciting the mantra. In fact, think that ail sounds that
arise from the earth, water, fire, and air are the sound of the mantra. —

Those of you with little intelligence who cannot visualize this should
come to the certain conviction that you are the Great Compassionate
One, whose body is white, with one face, four arms, ornaments, and
clothing. Upon a moon at your heart imagine the six syllables circling
clockwise around a white Hrih. From it rays of light are emitted in all
directions, and those light rays make offerings to all the Buddhas and
Bodhisattvas of the ten directions. They all turn into bodies of the Great
Compassionate One, and imagine them coming and dissolving into
you like falling raindrops. Again, upon being struck by your light, all
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sentifant beings also turn into bodies of the Great Compassionate One,
and imagine them murmuring the six syllables. From time to time
observe the mind that is doing the meditation.

- 'Pegple who have little or no education or who have not spent time
thmkmg about the teachings may not be able to engage in the full medita-
tion, but it would be a shame for them to ignore this practice altogether.
So for such people Karma Chagmé suggests a simpler visualization. Imag-
ine from. the Hrih in your heart light rays emanating in all directions, mak-
ing offerings to the Buddhas and Bodhisattvas of the ten directions. Pleased
with your offerings, they take on the form of the Great Compassionate
One. In all sizes, some vastly large and others very tiny, they merge into
you. Then, like falling raindrops, the six-syllable mantra and the ritual
hand implements dissolve into you. —

The Hevajra Tantra states:

There is no meditation nor a meditator.

There is no deity, nor a mantra.

In the nature that is devoid of conceptual elaboration
The deities and the mantras are perfectly present:

The beings Vairocana, Aksobhya, Amoghasiddhi,
Ratnasambhava, and Amitabha.

- for someone practicing genuine meditation, there is no sense of “I”
doing the meditation, no action of meditating, no deity, and no qualities
Qf the deity. Yet, one is not left with a nihilistic, sheer vacuity. Rather, all
inexpressible and inconceivable excellent qualities of the body, speech
and mind of all of the Buddhas are included in a single awareness. '

In the above passage, the reference to the five Buddhas implicitly in-
cludes the three and five embodiments of the Buddha, as well as all of the
peaceful, enriching, subjugating, and ferocious forms. The qualities of the
Buddh_a’s mind are the two types of knowledge, ontological and phenom-
enologlcal. The Buddha'’s speech has sixty qualities of enlightened speech
and his body has the thirty-two signs and the eighty marks symbolic of
enlightenment. This is true not only of Buddha Sakyamuni, but of all the
Buddhas.

At.ti.mes our motivation may be altruistic as we try to engage in helpful
activities, but in fact it is very difficult to serve sentient beings effectively.
Although we yearn to be of service to others, we cannot be fully success-
ful untll_ we have brought forth the genuine spirit of venturing towards
awakening in which pure altruism has been generated and self-grasping
has been completely banished. Through hearing, thinking, and meditat-
Ing, we gradually come to spiritual maturation. As we free ourselves of
our faults, the purity of our own minds will shine forth like the rays of the
sun. But it is very difficult to be without some trace of self-interest. Often,

even when we are trying to be of service to others, our actions are mixed
with our own self-centered desires.
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The short treatise Parting from the Four Cravings states that if you still
crave for your own self-centered goals, you lack the Spirit of Awakening.
To counteract this, listen to the Dharma, ponder it, and put it into prac-
tice. We may be less than successful if we are impatient and want to be of
service immediately without devoting ourselves to spiritual practice. In
order to have a pure sense of altruism and be focused solely on the interests
of others, we must have already abandoned clinging to our own interests.

Let’s observe our own behavior. For example, if we offer a cup of tea to
someone and that person accepts graciously, we are content. However, if
the person doesn’t respond as we think appropriate, we become irritated
and offended. What is the source of this attitude? It comes from grasping
onto the “I.” Some Dharma teachers do their best to teach students, but
when the students don’t practice as they are instructed, the teachers get
irritated. Why is that? Again it is due to grasping onto the self.

When people would tell His Holiness Dudjom Rinpoche that they had
done something virtuous, he frequently would cheerfully respond, “Yah,
Yah, Yah!” And if they told him of something really bad, he gave the same
response. At first I thought this was weird, as if he didn't care whether or
not people behaved virtuously. But as I thought about it further, it oc-
curred to me that it was really an expression of his own abandonment of
grasping. Maybe it was an expression of his awareness of the illusory
nature of this entire cycle of existence—his insight into the complete lack
of truth of everything in samsara, in which everything is deceptive and
misleading. Once this grasping onto the self has been eliminated, the door
is opened to engage in pure service, unmixed with self-interest.

Years ago, when I lived in India after fleeing from Tibet, I saw some
monks who lived like beggars. They had virtually no possessions, yet all
day long they were always cheerful. You would never hear them speak-
ing about mundane things. Their speech was always related to the Dharma,
and all of their waking hours were filled with Dharma. In contrast, out-
side in the marketplace, the merchants were not at all happy. They were
engaged in jealousy, trying to get this and avoid that. They had none of
the simple happiness of those monks. Even certain Lamas who made great
claims about wanting to preserve the Dharma and serve sentient beings
did not have that simple sense of good cheer. The Dharma practice of
those monks effectively counteracted their five poisons. By listening to
and pondering the Dharma, they were able to cure themselves of the ill-
ness of the five poisons, which leads to the realization of the truth of ces-
sation of suffering and its source.

Whether you want to accomplish your own interest or serve the needs
of others, you must first acquire knowledge. But if you don’t put it into
practice, your knowledge is like a patch slapped on old clothes. If you
don'’t sew it on well, it will come off very easily. First gain good under-
standing, then put it into practice. Upon putting it into practice there arises
realization, and from this, confidence arises. When this happens, you can
then effectively serve the needs of yourself and others.

Whenever you travel on an airplane, the flight attendants demonstrate
what to do in an emergency. They tell you to put the oxygen mask over
your own nose before putting it over your child’s nose. That’s not
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because you should be selfish, but because if you pass out, you won't be
able to help anyone at all. So you see, the essential point is that we must
first subdue our own minds before we can effectively serve others.

If you have failed to subdue your own mind, even if a thousand Bud-
dhas s.urround you, they will be of no benefit. If you want to subdue your
enemies, you must subdue your own mind. If you want to bring about
world peace, subdue your mind. A subdued mind is the Lama. A sub-
dued mind is the Dakini, the chosen deity, and the Buddha. A subdued
mind is the pure land. You are already imbued with the Buddha-nature.

This is your inherent nature. What actual benefit have you gotten from
the essential nature of your mind? —

The Primary Treatise on the Fivefold Practice states:

If an immutable fortress—your own body as the deity’s
body—

Is not secured for the king,

The assemblies of Dakinis will not gather.

So diligently regard your body as your chosen deity.

This completes the instructions on the stage of generation.

— A king has confidence and pride because, inside his mighty fortress, he
feels invulnerable. If you take away his fortress, he is out on his own. In
this passage the fortress refers to maintaining your body as the deity’s
body. Without this the Dakinis will not gather. To do this practice, regard
your body, speech, and mind as the body, speech, and mind of the deity.
Regard others’ bodies, speech, and minds in the same way.

Even without the oral transmission, empowerment, and instructions,
this particular Avalokitesvara practice can be practiced and great benefit
can be derived, especially at death. This is due to the extraordinary quali-
ties of Avalokitesvara. Moreover, this practice is not confined to a specific
monastic order or spiritual tradition within Tibet. All schools of Tibetan
Buddhism equally revere Avalokitesvara and engage in this practice. ~

May there be virtue!



CHAPTER THREE
The Cultivation of Quiescence

Homage to AvalokiteSvara!

The profound practical instructions of Avalokitesvara on the method
for subduing your own mind are for cultivating quiescence.

— The topic of this chapter is quiescence. What is it that is being quieted?
Principally, the five poisons: delusion, attachment, hatred, pride, and jeal-
ousy. These are the primary mental afflictions, but as we know from our
own experience, there are many secondary afflictions.

The Tibetan term translated here as “quiescence” is “zhiney” (zhi gnas).
The first syllable means “to pacify,” for in the state of quiescence the five
poisons are pacified. For this to be truly beneficial, the meditator must
remain in that state in which they are subdued, otherwise they will swiftly
re-emerge. Thus, the second syllable means “to remain, to be sustained.”

What are the benefits of quiescence? What is the value of being able to
attain and remain in a state in which the mental afflictions are subdued?
Throughout the course of our lives, from a very early age, we have con-
tinually vacillated between pleasure and sorrow within this cycle of ex-
istence. This instability of our emotions indicates that we have not been
able to remain in a quiescent state in which the mental afflictions have
been calmed. That is why we undergo swings in mood, for example, be-
tween feeling lonely and feeling that we need more space. -

The Sutra on the Meeting of the Father and Son states:

With respect to all of the Dharmas of the Buddha, I see no other
way. If you achieve quiescence and great primordial wisdom,
you will certainly become spontaneous.



64 A Spacious Path to Freedom

— The Buddhas of the past attained enlightenment because they subdued
their own minds, whereas we have failed to attain enlighteqmem because
we have not subdued our minds. Without first achieving quiescence, great
primordial wisdom cannot arise. Cultivation of quiescence 1S often likened
to tilling a field: if you fail to prepare the ground, even though you plgnt
the crop, it will not bear a good harvest. Similarly, the cultivation of quies-
cence must precede the cultivation of insight and wisdom. Such cultiva-
tion is indispensable, and as a result of this training, you will certainly be-
come spontaneous, or literally “self-arisen,” which is a mark of realization. —

The Sutra on Possessing the Roots of Virtue states:

Even though you guard ethical discipline for an eon and culti-
vate patience for a long period, if you do not become acquainted
with reality, you are an extremist in relation to my teachings.

~ In this passage, “becoming acquainted with reality” means cultivating
quiescence. Thus, if you don’t develop quiescence and subsequently in-
sight, you are not really following the Buddha’s path, even though you
are attempting to practice the Dharma. You remain an “outsider” with
respect to the teachings. -

The Sutra of Ananda’s Instruction on Entering the Womb states:

Whoever lacks the mind of meditative equipoise lacks pure pri-
mordial wisdom. The contaminations will not be eliminated, so
by all means accomplish it!

- Here, “the mind of meditative equipoise” means quiescence, without
which pure primordial wisdom does not arise; without such wisdom, the
mental afflictions cannot be eliminated.

In these teachings, we must distinguish between two terms: wisdom
(Tib. shes rab, Skt. prajfia) and primordial wisdom (Tib. ye shes, Skt. jfiana).
The first term has the connotation of “supreme knowledge,” and it refers
to a kind of insight, intelligence, and wisdom that is acquired through
hearing, thinking, and meditating. In contrast, primordial wisdom is in-
nate insight, particularly into the nature of emptiness. —

. A Lamp on the Path of Enlightenment comments:

With inadequate preparation for quiescence, even if you prac-
tice meditation with great effort, samadhi will not be achieved
even in a thousand years.

— Quiescence is an indispensable foundation for other types of medita-
tion, such as insight. However, the practice of quiescence itself requires
preparation, without which success will be impossible, despite great
effort. —
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A Guide to the Bodhisattva Way of Life states:

Recognizipg that the mental afflictions are eradicated by insight
1mbyed with quiescence, one should first seek quiescence. That
[quiescence] is achieved with detachment towards the world and
with joy.’

And:

..a person whose mind is distracted lives between the fangs of
mental afflictions.?

And:

The Omniscient One stated that if recitations and all austerities
are performed for a long time with a mind obsessed with some-
thing else, they are actually useless.”

And:

One who wishes to protect the practice should zealously guard
the mind. One who neglects to guard the mind cannot protect
the practice.”?

And:
By subduing the mind alone, they all become subdued.’
And:

Once I have forsaken the vow of guarding the mind, of what use
are many vows to me?*

~ In the Vajrayana tradition, there are vast numbers of teachings, vows,
and techniques that we can practice. All are intended to protect the mind.
There are many ritual implements and wonderful ornaments that we can
wear, but we can become so preoccupied by such outer paraphernalia
that we look as if we were costumed for a Halloween party. We can get so

caught up in these external things that we miss the primary point, which
is to subdue our own minds. —

And:

Once the elephant of the mind has been let loose, it inflicts the
harm of Avici Hell.®
And:
But if the elephant of the mind is firmly restrained by the rope of
mindfulness, then all fears vanish and all virtues are obtained.'
And:

Let my possessions, honor, body, and livelihood vanish; let even
other virtues decline, but may my mind never degenerate."”
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And:

The way to cultivate those four stabilizations and the character‘istics
and benefits of them are stated by the Lord in The Perfection of Wisdom
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To you who wish to guard your minds, guard mindfulness and

introspection, even at the cost of your life! This I ask with folded
hands.*

In brief, this alone is the characteristic of introspection: the re-
peated investigation of the state of the body and mind.”

The root of quiescence is meditative stabilization, so the meaning of
the scriptural collection of the siitras is that the discipline is training Fhe
mind. Here there are four, as stated in The Jewel Ornament of Liberation:

There are the first, second, third, and fourth meditative
stabilizations. The first stabilization is endowed with investiga-
tion and analysis. The second stabilization is endowed with plea-
sure. The third stabilization is endowed with mental joy. The
fourth stabilization is endowed with equanimity.

Sutra in Twenty-five Thousand Stanzas:

Subhti, Bodhisattvas, the great beings, dwell in the perfection
of meditative stabilization, isolated from desires and isolated
from evil nonvirtuous things.* Endowed with investigation and
analysis, and imbued with the pleasure and joy born of igola—
tion, they accomplish the first stabilization and dwgll therem.

Having calmed investigation and analysis, [their rm.nds‘be-
come] completely limpid, and due to the unification of their mmd-
stream, they are imbued with the pleasure and joy that arises
from samadhi that is free of investigation and analysis. They ac-
complish the second stabilization and dwell therein.

Freeing themselves from attachment to pleasure, endovyed
with mindfulness, and dwelling in introspection and equanim-
ity, they experience physical joy and possess the mindfulness of
the Aryas.?! Living in joy and a state called equanimity,* they
accomplish the third stabilization, free of pleasure, and dwell
therein. .

Abandoning joy as well as suffering, mental pleasure and dis-
pleasure are overcome even more than before. Due to the ab-
sence of both joy and suffering, they accomplish the fourth sta-
bilization, in which equanimity and mindfulness are fully puri-
fied, and they dwell therein.
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Moreover, they do not grasp at the characteristics of stabiliza-
tion and its attributes. Due to being endowed with minds of such
meditative equipoise, they experience numerous types of
paranormal abilities: they cause even the earth to quake; they
transform from one to many; they transform from many to one;
they experience becoming visible and invisible; they pass through
walls; they pass through fences; they pass unimpededly through
mountains like birds in the sky; they also move through space
like birds; they rise up and penetrate down through the earth as

if they were moving in water; and they walk on water without
sinking.

Such characteristics and benefits are extensively discussed. The glori-
ous Tsuglak Trengwa says:

Due to the nine methods for sustaining attention [presented] gen-
erally in the sitras, one first accomplishes single-pointed quies-
cence of the desire realm. Upon accomplishing the fourth [stabi-
lization], one achieves the five extrasensory perceptions result-
ing from the path of extrasensory perception. These are com-
mon to non-Buddhist adepts and to the Buddhist sitras and
tantras. In contrast, this quiescence, which is accomplished by
means of the sequence of instructions of Mahamudra and so on,
arises from the essential points of practical teachings. In the very
nature of single-pointed attention of the desire realm there are
qualities comparable to the four stabilizations, and upon that
basis the stabilizations of divine abodes? are achieved. Then even
without difficulty one first achieves just a portion of quiescence
as the basis of insight. But one does not practice as if the mun-
dane stabilizations alone were the most important.

- “Single-pointed quiescence of the desire realm” refers to single-pointed
attention of a mind-state that remains in the desire realm, as opposed to
the form or formless realms. While extrasensory perceptions are not unique
to Buddhist practice, the technique for developing quiescence in this con-
text is unique to Mahamudra and this lineage. The single-pointed atten-
tion of the desire realm is a more basic or coarse degree of samidhi than
those of the four stabilizations, and yet its attributes and benefits are said
to be comparable to these more subtle states of samadhi. Upon the basis of
this quiescence, higher states of rebirth may be achieved: the abodes of
the gods of the desire realm, form realm, and formless realm. We do not
practice meditative stabilization simply because it gives rise to paranormal
abilities and extrasensory perception; the cultivation of meditative stabi-
lization is significant because it acts as a basis of insight. —
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THE PHYSICAL POSTURE

Having abandoned distractions, the physical posture must be main-
tained. The Great Instructions® states:

The body should possess the seven attributes of Vairocana. These
seven attributes are: [1] the legs are in [the vajra] position, [2] the
hands are placed in [the mudra of] meditative equipoise, four
finger-widths beneath the level of the navel, [3] the forearms are
held upright, without moving, and the shoulders are extel}ded
like the wings of a vulture, [4] the neck should be curved hkg a
hook, pressing on the Adam’s apple, [5] the spine is straight like
an arrow, [6] the eyes are directed into space four finger-widths
in front of the tip of the nose, without fluttering the eyelashes,
and without straying to either side, and [7] the lips are slightly
joined, as are the teeth a little bit, and the tongue is pressed up
against the palate. Sit upon a comfortable cushion.

— The torso should not sway from side to side, and the gaze should be
directed in front of you without wavering. The teeth are together but not
clenched. -

The Tantra of the Garland of Vajras states:

The practitioner should sit upon a comfortable cushion and di-
rect the eyes over the tip of the nose. Position the nose in line
with the navel. Let the shoulders be even, and press the tongue
against the palate. Let the teeth and lips be comfortable. Relax-
ing the respiration, slightly release effort. By so doing, remain
properly in the vajra position, with such mudras.

— These last few instructions indicate that you must find the right ba}lance
between being too tight and too loose, while placing your hands in the
proper position. —

Thus, be free of three flaws. The condition of the body, [composed] of
four elements, is joyful, light, and relaxed. The purpose of having such
[qualities] is stated in The Hevajra Tantra:

Great primordial wisdom dwells in the body, it perfectly elimi-
nates all conceptualization, and it pervades all phenomena. The
posture does not arise in the body.”

The Perfection of Wisdom Siitra in Seven Hundred Stanzas states:
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Sons and daughters of good breeding, sit firmly on a solitary
cushion, take pleasure in the absence of amusements, do not bring
signs to mind, and sit properly in the vajra position.

The Tantra of the Lotus Net states:

Upon a very soft cushion sit upright in the vajra position, with
the eyes gazing down over the tip of the nose. With slow respira-
tion, slightly press the tongue against the palate. Slightly tuck in
the navel, and by so doing let the mind remain conscientious.

Je Diisum Kyenpa also says:

To look at the mountain over there, look over here. If you desire
emptiness, establish appearances. If you wish to sustain atten-
tion, subdue the body with adhisaras.

— Adhisara is the Sanskrit term for the Tibetan trulkor (khrul ‘khor), or a
class of physical exercises practiced in the Buddhist tradition. If you need
to accomplish something difficult, you sometimes need to take an indi-
rect approach. For example, if you want light in your living room, you
may want first to take advantage of the light outside by opening the shades
at the window, rather than creating light inside. Similarly, if you wish to
look at a distant mountain, you may want to start by focusing on some-
thing that is closer. If you wish to understand emptiness, instead of look-
ing for emptiness itself, you may first establish the nature of appearances.
And finally, if you wish to stabilize the mind, first subdue the body with
the adhisaras. By training the body through the practice of the adhisaras—
in this case, sitting in the proper posture, with the proper mudris—
although you are ostensibly working with the body, you are indirectly
subduing and stabilizing your mind. -

The Great Instructions states:

Furthermore, these are the purposes of having an appropriate
posture: By having the legs in the [vajra] position, the descend-
ing wind is directed into the central channel, the mental afflic-
tion of jealousy is calmed, and one is not struck by interferences.
By having the hands in the mudra of meditative equipoise four
finger-widths beneath the navel, the vital energy of water is di-
rected into the central channel, and the affliction of hatred is
calmed. Due to the spine being straight like an arrow and the
shoulders being raised like the wings of a vulture, the vital en-
ergy of earth is directed into the central channel, and delusion is
calmed. By tucking the chin slightly down towards the chest, the
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vital energy of fire is directed into the central chanpel, gnd at-
tachment is calmed. By not squinting the eyes, but directing the
gaze four finger-widths beyond the tip of the nose, and by press-
ing the tongue up against the palate, the vital energy of air is
directed into the central channel, pride is calmed, and aware-
ness is made clear.

Moreover, the critical factor for the mind is the vital energy;
the critical factor for the vital energy is the channels; the critical
factor for the channels is in the eyes, so it is important that the
manner of gazing not be faulty.

Thus, due to the body having the five attributes or the seven at-
tributes of meditative stabilization, the five poisons naturally subside,
and the vital energy and mind are naturally directed into the central
channel. Then all conceptualizations naturally cease, you feel com-
fortable, at ease, and bright; and realizations swiftly arise. Therefore,
the physical posture is important.

— The normal function of the descending wind is expelling the urine and
feces. In this posture, a great deal of emphasis is pl:aced on the way to
direct the gaze. Mastering this point is good preparation fo”r .the more ad-
vanced phase of Atiyoga practice called the “Leap-over,” in which the
gaze is of critical importance. )

The “Space Dharma” lineage of the Nyingma Order strongly empha-
sizes the central channel. Other lineages may have more elabprate prac-
tices and visualizations involving many different channels, but in the Space
Dharma lineage you concentrate only on the central chgnnt_el, because that
contains the gist of the practice: to draw the vital energies into the central
channel, and thus to pacify the mental afflictions. In more elaborate prac-
tices, with more complex visualizations, there is the da.nger that some of
the vital energies may be directed into the other visualized channels. —

If the body is in disorder or crooked, conceptualization‘becomes
agitated and the attention is not sustained. If the posture tilts to the
right, first a sense of clarity arises, then hatred occurs in the mmd-
stream, and there is the danger of being harmed by grahas and parthivas
and the like. If you lean to the left, first there is a sense of joy, and then
strong attachment occurs, and grahas, nagas, and mdt_rkzis,.and s0 forth
inflict harm. If you lean forward, at first nonconceptuality arises ef-
fortlessly, but afterwards it turns into delusion, and ksamapatis and so
on inflict harm.* .

In particular, if you were to see two or more people in fonver.sa-
tion, you might think, “These two are slandering me a lot, [lead{ng
to] unhappiness and so on. There are also many problems of the life-
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sustaining vital energy being misdirected. If the posture leans back-
wards, at first there effortlessly arises a sense of vacuity, then such
afflictions as pride occur, and thoughts of the previous harmful spirits
arise. In particular, attention cannot be sustained, conceptualization
proliferates, the body becomes bluish and thin, and there occur prob-
lems of the vital fluids seeping out.

Therefore, the critical factor to prevent all problems and obtain all
benefits is the physical posture, so it is important that the adhisira not
be in error.

The five attributes of meditative stabilization are explained by Lama
Zhang:

There are five [aspects of] the physical posture: [1] straight like
an arrow, [2] curved like a hook, [3] arranged together like the

squares on a chessboard, [4] fastened like shackles, and [5] held
fast like a razor.”

Straight like an arrow: The spine is straight like an arrow. This does
not mean straight like an arrow drawn horizontally. Rather, you lift
your neck vertically so that the lines on your throat disappear, and
you arch your lower back. The purpose of doing that is that the three
channels remain in their own places, the central channel becomes
straight, the channel-knots are released, and the vital energy is easily
directed into the central channel.

Curved like a hook: The neck is slightly, naturally curved. The pur-
pose of that is it stops the dispersion of the vital energy and ideation
from the two channels on the left and right, which are like the open
mouth of a fish, and, thus, realization arises.

Arranged together like the squares on a chessboard: The ankles are
arranged together. The purpose of this is that this is a characteristic of
the vajra position, and so one is not troubled by interferences.

Fastened like shackles: With a vajra-knot meditation belt and so on,
one is firmly wrapped in from the knees. The purpose of this is to
prevent the posture from being wrong.

Held fast like razor: Placing a ball of cloth under the anus, the lower
orifice is tightly closed. The purpose of this is that the channels and
vital energy meet inside, causing the warmth of joy to swiftly and
superbly arise.

About these five critical aspects of the posture the venerable Marpa
Lhodrak says:

My practical instructions on the five critical aspects of the pos-
ture are greater than all the practical instructions of Tibet put
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together. Why? Simply due to possessing these f.ive critical fac-
tors of the posture, the vital energies are directed into the central
channel. Due to that, the inner heat naturally blazes up from the
navel. Due to that, the drop of bodhicitta naturally desgends from
the crown of the head. As a result, joy spontaneously arises. Thus,
without needing to stop conceptualization intentlonally,
nonconceptuality effortlessly arises. As a result, the primordial
wisdom of realization arises as a side-effect.

Therefore, at the outset the way of positioning the body is
important, and by familiarizing yourself with just this for a long
time, the inner elements become balanced; you will have a long
life; pre-existent illnesses will be healed, and they will not occur
later on; the channels, vital energy, and nutritive essence are
strengthened; weight from above does not inflict injury below;
due to the unified assembly of the channels, vital energy, and
essential fluids, there is no discomfort even if you remain [in
meditation] for months or years; and due to the excellent ripeq—
ing of the nutritive essence of the nutritive essence, awareness is
naturally clarified and realization effortlessly arises.

— As a result of familiarizing yourself with the body posture over a pe-
riod of time, you gain mastery over the channels, the vital energy, and the
essential fluids. —

THE CULTIVATION OF ATTENTION

Possessing those critical factors of the posture, practice cultivating the
attention. In the great Indian treatise The Nine Collections of Concentra-
tion composed by the Indian master Bodhibhadra, it is said there are
two types of quiescence: that which is achieved by looking inwargis,
and that which is focused looking outwards. In terms of looking in-
wards, there is focusing on the body, and focusing on things depen-
dent upon the body.

In terms of focusing on the body, there are three types: [1] focusing
on the body in its divine aspect, [2] focusing on its unattractive as-
pects, such as the skeleton, and [3] focusing on special signs such as a
khatvanga.

— One way of developing quiescence is to imagine yourself in the form of
a deity, that is, an emanation of the Buddha. This is an aspect of the. prac-
tice known as the stage of generation. As you visualize yourself in the
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form of the deity, you avoid any dispersion of the attention. During this
practice, it is very important that you do not visualize the deity’s form as
something tangible or substantial, like a table or cup. Instead, visualize it
as appearing and yet devoid of any inherent nature. This is a crucial fac-
tor of this practice.

In this approach, visualize yourself as either a male or female deity,
attractive and glorious in appearance. You may begin thinking, “Oh, I'm
very special.” But what is saying, “I'm very special”? It is the mind, grasp-
ing onto this mere mental appearance as being special. Note that attitude
of grasping.

Then visualize your body in its unattractive aspect. For example, imag-
ine yourself as a skeleton, a pile of bones, or even in the form of a preta,
that is, a repulsive-looking spirit living in a continual state of frustration
and unfulfilled desires. In this practice, you may feel a sense of revulsion
from this self-image.

This compulsive attitude of grasping onto one appearance as if it could
be of benefit to you, and grasping onto the other as if it could harm you, is
deluded. This point is highlighted in some Atiyoga initiations, in which
both attractive and repulsive objects are brought into the ceremony to
elicit the responses of desire in the one case and disgust in the other. We
should recognize the bondage to which we subject ourselves by respond-
ing to appearances with such grasping.

Then focus on a special symbol, such as a khatviriga, which is a staff
held by tantric deities such as Padmasambhava and Vajrayogini, and is
an element of tantric iconography. —

In terms of focusing on things dependent upon the body there are
five types: [1] focusing on the breath, [2] focusing on subtle signs, [3]
focusing on a bindu, [4] focusing on the attributes of light rays, and [5]
focusing on pleasure and joy.

In terms of looking outwards there are two types: special and ordi-
nary. In terms of the special there are two types: focusing on [the
Buddha’s] body, and focusing on [the Buddha’s] speech. These are
ancillary to entering into quiescence.

— These techniques aid the practice of quiescence. Analogously, the great
Indian Bodhisattva and poet Santideva points out in his A Guide to
Bodhisattva Way of Life that the first five of the perfections—namely, gener-
osity, ethical discipline, patience, zeal, and meditative stabilization—
support the cultivation of the sixth, the perfection of wisdom. —

Maintaining the attention on impure things [such as] a pebble and
a stick is discussed by the venerable Dénden Zhap: “As the basis, fo-
cus on a pebble, a stick, an oil lamp, or on spiritual mentors.”

o~
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— There is nothing special about the specific objects mentioned here; tl
are simply ordinagrypobjects that can be used as the focus qf medxtah(;né
You could also use, for example, a wristwatch, a diamond ring, c})lr e];/_e 2
picture of your boyfriend or girlfriend,A though the use of such o ]ecn
might be detrimental if they arouse desire and aftachment. chusmg 0
your spiritual mentor, one in whom you have fglth and confldence,lgan
be especially beneficial. You can begin by offerlpg prayers of supp ICE-
tion, and then focus on the visualized image, without excessive attach-
ment. This may be practiced within the broader context of the. guruyoga,
as taught in the preliminary practices. This can be a very meaningful and

icial approach. .
ber"}ifécd?stisgion made above between pure and impure objects of medi-
tation accords with the distinctions made by a dualistic mind. You may
focus on a statue, a stick, a pebble, a lotus, the body of the Buddha, oran
image of Vajrasattva or Sakyamuni. You may also focus on the Nirmana-
kaya, the Sambhogakaya, or the Dharmakaya, or on no appearing object
atall. .

Focusing on the Nirmanakaya means focusing, for‘ exampl.e, on the Bud-
dha Sakyamuni visualized as an object about fou_r finger-widths tall. You
start by focusing first on his forehead, 'chen~ on his hear.t, and then on the
space right in front of him (he may be encircled by a ring of'va]ras). The
fourth phase is to focus on the entire body. So, you proceed point by point,
and work up to the whole body at once. ' ‘ N

In focusing on this image of the Buddha, bring to mxnd the sp_ec1f1c
qualities of the Buddha’s body, notably its thirty-two signs and, eighty
symbols, and the aura of golden light around.about the Bgddha s body.
Bringing to mind these specific characteristics is very beneficial in dispel-

ing obstacles to your practice. .
i imerieans ten}cll to aI;k a lot of questions in order to learn all the details
of a practice. One such question is: what kind of image is suitable as t‘he
basis for meditation? A wide variety of Buddha images may be used, in-
cluding ones made out of clay, stone, gold, or precious jewels. It could be
a two-dimensional representation like a tanka, or a statue made out of
wood. Any of these is suitable. o

However you bring this image to the mind’s’eye, l.earn to view it as
being purely of the nature of light. This perception will develop gradu-
ally. Bring the object to mind in a nondualistic fashlon{ as a mere appear-
ance, empty of an intrinsic or substantial nature. Doing the practice in
this way will prepare you for the practice of the stage of generation and
eventually for the stage of completion as well. In both thesg stages of tantric
practice you do not regard your body as a substanthl object. .

In the practice of quiescence, if at times you feel a blt letharglc and your
mind becomes heavy, temporarily set aside the major ob;gct of medita-
tion, and spend a bit of time pondering the excellent quahtles.of the Bgd—

dha. This will inspire and enliven your mind. You may also br-n}g to mind
the fine qualities of the Dharma and inspiring Dhar‘ma practitioners. All
of this should help to uplift your mind. Another antidote for mental dull-
ness is to focus on the crown of the Buddha’s head. You may also elevate
your visualization of the image.
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On other occasions in practice, you may find that your mind becomes
quite excited and agitated. In that case, lower the focus of your attention.
You may focus on the Buddha'’s navel, or feet, or even on the throne upon
which he is sitting. Also imagine the visualized image as lower in posi-
tion. As a rule of thumb, when the mind is agitated, bring the visualized
image down. When the mind starts to “sink” and feel lethargic, bring it up.

Finally, another remedy for an agitated and excited mind is to reflect on
any of the Four Thoughts that Turn the Mind, namely, the preciousness of
human life with leisure and endowment, impermanence, the suffering of
the cycle of existence, and the nature of karma.

In the practice of focusing on the Sambhogakaya, the suggested object
of the meditation is Vajrasattva. Visualize Vajrasattva fully adorned with
the jewels appropriate to the Sambhogakaya. Aside from that, the proce-
dure is exactly the same as in the case of the Nirmanakaya. You scan from
the top down, then from the bottom up. You may also inspire the mind
simply by thinking of the qualities of Vajrasattva.

Itis very important that you look upon the visualized object as appear-
ing, but devoid of an intrinsic nature. Look upon this as a mere appear-
ance that is devoid of any tangible, concrete, or inherent existence.

The practice of quiescence should not be regarded as a final practice,
but it is pertinent to all different kinds of practice, including Hinayana
and Mahayana, and within Vajrayana, the Mahayoga and Anuyoga. This
is a critical point that can really empower these tantric practices.

The preceding practices, focusing on the Nirmanakaya and the Sam-
bhogakaya, entail directing the attention outwards. Another type of prac-
tice involves directing the attention inwards. In this case, visualize the
Buddha Vajradhara at your heart. He is blue in color, the size of your first
thumb-joint. Imagine him sitting in the vajra position upon a lotus on a
moon disc, holding a vajra and bell, and adorned with silks and jewels.
Maintain your attention steadily upon this object as well as you can.

In the practice of quiescence, you calm all transient thoughts, memo-
ries, and mental images, and you stabilize the mind so that the attention
becomes like a lamp in a room where there is not even the slightest breeze.

The techniques discussed above are said to be with sign, which means
with a conceptual construct, because you focus on a specific object, such
as the Nirmanakaya or the ‘Sambhogakaya. But now we move on to a
different technique that is said to be signless, meaning without a concep-
tual construct: focusing on Samantabhadra, the Dharmakaya of the Bud-
dha. The Dharmakaya is without form, without shape, without color; it is
emptiness itself. In this kind of practice, there is nothing to bring to mind
as an object. As memories and thoughts of the past arise, do not follow
after or examine them. Do not anticipate or indulge in any anxiety about

the future. Neither affirm nor negate anything in the present. Instead,
without distraction, remain in a relaxed state and keep your gaze steady.
If your gaze slips up or down, to one side or the other, this will naturally
stimulate a corresponding distraction of the mind. So keep your gaze
steady. By the time you have entered into this type of practice, you are

actually very close to Atiyoga practice, although it is not yet genuine
Atiyoga.
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The nature of emptiness is primordially free of grasping. No one, not
even a Buddha, can create emptiness. It is a primordial reality. This must
be the way you approach the state of nongrasping. If you should grasp
onto it, thinking, “This is empty,” that is simply one more form of grasp-
ing, one more form of attachment. That would be missing the point of this
practice. It would be fabricating a kind of contrived emptiness, whereas
genuine emptiness is not something created. Any thought, “This is empty,”
or “This is emptiness,” is already part of the problem, not part of the solution.

According to the Geluk Order of Tibetan Buddhism, all sentient beings
have the capacity to become enlightened. According to the Kagyt and
Nyingma Orders, every sentient being is in reality already enlightened;
each of us is pervaded by the Dharmakaya, which is of the same nature as
the Buddha-nature, or tathagatagarbha. These are different interpretations,
but each is valid in its own way. We should not think that approaching
the issue from the former viewpoint of conventional reality is useless.
That approach is very important as a basis for gaining insight into the
nature of emptiness.

In the Kagyii and Nyingma Orders, there is great emphasis on recog-
nizing the nature of dream appearances. To understand this, let’s begin
with an analogy: to teach a child to recognize his own face, you could
hold up a mirror and say, “Look, that is a reflection of you.” Then as he
gazes into the mirror, making faces, he would see that just as he scrunches
his face up, the same thing happens in the mirror. So he indirectly comes
to recognize that as an image of himself. The reflection is not himself, but
this is a way to recognize his own nature.

Likewise, in the Kagyii and Nyingma view of dream appearances, you
look into the nature of these experiences, whether they are experiences of
your environment, your body, or the events going on about you. Recog-
nize that these appearances are the same sort of phenomena as the ap-
pearances in the waking state. Neither one is any more substantial than
the other; both are simply appearances, devoid of any inherent existence.
This is not to say that conventional reality is insignificant; indeed, it is a
very important reality, and it is the basis for gaining deeper realization. ~

COUNTING THE BREATH
The Primary Tantra of Mafijusri states:

By resorting to mindfulness of the respiration, ideation is calmed.
Since the mind is completely inflamed, fasten it firmly to one
meditative object.

— In cultivating quiescence focused on the breath, first recognize the breath.
Then attend to the inhalation, the brief retention, and then the exhalation.
As expounded below, you can attend simply to the breath itself in these
three phases, or you can conjoin these three phases with the three-syllable
vajra recitation. —
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The Perfection of Wisdom Siitra in Ten Thousand Stanzas states:

Sariputra, take the analogy of a potter or a potter’s apprentice
spinning a potter’s wheel: if he makes a long revolution, he knows
it is long; if he makes a short revolution, he knows it is short.
Sariputra, similarly, a Bodhisattva, a great being, mindfully
breathes in and mindfully breathes out. If the inhalation is long,
he knows the inhalation is long; if the exhalation is long, he knows
the exhalation is long. If the inhalation is short, he knows the
inhalation is shgrt; if the exhalation is short, he knows the exha-
lation is short. Sariputra, thus, a Bodhisattva, a great being, by
dwelling with introspection and with mindfulness, eliminates
avarice and disappointment towards the world by means of
nonobjectification, and he lives observing the body in the body
¢ internally.

A sittra states:

When the breath is going out, he correctly knows, “The breath is
going out.” When the breath is going in, he correctly knows, “The
breath is going in.”

Here is the meaning: Without distraction, direct mindfulness to the
going and coming of the air, and when the air moves out, do not be
distracted from that; when it comes back in, do not be distracted from
that. Thus, the basis of mindfulness is the two movements of the
pranayama of the air. While so doing, do not forsake the guard of mind-
fulness. The Sittra of the Ten Wheels of Ksitigarbha states:

How do you correctly note, with the power of mindfulness, the
in-and-out movement of the breath? You count them correctly....

THE THREE-SYLLABLE VAJRA RECITATION
The Nyingma teachings called The Manifestation of Vairocana state:

With the simultaneous arising of the vital energy and the mind,
the aspect of Om with the inhalation, Al with the pause, and
Hum with the exhalation transforms the obscurations of the body,
speech, and mind, and the entire three realms into the three vajras.
The vajras of the [Buddha’s] body, speech, and mind are achieved,
and great, inborn joy arises.

This is the meaning: When [the breath] moves inside the nostrils com-
ing inside, recall the sound of Om. When it pauses slightly inside,
recall Ah. When it goes outside, recall Him. The shape of the syllables
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and [their colors] such as white do not need to be considered.. Do this
some fifty times without interruption by other thoughts; tben increase
up to five hundred and so on. Be at ease and avoid exerting effort at
alternately restraining and releasing the prana vital energy on the left
and the ayama vital energy on the right.

- Start by counting these rounds of mental recitation up to fifty, wit}}out
interruption; then gradually build up to five hundre.d rounds. Don’t be
irregular or sporadic, but simply attend to the breathing evenly. —

The Essential Instructions of the Mahasiddha Maitripa states:

First there are three types of quiescence: [1] quiescence that.de—
pends on signs, [2] quiescence focused on conceptufilizatlon,
and [3] quiescence that is settled in nonconceptualization.

[1] In the first there are two types: [a] maintaining the atten-
tion outwards, and [b] maintaining the attention inwards.

[a] Outwardly there are two types: [i] impure and [ii] pure.

[i] With the posture endowed with the seven attributes _of
Vairocana, adopt the gaze. Maintain your attention without dis-
traction upon a pillar, a pot, a stick, or a pebble, etc., together
with the posture and the gaze. Do this without indulging in dis-
traction elsewhere and without the dispersion of conceptual-
ization. While so doing, settle in relaxation. Moreover, if laxity

- or excitation arises, recognize whether the attention is being main-
tained above, below, to the right or to the left.

[ii] In the pure type, maintain the attention upon the Jina’s
body. In front of you place an image of Lord Amitabha, or if you
do not have one, imagine it. Do not let thoughts proliferate away
from it or indulge in distractions. While so doing, settle [the mind]
while relaxing in simple nondistraction. This is maintaining the
attention upon the pure body of the Jina.

— In the practice of focusing on the Buddha’s body, place before you a
statue or some other representation of the Buddha's body. It may be largg
or small; it may be any manifestation of the Buddha, spch as Sakyampm,
Amitabha, or any other embodiment. Gaze upon this image for awhxle.

Then, without looking at it, create a mental image of it. Scan this men-
tal image from top to bottom, examining the details from the top of t}}e
head, to the face, and so on to the bottom of the body. Then scan again
upwards. There are great benefits in attending to the Buddha’s body in
this meditative context: by doing so, you store karmic seeds for attaining
a Buddha’s body yourself.
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There are various ways in which you might practice visualizing the
Buddha. You could visualize the Buddha stupendously large like a gal-
axy, or you could imagine it being microscopic in size. You could imagine
it being single or multiple. The point of the training is to master this un-
tamed mind, which is rigid and inflexible, so that it can become flexible
and pliant, and can be applied to whatever you wish. At the end of the
session, whatever the size of the image, you can gradually shrink it down
to a single point; then allow that point itself to vanish into nothing. Fi-
nally, dwell in that nothingness for awhile.

The real point of all this is to bring about the inner balance and serenity
of your mind. That is the crux of the matter. It’s important not to get into
a great deal of conceptualization as to whether this is a Mahayana or
Hinayana practice, or what sect it might be from—none of this is neces-
sary. Don’t be too clever. Just keep it simple and train the mind in this
way, knowing that the real point is inner serenity, maintaining quiescence
in the mind. If you make it too complicated, you simply create unneces-
sary obstacles for yourself in the practice of Dharma.

One way to focus on the Buddha’s speech in the cultivation of quies-
cence is to focus on the syllable Ah or Hizm. You can imagine the syllable
as large or small, as one or many; and you can imagine them dissolving
into emptiness. There are various valid approaches. The direct benefits of
this practice are that you sow the karmic seeds for your own accomplish-
ment of a Buddha’s speech, and you purify unwholesome influences and
imprints due to your own nonvirtuous speech in the past. —

[b] In terms of maintaining the attention inwardly there are
two types: [i] impure and [ii] pure.

[i] Maintaining the attention upon an impure bindu: Maintain
your attention on a white bindu, about the size of a pea, emitting
rays of light, upon a lotus and moon-disk at your heart. Do not
let thoughts proliferate away from it, or indulge in distractions.
These are practical instructions on transforming ideation into the
path without abandoning it. Quiescence that is of the [nature of
the] spiritual path transforms ideation into the path, and atten-
tion is maintained by focusing on the ideation of the path. These
are the practical instructions.

— Instead of trying to stifle your thoughts, in this practice you transform
them into the very path itself. The thought that is being transformed into
the path is the visualization of the white bindu. —

[ii] Maintaining the attention on the pure body of the Jina:
maintain your attention on Avalokite§vara upon a lotus and
moon-disk at your heart, his body the size of the outer thumb
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joint, and radiant with light. Do not let thoughts dispgrse away
from it, or indulge in distractions. If laxity or excitation arises,
for both the impure and pure methods maintain the attention by
meditating on the forehead or the navel.

That is quiescence that is dependent upon signs.

[2] Quiescence in which the attention is focused on concep-
tualization: In relation to the excessive proliferation of conceptu-
alization, including such afflictions as the five poisons or the three
poisons, thoughts that revolve in duality, thoughts such as those
of the ten virtues, the Six Perfections or the Ten Perfections—
whatever virtuous and nonvirtuous thoughts arise—steadily and
nonconceptually observe their nature. By so doing, they are calmed
in nongrasping; awareness vividly arises clear and empty, with
no object of grasping; and it is sustained in the nature of self-lib-
eration, in which it recognizes itself. Again, direct the mind to what-
ever thoughts arise, and without acceptance or rejection, you will
recognize your own nature. Thus implement the practical instruc-
tions on transforming ideation into the path.

[3] The ultimate quiescence of maintaining the attention upon
nonconceptualization: With the body possessing the seven at-
tributes of Vairocana, sit upon a soft cushion in a solitary, dark-
ened room. Vacantly direct the eyes into the intervening vacuity.
See that the three conceptualizations of the past, future, and
present, as well as virtuous, nonvirtuous, and ethically neutral
thoughts, together with all the causes, assembly, and dispersal
of thoughts of the three times are completely cut off. Bring no
thoughts to mind. Let the mind, like a cloudless sky, be clear,
empty, and evenly devoid of grasping, and settle it in utter vacu-
ity. By so doing you will experience the quiescence of joy, clarity,
and nonconceptuality. Examine whether or not attachment, ha-
tred, clinging, grasping, laxity, or excitation enter into that, and
recognize the difference between virtues and vices.

Everything is synthesized in that passage.

The nine methods for sustaining attention as taught in the sitras
are: [1] placement, [2] certain placement, [3] thorough placement, [4]
close placement, [5] subduing, [6] pacifying, [7] fully pacifying, (8]
unification of the mind-stream, and [9] meditative equipoise. Here is
the meaning: [1] focusing on a single meditative object, [2] maintain-
ing it continually, [3] restraining the attention with mindfulness when
it becomes scattered, [4] settling it in that, [5] bearing in mind its vir-
tues, [6] countering scattering when it occurs, [7] recognizing the con-
ditions for scattering, [8] sustaining the attention there without effort,
and [9] flowing into that state.
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— The nine stages leading to the accomplishment of quiescence are not
actual Atiyoga practice. Their style and content are quite different, yet
they are not incompatible with Atiyoga, because the practice of quies-
cence, followed in terms of relative truth, provides a basis for Atiyoga.
The practice of Atiyoga is said to be free of conceptual elaboration, and it
does not proceed in a step-by-step manner. If you are able to sit right
down and engage in genuine Atiyoga practice, that’s great! However, itis
very helpful to have a foundation for it, and this is the purpose of quies-
cence; it is not just another way of doing the same thing. Quiescence pro-
vides a basis for the practice of Atiyoga, just as relative truth is a basis for
ultimate truth.

The first stage is called placement, referring to the placement of the
attention. This is accomplished when you can find the object and focus on
it single-pointedly, if only for a moment.

The second is called certain placement. This is attained when you can
bring a little continuity to your attention.

At the third stage, thorough placement, your mind is still prone to dis-
traction from the object, but you quickly recognize this, and draw it back
again. So, although the attention is not completely continuous, lapses are
very brief.

By the fourth stage, close placement, you have sustained continuity of
attention, so that your mind never completely forgets the object. This con-
tinuity can be maintained for a considerable period of time.

The fifth stage is called subduing, referring to subduing the mind. In
this stage, you are aware of the benefits of having this degree of stability
of mind, and you take delight in it.

In the sixth stage, pacifying, whatever mental imagery or ideation arises,
good or bad, virtuous or nonvirtuous, you don't follow after it or respond
to it with either attachment or aversion.

In fully pacifying, the seventh stage, you recognize the causes of the oc-
currence of avarice, attachment, and the like, as well as the causes of aver-
sion, hostility, and the like. As you recognize the causes and sources of these
afflictions, they are released automatically. They are naturally liberated.

This is the very nature of ideation: thoughts, mental imagery, and other
mental events arise naturally, and naturally pass away, like waves on the
ocean. Like clouds forming in the sky, they naturally arise, come into for-
mation, and naturally disperse, just as a snake looped into a knot unrav-
els itself. All these mental events naturally arise and naturally vanish.
There is no one who creates them, no one who invites them in the first
place, nor anyone who destroys them or banishes them. Having come
without invitation or creation, they vanish of their own accord.

Even if all the thousand Buddhas of this fortunate eon worked together,
they would not be able to create a thought for you, or destroy your
thoughts. Likewise, all the sentient beings of the three realms working
together would be unable to create or destroy your thoughts. It is simply
in the nature of these mental processes that they naturally arise, and they
naturally disappear.

Does this mean that there is no hope of finding any degree of mental
stability? No, it is not hopeless, but it is necessary to shift to another level,
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beyond hope and hopelessness. The problem in attaining stability Qf mind
is not in the nature of the mental events, which are naturally arising and
vanishing, but in grasping onto these thoughts. This is true throughout
the entire path. Within all the paths in Buddhism, from Atiyoga, the very
apex of the teachings, to the Hinayana, the most basic, the fundamental
problem is mental grasping. .

In the Hinayana practices, you seek to realize personal identltylessnests.
Grasping obstructs that realization. Grasping occurs when you think, “This
is this,” and mentally latch onto it and reify it. This process of conceptual
grasping obstructs realization, be it the Hinayana realization of personal
identitylessness, or the supreme Atiyoga realization of the single essence
that is the unity of samsara and nirvana. At all levels, the culprit that ob-
structs realization is grasping.

The eighth stage is unification of the mind-stream. At this stage, having
become thoroughly familiar with this meditative process, the mind.ef-
fortlessly engages with its object. You simply direct the mind to its object
and, with no effort or difficulty, it engages with that object single-pointedly.

By contrast, the untrained mind is like a softball thrown against a wall:
we bring the mind to the object and it bounces right off in a different
direction. This instability of the mind is reduced in the earlier stages of
this meditative process; those are difficult to attain because you need to
train the mind to develop new habits. However, the result of gradually
training the mind in this way is that at the eighth stage effortless meptal
engagement takes place. Wherever you wish to focus your attention,
whether on the crown of the Buddha’s head or the entire body of the Bud-
dha, you can do so single-pointedly and effortlessly.

The ninth and final stage is called meditative equipoise. When you at-
tain this, your mind becomes stable and unwavering at all times, both
during and between sessions. —

Once the scattering of ideation is calmed, sustaining the attention
single-pointedly wherever it is directed is quiescence. This is com-
mon to non-Buddhists, Bénpos, Sravakas, Vaibhasikas, and Sautrantikas.
By the power of stopping ideation, and familiarizing oneself with that,
one remains in a state of brilliant clarity without scattering. Quies-
cence must occur first, but quiescence is not the point of Mahamudra
and Atiyoga, for this is common to the view of the Chinese Hvashang,
the four meditative stabilizations of non-Buddhist traditions, and the
cessation of Sravakas. Why is it not Mahamudra or Atiyoga? Because
it is not a [conceptually] unstructured state, but a structured one; and
because there is grasping in which one reflects, “attention is being
sustained.” The Great Tantra of Samputa states:

Ideation is the great ignorance that casts one into the ocean of

cyclic existence. Abiding in nonconceptual samadhi, there is stain-
less clarity like space.
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The Tantra of the Garland of Vajras states:
In the extinction of all conceptualization, great bliss perfectly arises.

There are two avenues to this, and in this context quiescence is sus-
taining the attention in brilliant clarity once ideation has been calmed.
The Jewel Ornament of Liberation states:

Quiescence is dwelling in perfect samadhi, with the attention fixed

upon itself, remaining in its own state, and sustained in serene,
still balance.

Those are the complete ordinary meditative objects of quiescence.
Since the great vase meditation® is not included with the ordinary
ones, it is not explained here.

The King of Samadhi Sittra says that there are incalculable benefits in
maintaining the attention upon the body of the Buddha. Similarly, The
Sutra of the Samadhi Which is Established in the Presence of the Contempo-
rary Buddha says there are incalculable benefits in imagining the body
of Amitabha in front of you. As there is a strong connection with this
teaching, imagine the Buddha Amitabha in front of you, and focus
your awareness single-pointedly on his form. Do your best to sustain
your attention there without wavering. If you do not apprehend that
meditative object, at the sphere of your heart focus your awareness on a
radiant white bindu, about the size of a pea, and sustain it there as well
as you can. If your attention does not remain there, rest your attention
in a relaxed state without bringing any thoughts to mind. Sever the
dispersion of ideation of the three times, and drawing the attention in
upon itself, rest it in relaxation without conceptual proliferation.

— The Buddha Amitabha is often depicted above the crown of
Avalokitesvara, because he is the Lord of the Padma Buddha Family, of
which Avalokitesvara is a member. Alternatively, instead of focusing the
attention outward, direct it towards itself. Allow your awareness to rest
in its own nature. —

Not thinking about events of the past is the emptiness door of lib-
eration. Resting without reaching out in advance to the future is
nonanticipation. Relaxing without grasping at whatever appears in the
present is signlessness. This accomplishes the quiescence of the three
doors of liberation. The Bhadrakaratri Sitra states:

Ananda, one who does not follow after the past, does not cher-
ish hopes for the future, and does not conceptualize about the
presentis said to dwell in the collection of the Bhadrakaratrisitra.
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The Primary Words states:

Look at your own mind.

The Primary Words of the Great Instructions states:

The critical factor for the body is to possess the flawless seven
attributes® for meditative stabilization. The critical factor for the
mind is to sever the conceptual proliferations of the three times.
Whatever appears, do not get distracted, but rest in effortlessness.

Accordingly, do your best to let the mind remain in its own nature. By
so doing, the three stages of inferior, middling, and superior sustained
attention will arise. This completes the chapter on quiescence.

— The three degrees of inferior, middling, and superior sustained atten-
tion arise as you progress through the stages of practice.

The foregoing discussion covers simple quiescence practice not com-
bined with anything else. The point of this is to maintain attentional sta-
bility, without scattering or wavering. Likewise, try to maintain the best
posture possible. As a result of this practice, the compulsive ideation that
continually stirs up the mind will gradually subside. For example, when

water that has been stirred up with silt is let stand, it becomes clear as the"
silt gradually settles down. Similarly, when ideation is gradually subdued, _

a limpidity of awareness arises, and this is quiescence.
In this practice you may make the mistake of withdrawing your mind
so much that you enter into a stupor in which you don’t hear any external

sounds, and instead feel as though you are asleep. This is not the proper

state of quiescence, but an obscured state of mind. The mind has indeed
been calmed, but it has been drawn too much inside, without clarity. This
is not genuine quiescence.

If you persist in this incorrect state of meditation for a long time, the
result will be rebirth as an animal. There are a number of accounts of
Lamas taking just such a rebirth as a result of their efforts in meditation.
So if such a state of nonconceptual stupor should arise, it is not a hopeless
situation, but you should not be attached to it. Instead, you must arouse
yourself.

As long as you are alive, conceptualization will continue to arise, and
the correct response to that is nongrasping: whatever thoughts arise, vir-
tuous or nonvirtuous, look at them and recognize their nature, but don’t
grasp onto them. Recognize that they are incapable of either harming or
benefiting you. Just observe them arise and pass away, naturally. —

CHAPTER FOUR
The Cultivation of Insight

Homage to Avalokitesvara!

These are the profound practical instructions of Avalokitesvara, the
method for escaping from the cycle of existence and reaching the path
of the Aryas. Develop the wisdom of insight!

Due to what fault do we wander around in the cycle of existence? It
is the fault of apprehending that which is without a self as being a self.

— Even before asking that question, we must first recognize the nature of
samsdra and carefully evaluate its qualities. Then we must determine if
this cycle of existence is somebody else’s problem or our own. Although
there is a great temptation to focus on other people’s problems, they are
not our concern. Instead we must recognize that we are samsaric beings.
The reason for this is that we have failed to fathom the depth and breadth
of the truth of suffering, the first Noble Truth. Furthermore, we have also
failed to penetrate the second Noble Truth, which is the cause of the suf-
fering that manifests in our lives. All sentient beings desire happiness
and wish to be free of suffering, and yet by and large, we're not very
successful because we fail to recognize the sources of the happiness we
desire and of the suffering we wish to avoid. Do we suffer due to other
people’s malice? Are we being punished by other people? Is some exter-
nal agent the root cause of our suffering? On the contrary, we sow the
seeds of our own grief by grasping onto our own personal identity. Spe-
cifically, due to our own delusion, we fail to recognize what behavior is
beneficial and what is detrimental.

Moreover, by the force of our attachment, we continue to sow the causes
for perpetuating our own cyclic existence. All Buddhists, not only those
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engaging in the practices of quiescence and insight, must recognize the
Four Noble Truths: the truth of suffering, its source, the nature of libera-
tion, and the path to liberation.

Meditations on the Four Thoughts that Turn the Mind, which were
taught by Padmasambhava, invert our attitudes by turning our minds
away from the causes of suffering and directing us towards Dharma. With
such a shift in attitude, we engage in the practices of quiescence and in-
sight. We must bear in mind that since we are the ones experiencing suf-
fering and happiness, it is for us to fulfill our aspirations by engaging in
the discursive meditations on the Four Noble Truths and the Four Thoughts
that Turn the Mind.

We wander in cyclic existence because we confuse that which is with-
out a personal identity for that which has a personal identity. Similarly,
we grasp onto phenomena other than self as having true inherent exist-
ence whereas, in fact, there is none. -

The Sutra of the Questions of Gunaratnasankusumita states:

Those with minds attached to the cycle of existence revolve for-
ever. They are not empty of the two real phenomena of “I” and
“mine,” and these childish people themselves tie knots in the
sky. This is like taking poison with the sense that you need it,
and fainting even though the poison does not enter inside you.
Childish people take on actions as “I” and “mine.” Their atti-
tude towards the self is to see it as real, impermanent, as being
born and dying. Mental fabrications appear in accordance with
grasping. It is taught: act without the objectification of “I” and
“mine.”

— In fact, there are no real phenomena of “I” and “mine,” and those who
continue to revolve in samsdra have not realized this. We construct our-
selves as if we were truly existent, and we fabricate a tangible, truly exis-
tent environment around us. We engage in activities with the sense that
there is an “I1” doing the actions and there is truly a “mine” in the things
that we possess. To act without objectifying the “I” and “mine” is simply
to act in accord with reality.

Similarly, during the dream state we appear to have a personal identity
and to interact with other people. The environment seems to be filled with
real phenomena. The same seems to be true during waking experience.
Although we and our environment seem to be real while we are dream-
ing, when we wake up, we recognize that it was simply a dream. So on
what grounds can we uncritically assume that was just a dream, whereas
in this waking state we do exist as some real entity and we are surrounded
by other real phenomena? If we investigate carefully, we may find that
our daily life is, in fact, no more tangible than a dream. -
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A Commentary on Verifying Cognition states:

For one who objectifies the self there will be always be the obses-
sion of “.” Due to this obsession, there is craving for joy; due to
craving, one is obscured with faults. Due to seeing excellent quali-
ties, there is more craving, and this is taken as proof of “.” There-
fore, as long as there is the obsession with the self, one will re-
volve in the cycle of existence.

And:

When there is the self, there is the discernment of others. Grasp-
ing and hatred occur towards the factions of self and other, and
in relation to those all mental afflictions occur.

— The moment that there is grasping onto one’s own personal identity, “I
am,” there is a discernment of others, which creates the division of self
and others. By grasping onto our own side and having aversion towards
others, anyone can appear as an adversary. —

The King of Samadhi Sutra states:

Due to the concept of the self, mental distraction arises, and it
blazes like a wheel of weapons. Following after objects defeats
the mind, and this causes the ripening of unbearable suffering.

The Perfection of Wisdom Stutra in One Hundred Thousand Stanzas states:
Form is empty of “I” and “mine.”

And:
And due to grasping onto “I” and onto “mine,” sentient beings
revolve in the cycle of existence.

A Guide to the Bodhisattva Way of Life states:

If all the harm, fear, and suffering in the world occur due to grasp-
ing onto the self, what use is that great demon to me?

Without forsaking one’s own self, one cannot avoid suffering,
just as one cannot stop being burned without avoiding fire.*

The root of “I” and “mine” must be cut, and since the root of “1”
and “mine” arises from the aggregate of form, you must examine in

this aggregate where the “I” and self exist and how the “I” and self
exist. Nagarjuna says:
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As long as there is grasping onto the aggregates, together with
that there is grasping onto the “1.” If there is grasping onto the
“1,” there is also karma, and due to that there is birth.

The Sutra of Basket Weaving states:

Those who are attached to ideation concerning form and so on
always regard the self as a static entity. The continuum of their
births does not end, and they descend drastically to the miser-
able destinations.

It is more important to subdue your own mind than it is to subdue
elephants, wild horses, and wild mules, and it is better to conquer
self-grasping than to conquer an army of a hundred thousand sol-
diers. The Set of Aphorisms states:

It is better to subdue yourself than to subdue the mightiest of
elephants, the superb horses of Sindhu, and young mules. You
who well subdue yourselves cut your fetters and are liberated,
whereas with those mounts it is impossible to achieve that state.”!

You who engage in the discipline should subdue only yourselves
as you would a fine horse. By well subduing yourself you go
beyond suffering.*

You alone are your master. You are your own refuge, so subdue
yourself.

Upon one seat and with one teacher of the path, live alone with-
out lassitude. Dwelling alone in the forest, subdue yourself in
solitude

Those who gain victory over themselves are more victorious in
the battle of men than those who conquer a host of thousands.®

— When you subdue yourself by realizing the absence of a personal iden-
tity and the absence of an inherent identity of other phenomena, your
own mind becomes subdued and liberated from suffering and its sources.
You are your own master, your own source of refuge, in the sense that
you receive the teachings and put them into practice. By taking on the
responsibility for your own liberation through your own practice you will
gain liberation, not by expecting someone else to do it for you.

The true victory is subduing yourself. Then you are truly a warrior. As
a result of engaging in genuine Dharma practice, your mental afflictions,
such as anger and jealousy, will decline, which allows serenity and equa-
nimity to manifest in your outer behavior. -

Now you must examine whether the “I” and self are the body or
the mind: My name is given adventitiously. If my name is changed,
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doIchange? IfIam given a good name, do I become good, and if I am
given a bad name, does this make me bad?

Well, is this body “I” and the self? Dissect this form into its compo-
nents, and look for the self among the individual parts of the body
from the head to the feet. Also look for it carefully among each of the
areas inside the body. Moreover, come to a firm conviction as to where
it might exist among the external elements of earth, water, fire, and air.

— We tenaciously hold onto our sense of personal identity, which brings
about various obstacles to Dharma practice in general and to the accom-
plishment of quiescence in particular. Therefore, well investigate the na-
ture of the self. Do you exist, and if you do, how do you exist? Begin by
scrutinizing your physical form from the top of your head to the soles of
your feet to ascertain where you might be found among any of the indi-
vidual parts of your body or in its totality. Additionally, examine how
you might exist in relation to the elements of solidity, fluidity, heat, and
motility. —

A Guide to the Bodhisattva Way of Life states:

First, with your own intellect peel off this sheath of skin and
with the knife of wisdom extract the flesh from the skeleton.

Having severed the bones, look inside at the marrow and exam-
ine for yourself, “Where is the essence here?”*

Stanzas on the Madhyamaka Root of Wisdom states:

If the aggregates were the self, it would be subject to creation
and destruction. If it were other than the aggregates, it would
lack the characteristics of the aggregates.

- If the aggregates of the mind and body were the self, the self would be
just like the aggregates. If the self were other than the body and mind, it
would lack their characteristics. Therefore, true statements describing the
body and mind would not pertain to the self because it would be totally
separate from them. Neither of those alternatives stands up to analysis. —

As this is explained at great length, there is no self in this body; for, by
dissecting the body into its components, nowhere is there even a trace
of an essence that is called “1” or “self.”

Well then, since “I” and the self must be the mind, seek out the
mind. The Great Tantra of Samputa states:

You who wish to be freed from the bondage of types of suffer-
ing, and who desire the joy of perfect Buddhahood, carefully

and diligently investigate whether the mind does or does not
have a self-nature.
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The Tantra of the Full Enlightenment of Vairocana states:

The Bodhisattva Vajrapani asked of the Lord Vairocana, “Lord,
where does one seek enlightenment and omniscience? Whose
enlightenment is it?”

The Lord replied, “Master of Secrets, omniscience and enlight-
enment are to be sought in your own mind.”

The Sutra of the Cloud of Jewels states:

The mind precedes all phenomena, and if the mind is compre-
hended, all phenomena will be comprehended.

The Sutra of Instructions on the Indivisibility of the Absolute Nature of
Reality states:

Precisely examine whether this mind is blue, or yellow, or red,
or white, or vermilion, or like the color of crystal, whether it is
real or unreal, permanent or impermanent, and whether or not
it has form.

The Sutra of the Questions of Kasyapa states:

Thus seek out the mind: What is the mind that becomes lustful
or angry or deluded? Is it something that arises in the past or the
future or the present?

And it continues in a lengthy discussion. The Sutra of Thirty-Three
Questions states:

All the three worlds come into being from the mind. The mind
never reveals itself. It is without form, ethically neutral, and like
an apparition. The wise seek the nature of the mind. Whoever
seeks out the mind does not see the nature of the mind.

— The “three worlds” may refer either to the desire, form, and formless
realms or to the realms below, upon, and above the earth’s surface. If the
mind were existent, the Buddhas must have seen it; but since they have
not, it cannot be posited as existent. Conversely, you can’t say that the
mind is nonexistent, because it is the basis for both samsara and nirvana.
By seeking out the nature of the mind, you discover wisdom. —

The Tantra of the Blazing Clear Expanse of the Great Perfection states:

In order to analyze the mind into its components, focus on this
idea alone: awareness without conceptual elaboration is the
Dharmakaya. In this there is no arising, remaining, or going.
Whence did this fluttering, churning, shifting, fleeting phenom-
enon called the mind initially arise, where is it located in the
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meantime, and where does it go in the end? What are its shape
and color? See if you can break it down in terms of its being
external, internal, or in between.

— Awareness free of conceptual elaboration or modification is the
Dharmakaya. Analyzing the mind into its components and scrutinizing
its mode of existence addresses the issue of whether the mind even exists.
If you accept the hypothesis that it does indeed exist, then probe further
to determine its origins, its location, and the manner of its departure. Con-
tinue to ask: Does the mind have a form? Does it have a shape or color? Is
it hot or cold? Answer these questions in terms of your own introspective
experience. —

The Primary Tantra on the Penetration of Sound states:

Investigate with certainty the initial origin of the mind, its sub-
sequent location, and its final departure. Such mental training is
of benefit to the mind.

The meaning of this is stated in The Pith Instructions on the Clear Expanse:

The initial investigation of the origin, location, and departure is
as follows: Engage in discursive meditation and stabilizing medi-
tation on each point. And regarding the initial arising of the mind,
perform discursive meditation on externally appearing objects:
the external environment, its inhabitants, earth, stone, rocky preci-
pices, grass, trees, forests, mountains, and hills. In short, whence
did it arise? How did it arise? What was the manner of its origi-
nation? Investigate this with your intelligence, analyze it well,
and meditate.

— By engaging in discursive meditation involving conceptual elabora-
tion, you come to some insight. Then, engage in stabilizing meditation in
which you simply rest your awareness in the insight gleaned from your
analysis. Don’t stop with discursive meditation, but as soon as a certainty
arises, stabilize your mind in that so it saturates your mind. Otherwise
the investigation by itself is pointless. —

Then investigate well where it arises and how it is present
throughout your own body, in the upper and lower areas, in the
limbs, the vital organs, the heart, and in the outer and inner re-
gions. Then practice stabilizing meditation, examining well the
mind in your own being.

Investigate well your own nature, asking, “This so-called mind,
which recalls so many things and knows so much, whence did
you arise? What are your characteristics?” Similarly, investigate
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its location and all the places its goes. In particular, for articulate
people and beginners this is to be investigated meticulously.

~ First we must hear the teachings, and then we must apply what we
have heard in meditation. It is not enough to say complacently, “Oh, I've
heard that before.” We must investigate for ourselves and actually pen-
etrate the subject matter by means of our own experience. As we acquaint
ourselves with insight through stabilizing meditation, we may come to
the point at which we know with utter certainty whether the mind has
color or shape. It then can be said that we have gained confidence in the
training. Until then we are still on the way. -

Furthermore, examine the reason why the mind-itself, this
Dharmakaya, this authentic reality, wanders around and is de-
luded in the six types of sentient existence. What is its nature, its
color, its shape, or its characteristics? And how did this dynamic
conceptualization occur? Whence did it arise? Does it or does it
not exist as a real entity? If it does, how did it come into being? If
it does not—if it is emptiness—how is that so...?

Then again, once it has come into being, what are its charac-
teristics, its form, color, and so on? If it is empty, how is it empty?
Is it empty like space? Examine well how it could be empty.

Then again, are the mind and thoughts the same or different?
If they are the same, how do appearances and emptiness, stabil-
ity and movement become distinct? When do they become dis-
tinct, and where do you draw the demarcation between them?
Whence arises the root of delusion? Who created the duality of
self and others? Examine those issues well. In that way investi-
gate until you have a clean, decisive question.

- To use an analogy, miners, who by great effort sift through the earth to
uncover and separate gold, do not make the gold or transform something
impure into gold. They simply recognize that which was pure from the
beginning as pure. It is through great efforts of refinement and examina-
tion that they are able to recognize that which was primordially pure.
Similarly, the nature of the mind is primordially real, but it is necessary to
engage in this method of analysis to gain realization of the actual nature
of awareness. If expending effort to mine gold is worthwhile, then it should
be all the more worthwhile to exert great effort in the analysis to recog-
nize the nature of awareness itself. —

The Dharma master Rangjung Dotje says:

In general, there is no set time when death occurs, so do not think
about a lot of things. Look to one decisive instruction.
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And:

If great joy is not realized in the mind, there is no point in words
being spoken in the mouth. If there is no critical certainty in the
mind, there is no point in being skilled in words and conven-
tions. If you do not see with contemplative perception, there is
no point in meditating with inference.

And:

Observe and examine your own mind and awareness, for it is
the crucial root of everything.

Geshe Jaytiilpa says:

If the fire in the stove is extinguished, the smoke seeping out the
cracks in the walls naturally disappears. Cut off conceptual elabo-
ration from within.

Gyalwang Je says:

Unlike the discursive meditation of pandits, this is contempla-
tive, introspective, discursive meditation. Cut off conceptual su-
perimpositions from within.

- The discursive meditations of pandits are broad-ranging and they are
not the contemplative, introspective, discursive meditation taught in this
text. Pandits’ meditations require years of studying Madhyamaka,
Prajfiaparamita, epistemology, and logic. That is not bad, but due to the
uncertain duration of our lives, we may not wish to spend our lives in
that way. If one follows that scholarly training over the course of years
without subduing one’s own mind, that learning may simply give rise to
greater pride. And, as self-importance arises, the door to liberation closes. —

The venerable Kaché Wangpo says:

O fortunate ones, place your present mind vividly in single-point-
edness. Observe the nature of that which is placed: how does it
exist? If you think it does not exist at all, who is it that appre-
hends its absence? Is that a realization of your own mind or not?
And if you think, “When I look for it, it does not appear,” ob-
serve that thinker, and also observe that observer. Moreover, as
in the case of a treasure hidden underground, something is not
nonexistent simply because it is not seen. So carefully examine:
What is the color of this mind? What is its shape? What is its
nature? Is it existent or nonexistent? Is it something that is both
or something that is neither? Is it male, female, or neuter?

If you do not recognize it when it is still, intentionally make it
move, and accurately observe the nature of that very movement.
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If you do not see the mode of existence of just that mind, once
again observe the basis of the mind. Does it internally arise in
the body, or does it arise from other external phenomena? Within
the body, from where does it arise—the upper, lower, or middle
region, its exterior or interior? Specifically, does it arise solely
from the channels, or from the vital energies or essential fluids?
Look well! Does it arise from the external earth, water, fire, or
air? Carefully observe whether the mind arises from the physi-
cal environment that comes into being from those great elements,
or from men and women, or from animate and inanimate objects.

Likewise, truly seek out the basis of its sustenance and cessa-
tion, looking for this again and again. What is this so-called “re-
peated arising” of the mind? From what does it arise? What
arises? Into what does it arise? Likewise, decisively seek out how
it is sustained and ceases.

Orgyen Rinpoche says:

Steadily place your mind in the space in front of you, and let it
be present there. Look well to see what kind of a thing of yours
is this that is being placed today. Look to see if the one who is
placing and the mind that is being placed are one or two. If they
were two, there would have to be two minds, so one must be in
Buddhahood, while the other roams about in the cycle of exist-
ence. So carefully, decisively observe whether they exist as two.
If there is not more than one, is that one the mind? Observe: what
is the reality of the so-called “mind?” Itis impossible to find it by
searching among external objects.”

- Place your mind vividly and quietly in the space in front of you. Inves-
tigate what is doing the placing, where it is being placed, and what is
being placed. Observe that which places the mind, which has directed the
mind to the space in front of you. The nature of the mind is to be investi-
gated in this phase of the practice. It is impossible to find the mind by
searching for it in the external elements of earth, water, fire, and air, so we
must examine the mind in its own mode of existence.

When the mind is involved in a myriad of activities, it churns out
thoughts, plans, memories, feelings, and so forth. But when we turn the
attention to the agent who seems to be performing these actions, the na-
ture of the mind itself, it is difficult to say what it is. It neither disappears
nor does not disappear, because it is primordially unestablished in reality. -

Let the one who is pondering what the mind is like observe
that very consciousness, and search for it. Steadily observe the
consciousness of the meditator, and search for it. Observe: in re-
ality is the so-called mind something that exists [tangibly]? If it
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does, it should have a shape. What sort of a shape does it have?
Look nakedly and seek it out. Decisively look to see what sort of
ashape it has, whether it is a sphere, a rectangle, a semi-circle, or
a triangle, and so on. If you say it has one at all, show me that
shape! If you say there is nothing to show, tell me whether it is
possible for there to be a real shape that cannot be shown. Iden-
tify the emptiness of shape.

Likewise, see whether it has any color, size, or dimension. If
you say it has none of those, then observe whether it is an emp-
tiness that is nothing. If you say it is an emptiness that is noth-
ing, then how could an emptiness that is nothing know how to
meditate? What good is it to say you cannot find it? If it is noth-
ing at all, what is it that brings forth hatred? Is there not some-

= one who thinks the mind has not been found? Look steadily right
atthat. If you do not discover what it is like, carefully check whether
the consciousness that wonders where it is is itself the mind. If it
is, what is it like? If it exists, there must be a substance and a color,
but are they forthcoming? If it were not to exist, you would be
like an unconscious corpse; but isn’t there someone who thinks?
Thus, within the parameters of existence and nonexistence, de-
cisively observe how it is.%®

— We who are engaged in the practice must observe our own awareness
with precision. If it is a real tangible object, it must have shape, color, and
a discernible location. It is inconsistent to assert that the mind is tangible
but has no form. Investigate its tangible qualities, and if you think none
exist, you may conclude that you cannot find it. But what is it that en-
gages in this mental activity of inquiry? Investigate by circling around
and around, seeking out the mind, and determine if it can be found any-
where. Do not simply draw a quick conclusion, but carefully analyze
whether the mind is existent or nonexistent, and determine the boundary
between these two states. This is a clear route for gaining realization of
the essence of the Dharma. —

Pointing Out the Dharmakaya states:

This is the view of the body and mind being the same or differ-
ent: are they the same or different? If they were the same, the
body, which is subject to birth and destruction, and the mind,
which is without birth and destruction, would be identical.
Not only that, the body, which is matter, and the mind, which
is consciousness, are two, not one. If they were one, when the
body dies, the mind would also die. If the body were pricked
with a thorn, the mind would also be pricked. If they were dif-
ferent, would the body or the mind feel the body being pricked
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with a thorn? If the body alone were to feel it, a corpse wogld
also feel it. Assuming the mind feels it, since the body and mind
are different, when the mind feels the body being pricked, pain
should arise in the mind even when soil and rocks are harmed.
But this does not happen. So look carefully. Know that all events
and feelings are like ripples in the water, and observe them.

— In the dream state we have a wide variety of experiences. We may expe-
rience being tortured or subjected to other types of physical pain. But
during a nightmare or a pleasant dream, we still have a body and a mind.
For example, in a dream, if you are pricked with a thorn, is it your body or
your mind that actually experiences being pricked? Investigate carefully
what experiences this, and then, with that recognition come back to your
physical body and understand its relationship to the body in the dream.
Then examine whether the implement that injured you in your dream is
created out of matter. Likewise examine the nature of the person who
harms or benefits you in the dream. Are the subject and the object the
same entity? Are they different phenomena or are they neither the same
nor different? It is unacceptable to think that they don’t exist at all. Why is
that unacceptable? Because there is the experience of being harmed, so
it’s not possible to say that it doesn’t happen.

During the waking state and the dream state, investigate whether your
body and mind exist and how they exist. Can you say decisively that your
body doesn’t exist and justify that position? It is not just a question of the
existence or nonexistence of the character of the mind. Again follow the
parallel modes of experience: the dream and waking state. What is the
relationship between the body and the mind? What is the relationship in
the dream state? Try to gain some insight. Ask this question in terms of
the waking state, then go back to the dream state. Follow these two modes
of analysis in conjunction with each other. This will lead to insight for
other modes of experience, specifically in the intermediate state. If in the
future you go to a Buddha realm, what will be the nature of your body
and mind there? Or if you go to a hell realm, the same question can be
asked. In all cases determine the nature of your own body and mind. Have
you or have you not recognized the nature of your own mind?

If the body and mind are truly separate, and if the body alone feels a
thorn prick, a corpse should also feel it. In Tibetan society, corpses are cut
into pieces and given to the vultures. If the corpse still has sensation, this
would be a very unpleasant experience. Similarly, in the West it is com-
mon to bury or cremate corpses. If a corpse still feels, these experiences
would be catastrophic. This is true not only for humans. Every day mil-
lions of animals are killed for their meat. We are eating their corpses. So if
these corpses have feelings, it would be all the more grotesque.

If the mind existed independently from the body, would it feel the body
being pricked? If so, why wouldn't it feel the earth when it is stepped on?
If you kill someone, the mind doesn’t die, so is there nothing wrong with
killing or injuring only someone’s body? -
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The teachings of Drungchen Kiin-ga Namgyal state:

When you investigate a little into the nature of the mind while it
is meditating with a suitable degree of firmness, relaxation, and
so on, ascertain: What is the nature of the mind as it is present?
Does it have color, form, and shape, or not? Where do those scat-
tered, instantaneously arising thoughts come from? Where are
they located? How do they finally depart? When the thoughts
disappear, do they proceed into nonexistence? Or do they de-
part just as they were present? Or do they depart as a vacuity?
Ascertain just how they disappear.

Ascertain how the appearing forms of mental imprints arise,
such as the forms of people, horses, and cattle. How do they re-

. main? And recognize the manner in which they finally depart,

and so on.

While the mind is stable, ascertain whether there is just that
stillness, joy, and peaceful presence. Is there a clarity, freshness,
and unimpededness, or not? What kind of a vacuity is this?

In your own experience, is there a difference between the na-
ture of relaxation and that of investigation? Ascertain these points,
and report to me!

Secondly, this is severing the primary root: Examine whether
all those specific phenomena are the same or different, and after-
wards also chiefly look for the observer. Speak to me in private
about whatever you have to say about the degree of precision in
your investigation of these things, and also describe all the dif-
ferent pleasant and unpleasant aspects of your practice, the ob-
stacles and breakthroughs, the uncomfortable doubts and skep-
ticism in your mind that come solely from the practice, as well as
the events in the earlier and later parts of the training, and so on.

The purpose of having a spiritual mentor who knows the path
to liberation is to have someone who knows how to remove the
obstacles on the path and remove the veils of ignorance. There
are those who fail to speak to their mentor even though they
have many things to ask. Due to both the conceit of having fine
realizations or a sense of hopelessness, some conceal what is
happening, thinking, “There’s little reason to speak, for youdon't
tell the mentor about such things.” Due to the mind being car-
ried away as if by a hallucination, some think, “There is nothing
even the spiritual mentor can do to help me in such things.” Oth-
ers think, “I must present an amazing report of realizations, not

these specific questions that I have.” All such attitudes are ut-
terly useless.
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Get answers to the questions you put to your mentor; then
after coming outside, it is you, the student, who maintains the
training at the level of your own present practice. So keep that
firmly in mind, and get ready to report.

Moreover, it is said, “If realization does rot arise, you may be
closed in with dishonesty, you may conceal your previous dis-
honest, harmful speech, and the meditator burns with self-im-
portance and degradation of others.” Thus, some people take
quotes from the sutras and tantras and from the songs of experi-
ence of earlier masters and the like, and substitute these instead
of reporting their own realizations. Some mimic the reports of
others who have done well. Others tell accounts of the fine events
that occurred when they were meditating at some earlier time,
even though they lack any experience now. Still others arrogantly
want to impress some ordinary spiritual mentor, and say they
have already reported their realizations to some other mentor.
Having no answers to the mentor’s questions from the time they
were in their mother’s womb—when there were no questions—
they trick the jewel of the spiritual mentor with many truths and
lies. There is not even the slightest point in accumulating prob-
lems for yourself in these ways.

If the people who have encountered realizations get to the
point where there is no owner of that which arises in meditation,
they have gained access to the path of liberation, so they can
rejoice. If you make fine speeches about your experiences even
though you have no realization, later on there will be those who
want to disparage you on the basis of your view, meditation,
and behavior. Then you will have to worry about others” opin-
ions as they judge you by the standards of other meditators’
words and deeds. So think about that. As long as you bear that
in mind, you should report your realizations; so without fail,
gradually come to me.

After awhile, some people think, “I'll take it easy since I've
reported my realizations,” and, like untying something that was
wrapped up, they do whatever they like and leave their retreat.
Do not do such things, but just as you found benefit yesterday
morning, maintain strong enthusiasm without distraction. What-
ever mental experiences and realizations you have, you must
gradually apply the introductory teachings, the follow-up instruc-
tions, and the personal advice for your practice. So diligence is
important. Unlike before, when you were letting time slip by,
maintain firm, undistracted mindfulness, and each day will bring
great progress. So meditate like that!
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- By investigating your own identity, you determine whether or not the
mind exists, how it arises, where it is located, and how it departs. The
point is to gain genuine depth in your realization of personal identity-
lessness. A sign of such a realization is that fear does not arise even if
someone throws a bomb directly at you. When you have reached that
degree of realization, it is said that you have gained confidence.

After you have realized personal identitylessness, cultivate further in-
sight by investigating the identity of phenomena. We have names for ev-
erything. For example, within the body we have something we call a
“head.” When we touch our head we come into contact with what we call
“hair.” It’s not called a head, so the hair can’t be called the “head.” When
we press harder we feel the skin, but it has its own name, “skin,” and not
“head.” If we were to penetrate more deeply, we would come to what is
called “brain.” But it is still not the “head.” Search throughout the entire
body for what we call “body.” You find components, but not the body.
There is no way to point to something and say, “This is really it.” Nothing
stands up to such analysis, and realizing this leads to insight into phe-
nomenal identitylessness.

There is no intrinsic identity or nature to other phenomena, let alone
the self. This is the basis for Mahamudra and Atiyoga. This view is indis-
pensable, and if we fail to cultivate it, we will have no success. There is
one root to all of our experience, both in the fortunate and miserable states
of existence, and that is the mind. Therefore, it is most important to seek
out the nature of this one root. —

Drung Gampopa says:

Mere intellectual understanding of all virtues is not of benefit.
Just dabbling in various meditations and making fine speeches
is empty. That accomplishes nothing, and it is nothing. That is
nothing but the truth. Why do those people not ask questions?
Now whatever is asked, you want to report, “The mind is like
this,” so come to this certainty. Nothing worthwhile comes from
an inability to come to any conclusion whatsoever® Therefore,
since it is unsuitable not to want even a word of Dharma, only
words of foolishness, I want you to say, “As a result of meditat-
ing in such a way, this is it. It is like this, and this happened.”
Meditate diligently. Do not ask your neighbors or relatives about
their realizations. If you do not maintain introspection and your
meditation progresses anyway, I would conclude that the coun-
sel of the Kagyii elders is untrue. You think about this, too.

Between sessions, come to the certainty of great conviction about
these points, then settle your mind again in meditative equipoise.
Continually engage in seeking, investigation, and analysis, and do not
drift off into daydreams. The great master Maitripa says:
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All great, all-encompassing realities are primordial, and their
nature is not fabricated. If you do not seek, but settle your mind
in the inconceivable absolute nature of reality, that is medita-
tion. Meditating while seeking entails a deluded state of mind.

- Through analytical meditation, you come to a point of clarity and deci-
sive insight, and at this point it is beneficial to abide in that revelation.
Your insight will grow gradually like a sprout. Simply be present and
settle your mind in the absolute nature of reality. Remain in a state of
meditative equipoise, and do not think of this as a waste of your time. If
you think you should rather be actively engaged in such practices as
circumambulations or the stage of generation, it is the time for you to be
simply present in meditative equipoise. But do not just sit and space out. -

In some scholarly discursive meditations in the sttra tradition, one
continually seeks out the mind, and there is a tradition in which in-
vestigation is needed. Here, in the tradition of Mahamudra and
Atiyoga, it is enough to seek and investigate during this phase of
Dharma practice, but afterwards it is not necessary to continue the
search. In the Katok® tradition, the investigation of the mind is said to
takes months, for one examines for three days each of the points of the
mind’s color and shape as well as the exterior and the interior of the
body. Our tradition does not take so long, so until tomorrow’s phase
of practice, it is important for you to seek out the mind without evena
moment’s distraction.

— Westerners often comment that they wish they could study in a situa-
tion like the one we once had in Tibet. But here in the West we have free-
dom of speech and freedom to lead our lives as we wish. We are free to
turn the television off and free not to answer the telephone. If we lack the
simplicity of traditional Tibet, it's only because we have chosen not to have
that simplicity. We are free to do as we like, and there are no excuses. -

Geshés*! dwell in monastic colleges for many years and study both
Madhyamaka and the Prajiiaparamita. They memorize many volumes,
and, devoting their lives to explanations and discussions, they cut
through conceptual elaboration from the outside. That way is difficult
to learn, difficult to understand, difficult to know, and difficult to real-
ize; among those who study and acquire knowledge in that way, there
are many who fail to realize the meaning. The entire meaning of all
that education is included in this examination of the mind. This cuts
through conceptual elaboration from within, so it is easy to learn, easy

The Cultivation of Insight 101

to understand, easy to know, and easy to realize. Cutting through con-
ceptual elaboration from the outside is like wanting dried pine wood,
and drying it by cutting off the pine needles and branches one by one.
So that is difficult. In contrast, cutting through conceptual elaboration
from within is easy, for it is like cutting the root of the pine tree so that
the branches dry up naturally. Tilopa says:

For example, if you cut the root of a tree having a trunk, branches
and leaves, its many thousands of leaves dry up. Similarly, by
cutting the root of the mind, the leaves of the cycle of existence
dry up.

— The root of samsarais the mind. It is not enough simply to be introduced
to the nature of your own mind; rather you must maintain that insight by
engaging in the practice. If you fail to deepen through practice, the initial
insight will vanish; whereas if you practice, deeper and deeper insights
will open up naturally as you proceed. -

Therefore, since the examination of the mind is crucially impor-
tant, until tomorrow examine it without distraction or sleep. Tomor-
row morning you should report to your mentor. If you do not come to
certainty here, later, more advanced teachings will have little impact.
If you do not find it, tell how you did not find it. Your realizing or not
realizing the nature of the mind depends on this. You who have re-
ceived these instructions should also seek out [the mind]. The Druk
tradition says that after you have realized great single-pointedness,

by seeking the mind again, you realize freedom from conceptual
elaboration.



CHAPTER FIVE
Identification

Homage to Avalokitesvara!

These are the profound practical instructions of Avalokitesvara, iden-
tifying your own mind-itself as Mahamudra, as Atiyoga, and as the
fundamental Breakthrough.

The Sutra of Cultivating Faith in the Mahayana states:

Child of good breeding, a Bodhisattva who has achieved samadhi
does not regard mere quiescence and the mere taste of samadhi
as being enough. Rather, while remaining in samadhi, one calcu-

- lates and evaluates, analyzes and investigates the Mahayana
Dharmas, and by calculating and evaluating, analyzing and in-
vestigating them, insight arises.

— Sravakas gain realization of personal identitylessness, but they retain
some degree of conceptual grasping. However, they feel that their level of
realization is sufficient and they become complacent. Similarly, the
Pratyekabuddhas gain realization of both personal and phenomenal
identitylessness, but again traces of grasping remain, and they, too, feel
that their level of realization is enough. The point of this training is to
engage in the cultivation of insight to its culmination—to the point where
grasping is discarded and insight is utterly free of doubt—just as gold is
refined until it is pure.

We who are intent upon eradicating the source of our own suffering
and gaining perfect enlightenment must avoid a false sense of compla-
cency. As long as we remain within samsdra, we are subject to suffering.
Aslong as we are vulnerable to domination by the poisons of the mind—
delusion, attachment, hatred, jealousy, and pride—on what grounds can
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we be complacent? Similarly, as long as we are enmeshed in the eight
worldly concerns—profit, loss, pleasure, pain, praise and abuse, .and fame
and defamation— how can we be satisfied? When we haven’t gained even
a glimpse of liberation and are still subject to suffering, this false sense of
complacency is an exercise in self-deception. On the other hand, if our
confidence in Dharma and faith in practice does not wane, in future lives
these qualities will grow and give rise to good results. Just as we don’t let
a single day pass without eating food, similarly, we shouldn’t let a smgl_e
day pass without the practice and study of Dharma. When we havg ~1e1-
sure time, let it be meaningfully spent by developing our inner qualities.
At the same time, we must always be cautious, because one outburst of
anger has the power to undermine much of our good progress. —

The Great Mound of Jewels Stutra states:

Kasyapa, the mind is not found by seeking it. Whatever is
unfindable is unobservable. Whatever is unobservable does not
occur in the past, nor in the future, nor in the present.

— If from the beginning of your practice, you investigate inwards to dis-
cover the nature of your own mind rather than devoting yourself to exter-
nal activities, you'll be on the right track. Some practitioners engage in
the practice of quiescence and then progress to the stages of generation
and completion without ever discovering the nature of their own mind.
Liberation is nowhere other than the nature of your own mind. Enlight-
enment is nothing other than the nature of your own mind. Do not look
elsewhere. —

The Tantra of the Full Enlightenment of Vairocana extensively explains:

Lord of Secrets, how is one’s own mind to be known? Whether
one seeks out the mind as an image, a color, a shape, an object, a
form, a feeling, a recognition, a mental formation, as conscious-
ness, as “I,” as “mine,” as something apprehended, as an
apprehender, as pure, impure, as an element, as a sense-base, or
in any other way, it is nonobjectifiable.

Nagarjuna states in A Commentary on the Spirit of Awakening:

The mind is a mere label, and it is nothing other than a label.
Recognize awareness as a mere label. Moreover, a label has no
intrinsic nature. The Jinas do not find it inside, nor outside, nor
in-between those two. Thus, the mind is of the nature of an ap-
parition, and the nature of the mind does not exist as any type of
color or shape, as something apprehended or as an apprehender,
as a man, a woman, or a neuter, and so forth. In short, the Bud-
dhas have not seen it and they will not see it; they accurately see
it as having the nature of being without an intrinsic nature.
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Pagmo Driipa says:

When the mind is active, there is the cycle of existence, and when
it is devoid of activity there is liberation. Without severing the
root of the mind, the root of delusion is not cut; so first sever the
root of the mind.

- A mind imbued with conceptual elaboration is a mind of samsara. A
mind free of conceptual elaboration is liberated. The very nature of the
mind-itself is primordially, intrinsically free from conceptual elaboration.
Consequently, when we abide in that state, we are abiding in the essential
nature of the mind. That is nirvana. The central challenge, whether you
are a scholar or a practitioner, is to sever the root of the mind. People go
awry in their practice because they fail to recognize this point and pursue
it. Great scholars or practitioners who fail to sever the root miss this cen-
tral point. For example, Devadatta, the nephew of the Buddha, acquired
knowledge and engaged in practice during the years he spent with the
Buddha, but arrogance arose in the meantime. Externally, he became very
competitive and aggressive towards the Buddha, thinking he was equal
to the Buddha. Why did his practice and whole life go awry? Because he
failed to sever the root of his mind. He grasped onto the mind as if it
existed. Our untrained minds are no different from an elephant in rut,
which causes much damage. That wild elephant must be trained and sub-
dued. So too, our mind must be subdued in order to sever the root. —

The Great Brahmin [Saraha] says:

My son, look! Observe your own mind! The mind is not verified
by observation. How amazing that this unestablished mind-itself
appears in manifold ways!

Your own unborn mind is the Dharmakaya, and the Dharma-
kaya is without birth or destruction. How amazing that this em-
bodiment of unborn, great bliss is present within you!

In the Dharmakaya mirror of your own mind, nondual pri-
mordial wisdom arises as luminosity. From the moment it arises,
it is unestablished, and it is inborn great bliss.

Tilopa says:

Hey! This is self-knowing primordial wisdom. It is beyond ar-
ticulation and is not an experienced object of the mind. It is noth-
ing that can be demonstrated by me, Tilopa. Know it by letting
your own self-awareness indicate itself.

— Itis amazing that we look externally for happiness and for the nature of
the mind when it is already present within us. Its nature is beyond de-

scription and cannot be pointed to, but it can be known by allowing self-
awareness to reveal itself. —
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The Satra of Thirty-three Questions states:

All the three worlds have arisen from the mind, but that very
mind is not something demonstrable as this. Without form, qnd
ethically neutral, it is like an apparition. The wise seek the reality-
itself of the mind, and when they seek the reality-itself of the
mind, the mind and the reality-itself of the mind are not to be
seen. With whatever mind the mind is sought, the intrinsic nature
of the mind is not seen.

— In this exploration of the ultimate nature of the mind, the mind that is
doing the seeking and the nature of the mind that is sought are ultimately
one. Both are nonexistent, but not like water that has evaporated. If you
really understand the nonexistence of the seeking and the sought mind,
you will see it is not simply empty. You will see it is simultaneously empty
and luminous, and it is of the nature of the three embodiments of the
Buddhas—the Dharmakaya, Sambhogakaya, and Nirmanakaya. That is
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The Sutra of the Questions of Maitreya states:

Maitreya asked, “How shall one observe the inner mind?”
[The Buddha] replied, “The mind is without shape, without
color, without location, and is like space.”

Santideva says:

The Protector of the World stated that the mind does not per-
ceive the mind. Just as the sword does not cut itself, so it is with
the mind.#

The Condensed Perfection of Wisdom states:

Not seeing form, not seeing feelings, not seeing recognition, not
seeing mental formations, and not seeing consciousness, the

< mind, or cognition anywhere—the Tathagata indicates that such
a person sees reality.

the insight that arises when you truly recognize the nature of the mind. — — One who recognizes that there is no intrinsic nature to be found sees

reality. By grasping onto form, feelings, and so forth, we obscure the na-

The Tantra of the Full Enlightenment of Vairocana states: ture of reality-itself; whereas the Tathagatas, who do not grasp onto these

Even the Tathagatas have not seen, do not see, and will not see
the mind. It is not a color, it does not appear as shapes, and it is
not male, female, or neuter.

A Commentary on the Spirit of Awakening states:

The Jinas do not find the mind inside or outside or between the
two.

And:

The mind is just a label, so look upon it as a mere label. More-
over, a label has no intrinsic nature, so the mind is of the nature
of an apparition.

The Sittra of the Questions of Kasyapa states:

Kasyapa, the mind does not exist inside, nor outside, nor is it
observed between the two. Kasyapa, the mind is unanalyzable,
undemonstrable, nonappearing, unknowable, and without lo-

psychophysical aggregates, recognize reality-itself. —

Orgyen Rinpoche says:

Astonishing! The ongoing awareness and clarity called the mind
exists, but does not exist even as a single thing. It arises, for it
manifests as samsira and nirvana, and as a myriad of joys and
sorrows. It is asserted, for it is asserted according to the twelve
vehicles. Itis a label, for it is named in unimaginable ways. Some
. people call it the mind-itself. Some non-Buddhists call it the self.
The Sravakas call it personal identitylessness. The Cittamatrins call
it the mind. Some people call it the middle way. Some call it the
perfection of wisdom. Some give it the name tathagatagarbha. Some
give it the name Mahamudra. Some give it the name ordinary con-
sciousness. Some call it the sole bindu. Some give it the name the
absolute nature of reality. Some give it the name the total ground.

— This mind can be said to exist in the sense that it is the basis from which
arises the whole of samsara. Moreover, it is the basis from which the expe-
rience of nirvana arises, and it is the basis from which the pure lands arise.
All of these experiences have the mind as their foundation. It is amazing
that this one phenomenon, the mind, has so many exalted names. -

cation. Kasyapa, even the Buddhas have not seen, do not see,
and will not see the mind. Kasyapa, even if the mind is sought, it
is unfindable. Whatever is unfindable is unobservable. What-
ever is unobservable does not arise in the past, in the future, or
in the present.
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To introduce this by pointing it out directly, past conscious-
ness has disappeared without a trace. Moreover, future realiza-
tion is unarisen, and in the freshness of its own present,
unfabricated way of being, there is the ordinary consciousness
of the present. When it stares at itself, with this observati'on ’fhere
is a vividness in which nothing is seen. This awareness is direct,
naked, vivid, unestablished, empty, limpid luminosity, unique,
nondual clarity and emptiness. It is not permanent, but
unestablished. It is not nihilistic, but radiantly vivid. It is not
one, but is manifoldly aware and clear. It is not manifold, but
is indivisibly of one taste. It is none other than this very self-
awareness. This is a real introduction to the primordial nature of
being.

- During the waking state, a thought arises and passes in a single mo-
ment. In the interim prior to the arising of the next though?, there is a
glimmer of the reality of emptiness. As you fall asleep at night, bgfore
dream appearances arise, but after the appearances ‘of waking conscious-
ness have vanished, there is the same facet of clarity and luminosity of
awareness. However, do not mistake this quality of awareness with con-
sciousness in the deep sleep state. As you emerge from thg dream state,
when all dream appearances have vanished and before wakmg conscious-
ness arises, again this facet of clarity can be recognized. These m-beregn
states are the actual nature of awareness that is being introduced in this
practice. -

In this the three embodiments are indivisibly complete. As
utterly unestablished emptiness, it is the Dharmakaya. As Fhe
clear radiance of emptiness, it is the Sambhogakaya. Appearing
everywhere without impediment, it is the Nirmanakaya. Simple,
singularly complete, it is the Svabhavakaya.

To introduce this by pointing it out forcefully: it is your very
own present consciousness. When it is this very unstructured,
self-luminous consciousness, what do you mean, “I do not real-
ize the mind-itself”?

There is nothing here on which to meditate, so what do you
mean, “It does not arise due to meditation”?

When it is just this direct awareness, what do youmean, “Ido
not find my own mind”?

When it is just this uninterrupted clear awareness, what do
you mean, “The nature of the mind is not seen”?

When it is the very thinker of the mind, what do you mean,
“It is not found by seeking it”?

When there is nothing at all to do, what do you mean, “It
does not arise due to activity”?
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When it is enough to leave it in its own unstructured state,
what do you mean, “It does not remain”?

When it is enough to let it be without doing anything, what
do you mean, “I cannot do it”?

When it is unified, indivisible clarity, awareness, and empti-
ness, what do you mean, “It is affirmed and unaffirmed”?

When it is spontaneously self-arisen without causes or condi-
tions, what do you mean, “I can’t do it?”

When the arising and release of thoughts are simultaneous,
what do you mean, “They do not occur together”?

When it is this very consciousness of the present, what do
you mean, “I do not recognize it”?

The mind-itself is certainly empty and unestablished. Your
mind is intangible like empty space. Is it like that or not? Ob-
serve your own mind!

Empty and void, but without a nihilistic view, self-arisen, pri-
mordial wisdom is original, clear consciousness. Self-arisen and
self-illuminating, it is like the essence of the sun. Is it like that or
not? Observe your own mind!

The primordial wisdom of awareness is certainly unceasing.
Uninterrupted awareness is like the current of a river. Is it like
that or not? Observe your own mind!

The dispersing discursive thoughts are certainly not being
grasped. This intangible dispersion is like a hazy sky. Is it like
that or not? Observe your own mind!

Recognize all appearances as self-appearing. Self-appearing
phenomena are like reflections in a mirror. Is it like that or not?
Observe your own mind!

All signs are certainly released in their own state. Self-arising
and self-releasing, they are like clouds in the sky. Is it like that or
not? Observe your own mind!

- The nature of the mind-itself is empty, but not like an empty cave, for it
is the very nature of samsira and nirvana. The statement, “It is not found
by seeking it,” implies that the seeking mind and that which is sought are
the same. Since there is nothing on which to meditate and nothing to see,
why search externally for the nature of the mind? This unstructured, self-
luminous consciousness is already present; there is nothing to do.
People complain, “Oh, I can’t get my mind to become still; I can’t re-
main in meditative stabilization.” In reality, it is enough to leave the mind
in its own unstructured state. Why have so many complaints and ques-
tions? Why complicate the issue? The arising of thoughts is like the aris-
ing of the waves in the ocean. They are of the same nature as the ocean,
just as thoughts are of the same nature as the mind. The nature of the

mind is empty and intangible—without substance and with nothing to
grasp onto.
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Buddha Sakyamuni did not see the mind in the past, he does not in the
present, nor will he in the future. Although we may think we can see the
mind, how can we see something that the Buddha himself could not see?
However, test this challenge with your own empirical observation. Liquid
by nature is fluid; fire by nature is hot. Likewise awareness by nature has
the indelible qualities of emptiness and luminosity, which are not adven-
titious or fabricated. Just as the current of a great river continues without
interruption, as long as we are sentient beings, the unceasing flow of con-
ceptual elaboration of the mind occurs. On the other hand, once enlight-
enment has been attained, there is the endless presence of the two types
of wisdom—the ontological wisdom of the actual nature of reality-itself
and the phenomenological wisdom of the nature of the phenomenal world.
Thoughts are primordially unestablished, they have no basis in reality,
and therefore it is inappropriate to grasp onto them. All appearances of
samsara and nirvana and all appearances of impure and pure realms are
self-appearing. All signs naturally appear and naturally vanish of their
own accord, like the clouds in the sky. —

The Tantra of the Blazing Clear Expanse of the Great Perfection states:

Because the inner apprehending mind is empty, the nature of all
phenomena is inner emptiness.

Because the apprehension of outer objects is empty, their na-
ture is outer emptiness.

The five outer, inner, and intermediate sense-faculties, free of
grasping, are nondual emptiness. This is emptiness devoid of
“outer” and “inner.”

In the emptiness of all that, even the apprehender itself is
empty, so this is nondual emptiness.

Because one has abandoned the grasping of craving for any-
thing, including the four continents made up of the great ele-
ments and Mount Meru, this is great emptiness.

Realization, including [that derived from] present hearing,
thinking, and meditating, is ultimate emptiness.

Due to the conceit of the roots of virtue and good thoughts,
there is compounded emptiness.

Due to uncompounded virtue, and because the conceited mind
is naturally empty, there is uncompounded emptiness.

Empty apprehension that transcends extremes is emptiness
that transcends extremes.

Because apprehensions fulfill the needs of sentient beings at
the beginning, the middle, and the end, and since apprehensions
are empty, there is emptiness at the beginning and the end.

Because the needs of all sentient beings are not neglected at the
time of great liberation, there is unneglecting emptiness.
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The nature of all appearances is empty, and this is the empti-
ness of intrinsic nature.

Because the nature of the entire phenomenal world of samsira
and nirvana is empty of substantiality, there is the emptinéss of
phenomena. ‘

Although the Buddha is adorned with the signs and symbols
of enlightenment, because there is no self-grasping onto them,
there is emptiness of self-characteristics.

In the nonobjectifiability of phenomena, because of the emp-
tiness of even a trace of grasping, there is the emptiness of
nonobjectifiability.

Because intangible apprehensions grasp extremes, they are
without substance, and this is the emptiness of an intrinsic
essence.

— In this passage “apprehension” refers to conceptual grasping onto ob-
jects. While apprehending outer and inner emptiness, we must remember
the emptiness of the very apprehender who apprehends these. Great emp-
tiness is the rejection of craving for anything, including the entire phe-
nomenal world. When we engage in virtuous deeds, we may do so with
the sense that we are “doing something good.” That is only conceit, and
that is compounded emptiness. Uncompounded emptiness is doing a vir-
tuous deed without thinking, “I did something.” The gist of this quote is
freedom from grasping. -

Tilopa says:

Eyep if aname is given to empty space, space cannot be described.
Similarly, even though the luminous mind is discussed, there is
no basis of designation that can be established with speech.

And:

Like the state of space, the mind transcends thought. Set it at
ease in its own nature, without rejecting it or maintaining it. When
the mind is without objective content, it is Mahamudra. Through
familiarization with that, supreme enlightenment is achieved.

- Even though we have designations for the mind, we cannot actually
point out what we are talking about. Like space, the mind has no demon-
strable borders or center, and it is beyond the intellect. When you seek to
rest the mind in its own nature, there is nothing to reject or to endorse.

“Objective content” refers to the “targets” on which the mind is focused.
Whenever there is such a target, there is grasping. However, when we
cease grasping and drop the target, the mind is without “objective con-
tent.” That is Mahamudra. Again remember not to let your mind simply
space out, but let it rest in its own nature. —
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Saraha says:

The root of the whole of samsara and nirvana is the nature of the
mind. To realize this, rest in unstructured ease without meditat-
ing on anything. When all that needs to be done is to rest in your-
self, it is amazing that you are deluded by seeking elsewhere!
Everything is of the primordial nature, without its being this and
not that.

— Unlike the sun and moon that can be studied with a telescope, the pri-
mordial nature of the mind cannot be objectified or grasped conceptually.
In the cultivation of quiescence and of insight, the mind has “targets,” or
objects on which to focus. In this more advanced stage of practice, which
is based upon the prior two stages, the mind has no target. Until perfect
enlightenment is achieved, we are still subject to the network of actions
and their consequences. Padmasambhava remarked that while his view
was as vast as space, his care with respect to actions and their consequences
was as fine as flour. The karmic relationships between actions and their
consequences are not present in the nature of the mind-itself, in ultimate
reality, or in the Buddha-nature. Nevertheless, as long as we are on the
path, the relationships of actions and their consequences are a pertinent
part of our existence. Some practitioners may think that they have pro-
gressed to an advanced stage of practice that is beyond karma. But as soon
as they think, “I'm beyond that,” this indicates they have not transcended.

In reference to this point, a famous story is told from the life of Dudjom
Lingpa. While he was teaching Atiyoga, a shepherd was listening in. In
the context of this teaching, Dudjom Lingpa pointed out that there are no
causes and effects in the nature of awareness, nor are there any other divi-
sions of “this” and “that.” As a result, the shepherd left the teaching think-
ing, “Oh good, in that case there are no consequences from my actions.”
Thinking he would not experience any consequences from his actions, he
butchered a sheep. Dudjom Lingpa heard how this man had totally mis-
construed and distorted his profound teachings on the Great Perfection.
Disheartened, he refused to teach for many months. —

The Mahasiddha Nyima Tsal says:

Amidst the various apparitional displays of the mind, there is
no way to point out, “This is the mind.” Thus, that very freedom
from the root of the cycle of existence and of liberation is to be
known as the Dharmakaya.

Nyima Beypa says:

Observing the mind, it is without birth; observing objects, they
are without conceptual elaboration. This nondual reality tran-
scends the intellect. I know nothing at all.
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Jiianasri says:

L_.ike a tree trunk separated from its root, my mind-itself is free
like space. Whatever delusive appearances occur, welcome them!
[ am a contemplative of space.

— Whether white or black clouds appear in the sky, the nature of space is
not altered. The clouds do not influence space, either by harming or ben-
efiting it. They simply appear in space and then vanish. Similarly, all
thoughts, whether good or bad, are purely displays of awareness. They,
too, do not have the power either to injure or aid awareness. —

Cherbupa says:

In self-release that transcends the intellect set your unstructured
body, §peech, and mind at rest. Settle without distraction and with-
out rejection or affirmation. Settle in great unwavering equality.

Padmasri says:

As this inborn consort is not intellectually structured by means
of thinking and meditation, there is no need to seek the
Dharmakaya elsewhere. As it is self-arisen, set yourself at ease.

The venerable Naropa says:

This consciousness of self-awareness, bliss, and clarity is the
Dharmakaya of nothingness. If it were established, this would

be a structured awareness, but as it is unestablished, there is no
structuring.

Savaripa says:

Although one says “space, space,” the nature of space is utterly
unestablished. It transcends existence, nonexistence, no existence,
and no nonexistence, and any other object that can be posited.

Virupa says:

Mahamudra—the equality of cyclic existence and peace, intrin-
sically unborn, pristine in nature, defying articulation due to
having no mode of being that can be indicated, ineffable in na-
ture, its essence free of all relativity, unanalyzable, incomparable,

not even existing as something incomparable—it transcends the
intellect.

Stanzas on the Madhyamaka Root of Wisdom states:

Do not say, “It is empty,” and do not refer to it as “not empty,”
nor as dual or nondual.
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A Refutation of Objections states:

If 1 were to have any theoretical position, then I would have this
problem, but since I have no theoretical position, [ have no prob-
lem at all.

A Treatise in Four Hundred Stanzas states:

Since no position is taken anywhere as to “existence, nonex1§t—
ence, or existence and nonexistence,” however long you wait,
you cannot find grounds for an argument.

The Mahasiddha Maitripa says:

The mind-itself is free of the three extremes of birth, cessation,
and abiding. It is released from dualistic grasping onto “I” and
“mine,” its essence is empty, its nature is luminous, and its char-
acter is unceasing awareness that is without an object, yet it ap-
pears in numerous ways. This luminosity transcends objects that
are grasped as the seen and the seer. It is released from the ob-
jects that are objectified as the topic of meditation and the medi-
tator. Without bringing anything to mind, that very freedom from
mental engagement is inactivity free of all action, set at ease and
unstructured. There is no grasping, for whatever appears is not
apprehended. One is mentally vacant, for one is free of the struc-
tured contamination of the consciousness of meditative equipoise.
There is pristine emptiness, for there is no grasping onto signs. I‘t
is luminous, for it is by nature clear light. It is unmediated, for it
is not contaminated by the dualistic grasping of ideation. It is
vivid, for it knows its own nature. Appearances and the mind
are indivisibly, unimpededly homogenous, for the grasping onto
subjects and objects has dissolved. It is ordinary consciousness,
for awareness is settled in its own unstructured nature. It is “fresh
awareness,” for the stream of ideation does not enter the heart,
and this is the real essence of the practice of insight.

— The mind-itself is released from the objectification of “him,” “her,”
“them,” and so forth. Its essence is empty; its nature is luminous; it§ char-
acter is unceasing awareness that is without an object. The gssentlal na-
ture of this mind cannot be found. Although the mind-itself is not an ob-
ject, it is the basis for both samsara and nirvana. It trapscends tht? d\.}ahty of
subject and object and is released from the distinction of medlt'atlop and
meditator. There is no grasping and no conceptual apprehension in the
mind-itself. There is not even the slightest identification of anything as
being anything. There is nothing structured or contrivefl in this state of
awareness. It is by nature clear light. It is naked, unmediated awareness.
The mind-itself doesn’t need an external agent to introduce it to itself,
because when it manifests, it knows its own nature. The mind and
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appearances are an indivisible continuum. They are unimpededly homo-
geneous, so grasping onto subject and object has simply collapsed. This
mind-itself is called “ordinary consciousness,” for it is not an exalted,
highly developed state of consciousness to which you must progress.
Rather, it is the primordial nature of the mind. Nevertheless, don’t con-
fuse that with your ordinary consciousness that is fabricated and struc-
tured. It is simply the nature of the mind-itself without modifications that
either exalt or debase it. As thoughts arise, they are instantaneously re-
leased. In this sense, the mind-itself is utterly fresh, moment by moment,
without the stream of ideation entering into the heart. This is the real es-

sence of the practice of insight. This is the direct introduction to the na-
ture of awareness, to the nature of the mind-itself. —

Moreover, the mind-itself is also Avalokitesvara, for Avalo-
kitesvara unobstructedly looks over all beings with the eyes of
great compassion. It is Avalokitesvara, for, with the eyes of om-
niscience, beyond the intellect, free of a center and extremes, it
sees all phenomena as unmixed and self-luminous, like reflec-
tions. It is Avalokitesvara, for, with the eyes of self-knowing, pri-
mordial wisdom, it sees the meaning of unborn reality-itself. It
is Avalokitesvara, for, with eyes purified from the state of the
apprehender and apprehended, it sees the mind of clear light
free of conceptual elaboration.

- When you realize the nature of the mind-itself, you realize that it is
none other than Avalokitesvara, the embodiment of the Buddhas’ com-
passion. With the eyes of compassion he unobstructedly, unceasingly looks
over all beings. This is the effortless, unimpeded, unceasing, omniscient
mind of a Buddha. This compassionate vision of all sentient beings is com-
prised of ontological knowledge and phenomenological knowledge. A
Buddha’s awareness of phenomena is like a mirror that clearly reflects all
images. Phenomena are not fused together; rather everything is seen dis-
tinctly, unmixed, and self-luminous. A Buddha sees distinctly and viv-
idly the causes, natures, and effects of every sentient being. Moreover, a
Buddha simultaneously sees samsira and nirvana without confusing them.
Reality-itself is the ultimate nature of reality, and it is synonymous with
emptiness. It transcends the state of an apprehender and an apprehended
object. This mind-itself does not see itself as an object, for it is awareness
of nondual clear light free from conceptual elaboration. —

Avalokitesvara said to Songtsen Gampo:

The essence of the mind is empty and totally unestablished. As
its displays from emptiness are unimpeded, it arises as the body
and primordial wisdom of a Buddha. In sentient beings the five
poisons and so on arise. In those in whom the essence of the mind
is empty, the Dharmakaya is present. Even though the displays
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of the five poisons and ideation are unimpeded, since the root is
empty, they are not blocked but are self-appearing and dp not
remain; and since they are self-releasing, they arise as primor-
dial wisdom. Regard the essence of the mind-itself as the empty
Dharmakaya. As it is unceasingly clear, regard it as the
Sambhogakaya. Regard self-arising, self-releasing, manifold ap-
pearances as the Nirmanakaya.

— The emptiness of the mind is not a mere vacuity, or nothingness. .Rath‘er,
while it is empty, it manifests as the embodiments and primordial wis-
doms of a Buddha. It isn’t empty for some people and not for others. In
fact, the essence of the mind is primordially empty, and for those indi-
viduals who realize the empty nature of their own mind, the Dharmakaya
manifests within them. There is no need to look for it elsewhere. Check
this out for yourself. Once you have realized the nature of'the mind, all
mental activities appear as manifestations of primordial wisdom. More-
over, if you have gained this genuine realization of the Dharmakaya na-
ture of your mind, no other practice is necessary to bring forth the lan}-
nous manifestation of the mind-itself as the Sambhogakaya, because it is
implicitly present and naturally arising.

The Pith Instructions of the Dakinis states:

Its initial non-arising is the Dharmakaya. Its intermediate' non-
remaining is the Sambhogakaya. Its final non-departure is the
Nirmanakaya.

— This relates back to the investigation of the origin, location, and depar-
ture discussed earlier. The three kayas are all implicitly and primordially
in the nature of the Dharmakaya itself. It is not as if the Dharmakaya does
something extra to display itself as the Sambhogakaya, and then dqes
something more to display itself as the Nirmanakaya. All of these are in-
herent in the nature of the Dharmakaya itself. —

And:

The mind-itself is self-liberating in the nature of the three em-
bodiments.

This self-manifestation as the nature of the three embodiments is
primordial reality. It is not contrived or structured in any way. This
reality is simply to be accepted, but that is not so easy to do.

The Pith Instructions on the Clear Expanse states:

The essence of whatever arises is such that it is released as soon
as it arises. However it may change or disperse, in reality it is
unestablished, and its dispersion, its remaining, and its clarity
are empty. Without an object and unmediated, apart from being
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a display of the nature of emptiness, it is unestablished. In this
ineffable reality free of elaboration, by simply not impeding its
radiance, everything appears. Know that the essence of appear-
ances is empty, without an object, and free of the intellect. Not
being separated from that reality is called vividness.

— Whatever arises—whether good or bad, attractive or ugly—is released
as soon as it arises. It is simply an appearance and has no basis in reality.
The mind-itself is beyond conventional reality, and it while it is character-
ized by luminosity and clarity, it has no inherent existence whatsoever.
All appearances are no different from dream phenomena, and from the
beginning they are unestablished, for they have no reality in and of them-
selves. They simply appear and then vanish. In fact, this instantaneous
arising and vanishing is simply a conceptual construct. —

The Primary Words states:

Look at the essence of your own mind. No essence whatever is
established.

= You don’t need to draw on a vast body of scholarship or on external
phenomena to see the essence of your own mind—just watch your own
mind. Anyone can do this, and if you look for the essence of your mind,
you will discover that nothing is to be found. —

The venerable [Karmapa] Rangjung Dorje says:

The point that all the Buddhas of the three times have in mind,
that which is sought by holy beings, the great sound and renown
of the Dharmakaya Mahamudra, is called your own mind. If you
do not know the essence of your own mind, it is just conceptual
nonsense to think “my mind” or “this mind.” All the phenom-
ena of samsira and nirvina are nothing more than this aware-
ness, and this is also the essence of the collection of the siutras
and tantras. There is nothing at all to practice or on which to
meditate. Just leave this awareness in its own radiant state. There
is no need to wonder whether or not this is Mahamudra. Have
no hope of getting better and no fears of getting worse. Do not
follow after many miscellaneous thoughts. Vividly leave aware-
ness to itself. Set it at ease. There is nothing on which to medi-
tate. From the time that you meditate like that again and again,
thoughts recognize their own face, and in an instant the dark-
ness of habitual propensities is utterly dispelled. That is Bud-
dhahood. The difference occurs in an instant. Know there is noth-
ing greater than a single word of essential speech on Mahamudra,
the ultimate practical instruction of the holy gurus and siddhas.
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— There are no grounds for saying, “I don’t know the nature of my own
mind.” Itis your own mind that is coming up with all thoughts about the
past, present, and future. Itis this mind that is to be known. All the 84,000
teachings of the Buddha are essentially concerned with the nature of the
mind. Americans tend to have a lot of questioris, but here there is nothing
to wonder about. Simply go right into the essence of the mind-itself. Leave
the spider’s web of miscellaneous thoughts alone. Do not follow after
them. Do not try to place awareness someplace else, but leave it inits own
place. Indeed, just let awareness rest in its own nature. Perhaps this is not
so easy. When you set your awareness at ease, with nothing on which to
meditate, it is imperative that grasping not be present.

It would be a great mistake to adopt this alone as your Dharma practice
right now, thinking, “I don’t need to practice or meditate.” As long as we
are on the path, we are still bound up in conventional reality. Therefore,
there is still a meditator, and there is something on which to meditate. Itis
imperative that we lay a foundation for this practice by contemplating
the Four Noble Truths, the Four Thoughts that Turn the Mind, and the
nature of actions and their consequences. In that way, we create a founda-
tion for engaging in these subtle practices. If we omit the foundation and
simply try to be at ease with nothing on which to meditate, we will just
end up “hanging out.” That is a big mistake!

In the West, many of us look forward to the time when we can set our
work aside and retire. Then, we imagine, we can simply be at ease, hav-
ing nothing on which to meditate. Nevertheless, when many people do
finally retire, they are even busier than when they were working. When
they finally do have the opportunity to be at ease, they compulsively en-
gage in further activity. Similarly, although we may want to go directly
into this practice and to try to be simply present, we may find ourselves
engaged in activity due to our powerful habituation of compulsive think-
ing and grasping onto ideation. In that case, our attempt to be at ease and
to have nothing on which to meditate won’t work. These habitual pro-
pensities give rise to our habits and compulsive thinking. However, the
moment all habitual propensities are dispelled, Buddhahood is achieved. -

The teachings of the venerable Kachd Wangpo state:
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Therefore, calling awareness “consciousness” is just a desig-
nation. If it is explored and analyzed, it is like that. However, you
may think it is evidently empty when you cognize, know, and
reali;e, “It is like this.” At the time of realizing, knowing, and
cognizing, it is certainly unestablished. Thus, until now you have
been distracted by grasping the absence of awareness as aware-
ness, the absence of consciousness as consciousness, the absence
of mind as mind, the absence of cognition as cognition, and the
absence of realization as realization. But do you understand?

O child of good breeding, this mind is like space. Can space
be established as being “this”? Likewise, the mind is like the color
of space. Like the horn of a hare, it is unestablished, rootless
without basis, undemonstrable, without intrinsic nature, signless:
lacking characteristics or marks, colorless, shapeless, devoid of
an essence of its own, not arising, not departing, and not remain-
ing. It is by its very nature uncompounded, so even the Omni-
scient One has not seen it, does not see it, and will not see it. If it
were even slightly established, the Omniscient One would see
it, but since it is not the slightest bit established, it is not seen.
Have you taken to heart this ascertainment of reality?

Unfcil now you have succumbed to negating and affirming by
grasping onto the mind, cognition, consciousness, likes, dislikes,
joys, sorrows, delusion and liberation, the pure and impure, the
best and the worst, good and bad, and the like. But the mind is
not observed. How can it be observed? Leave that in the state of
your nonexistent mind. Leave it in the state of no thinking. Leave
it in the state of no negation or affirmation. Leave it in the state
of no rejection or acceptance. Leave it in the state of no hopes or
fears. Leave it in the state of no “is” or “is not.” Leave it in the

state of no good or bad. Leave it in the state of no delusion or
liberation.

O child of good breeding, if your present mind were something
existent, it would have to be outside, inside, or in between. Is it
truly there? Colors and shapes may not appear, but if you think
you are simply aware of appearances, what awareness knows that
awareness? If you think it is aware of any object, is that object
other than that awareness or is it the same? When it indivisibly
appears to the mind, what is known and observed in the mind?
If it were the mind-itself, it would be like the blade of a sword
cutting itself. How could that be so? Everything—including en-
emies, friends, attractive and unattractive things—is like that.

- ]ust whe;n you think you have realized the empty nature of awareness

grasping lingers on. You may think, “Ah, this is the nature of the mind—,
now I've got it.” But it is precisely at this point that you lose it, because
this is whep conceptual grasping comes in and derails you again. In this
way, the mind is carried away and distracted. Until now, because of grasp-
ing, we have regarded that which is not the mind as being the mind. We
have regarded that which is not consciousness as being consciousness

Space is primordially unestablished in reality, so it’s impossible for it t(;
have any color. Likewise, the mind is beyond the past, present, and fu-
ture. It is glsfo beyond all kinds of objectification. If it were to ha\;e even a
slight basis in reality and the Omniscient One could not see it, that would
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contradict the entire meaning of “Omniscient One.” Therefore, if it had
any existence at all, the Omniscient One would see it. Until now, we have
been involved in rejecting and accepting due to grasping onto our emo-
tions, joys, suffering, and delusion. Why do we fall into these states Whe,n
none of them has any true existence? Remember the reality of last mght s
dream appearances. All of these are unestablished. None of them has objec-
tive existence. However, don’t ignore actions and their consequences. —

Orgyen Rinpoche says:
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realizing this, one recognizes that the mind is empty. From the
state of emptiness, clarity, and limpidity in unceasing great joy,
it spontaneously arises as manifold appearances, like the moon’s
reflections’in water. By realizing this, one recognizes emptiness
as spontaneous presence. Thus, from simple spontaneous pres-
ence arising and release occur spontaneously, without wavering
from immutable great bliss that is clear, empty, spontaneous, and
free of elaboration, like a snake that unravels its own knots. By

Oh, once you have calmed the compulsive thoughts inyour mind
right where they are, and the mind is unmodified, 1snft there a
motionless stability? Oh, this is called quiescence, but it is not the
nature of the mind. .

Now, steadily observe the very nature of your own mind ?hat
is being still. Is there a resplendent emptiness that is nothing,
that is unestablished in the nature of any substance, shape, or
color? That is called the empty essence.

Isn’t there a luster of that emptiness that is unceasing, clear,
immaculate, soothing, and luminous, as it were? That is called
the luminous nature. Its essential nature is the indivisibility of shegr
emptiness, not established as anything, and its unceasipg, vivid
luster—such awareness is resplendent and brilliant as it were.

This present, unmoving consciousness, which cannot be di-
rectly expressed in words, is given the name awareness. The.lt
which thinks is this alone, so it is given the name mind. It is this
that is mindful of all kinds of things, so it is given the name mind-
fulness. While it is not seen, it is a special seeing that is clegr,
steady, unmediated, and steadfast, so it is given the name in-
sight. It is that that makes distinctions among all Spe.Cl.fIC Phe-
nomena, like separating the layers of a mushroom, so it is given
the name discerning wisdom. All terms such as the sugatagarbha,
the sole bindu,® the absolute nature, primordial wisdom, the middle
way, ultimate truth, Mahamudra, Atiyoga, and emptiness are names
of this alone.*

Pointing Out the Dharmakaya says:

Now all objective appearances are like water and waves, all are
apparitions of the mind and in reality are unestabhsbed. By real-
izing this, one recognizes all appearances as the mmd._By ana-
lyzing the essence of the mind in terms of going, staying, apd
arising, it turns out not to be established as anyth'mg. SL_), like
horses and elephants in a dream, it is unestablished in reality. By

ascertaining this, one recognizes spontaneous presence as self-
liberating.

— In certain meditative disciplines the following sequence of realizations
occurs: one recognizes all appearances as the mind; one recognizes the
mind as being empty; and one recognizes emptiness as spontaneous aris-
ing. Previously, we looked at the three phases of arising, remaining, and
disappearing. By analyzing the nature of the mind, one can recognize that
the mind is empty, and from that emptiness all appearances spontane-
ously arise. The reflections of the moon in the water are dependent upon
the water, yet they are not indivisible from the water. The water is depen-
dent upon neither the moon nor the waves. Likewise, the mind is not
dependent upon appearances, but appearances are dependent upon the
mind.

Once you recognize that all appearances are of the mind, there is a ten-
dency to reify the mind. To counteract that, you must further investigate
the nature of the mind, and by so doing, you will find that this mind that
seems so real is, in fact, empty. It is empty of any essence; it is empty of
any intrinsic nature. However, it is not merely a void. As you continue to
investigate, you will find that the emptiness of the mind-itself is naturally
spontaneous. What exactly is meant by this natural spontaneity? Investi-
gate and you will find that the very meaning of spontaneity is self-
liberation. Here is the sequence: from mind to emptiness, to spontaneous
presence, to self-liberation. Where is all of this taking place? In our own

ordinary consciousness. This is Mahamudra, the union of quiescence and
insight. —

The mind that is recognized is ordinary consciousness that
disperses in various ways, vividly knows all kinds of things, that
is clarity and emptiness united, great bliss, “emptiness bearing
all supreme aspects,” and Mahamudra. Knowing its essence is
called realization of Mahamudra. So, without having anything
on which to meditate, without being distracted even for an in-
stant, settle your awareness in clarity. Without fostering any hope
for a good outcome or fear about a bad outcome, be at ease. By
sustaining the essence of ordinary consciousness, in that moment
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the Mahamudra union of bliss and emptiness is seen, like the
state of pure space, free of clouds. Now quiescence and insight
are integrated, extraordinary experiential realization arises, and
you succeed in entering the path of liberation.

- Calling this ordinary consciousness emptiness, clarity, limpidity, spon-
taneity, and immutable great bliss implies that it is sublime. Where can
we acquire something that is so wonderful? It can’t be purchased or ob-
tained, because we already have it. It is our ordinary consciousness. More-
over, it is our ordinary consciousness that produces all of our ideation,
imagery, and thoughts, while its nature is primordially free of distraction.
The mind-itself can’t be distracted. Just as the ocean doesn’t have to do
something to be the ocean, the mind-itself has nothing on which to medi-
tate. Therefore, settle in that mind, which by nature is never distracted.
The occurrences of hope and fear are only expressions of grasping. Grasp-
ing is the contamination, the obscuration. Dispense with grasping. When
the union of bliss and emptiness is seen, you realize your own nature. —

The Questions and Answers Between Lord [Atisa] and Drom Tonpa states:

Venerable One, I repeatedly seek it but I do not find it.
Drom, you repeatedly see your own nature.
Venerable One, should I rest in not finding?

Drom, it is best to set yourself at ease.

Jigten Sumgon says:
When you look at your ongoing, clear awareness, you see

nothing.
That is seeing thatness.

The point is that the continuous stability of the mind without scat-
tering is quiescence. By looking at its essence there is insight into emp-
tiness, such that upon the basis of stability, insight arises. If the mind
is not the slightest bit stable, it is not seen, so the observation of the
various scatterings of the mind is quiescence. By looking at its essence,
one sees it as empty. Thus, insight arises on the basis of dispersion. In
the Dharmakaya space of the nonconceptual mind, if the mass of clouds
of ideation is not cleared away, the sun and moon of the two kinds of
knowledge will not shine forth. So assiduously apply yourself to this
primordial meditation!

- Continuous attentional stability, when the mind is not carried away by
ideation, is quiescence. Beyond that, it is possible to have a stable aware-
ness of the movement of ideation. This is characteristic of entering into
the practice of quiescence. Before you enter into the practice, you may feel
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that your mind is more or less stable and that you have some continuity
of attention. However, when you actually begin to cultivate quiescence,
you find that you are overwhelmed by the sheer quantity of the ideation
that arises. The more closely you look, the more thoroughly you are inun-
dated by the dense onslaught of thoughts. As you continue to practice,
you will detect a more and more subtle degree of ideation, although it
requires an extremely subtle degree of awareness to realize the most subtle
level of thoughts. Insight arises by analyzing the nature of the thoughts
that disperse and flow out. The Dharmakaya is likened to space and ide-
ation to clouds. The clouds of our thoughts obscure the two types of knowl-

edge—phenomenological knowledge of reality in its diversity and onto-
logical knowledge of reality as it is. —

This completes the identification [of awareness). May there be virtue!



CHAPTER SIX
Practice

Homage to Avalokitesvara!

These are the profound practical instructions of Avalokitesvara, the
method for actualizing the reality that has been introduced. The Tantra
of the Blazing Clear Expanse of the Dakinis states:

All adventitious arising of ideation is the display of awareness,
so there is no need to block it. While conceptualization arises,
nonconceptuality grows.

The Dharmakaya transcends the mind; the Sambhogakaya

- transcends cognition (i.e., the luminous, empty clarity of cogni-
tion); and the Nirmanakaya is free of grasping (i.e., without in-
dividual grasping onto “this”).#

While suffering arises, bliss increases. The greater the mental
afflictions, the mightier the primordial wisdom. The larger the
pile of wood, the greater the fire blazes. The larger the mass of
ice, the more the river rises. The denser the mass of clouds, the
stronger the torrent descends.

Rest as the knots of the snake suddenly release. Rest as if you
were casting off a human corpse. Rest as if you were discarding
a foul odor. If it is restrained, this will be a cause of its dispersing
again. If it is rejected, this will be a cause of its returning again. If
you clamp down on it, this will be a cause of its rebounding. If
you subdue it, this will be a cause of its getting tough again. If
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you burn it, this will be a cause of its icing over. Stop blocking
and affirming, and rest in equality.

— Ideation arises instantaneously and adventitiously, and then it van-
ishes. It is not intrinsically in the nature of the mind. This implies that all
mental events are impermanent and fleeting. The displays of awareness
include not only attachment, but ignorance, anger, pride, and jealousy. As
paradoxical as it may seem, nonconceptual realization of emptiness can
be sustained in the midst of conceptualization, but only if the nature of
the mind-itself has been realized. Even in the midst of the arising of suf-
fering, joy can arise, but only if you do not grasp onto the suffering. Nor-
mally when joy arises, we grasp onto it, thinking, “Oh, this is so blissful.”
The bliss that arises even as suffering increases is without even a trace of
mental or conceptual grasping.

For example, if you were to take rebirth in one of the miserable states of
existence, such as a hell realm, beings there would inflict great harm on
you. If you were able to recognize these apparent inflicters of harm as
emanations of the Buddha, that hell realm would be instantaneously trans-
muted into a pure realm. That is one way to transmute suffering into joy.
Another possibility is to realize the various beings who appear in your
field of experience as the natural appearances of your own pure aware-
ness. This realization leads directly to Buddhahood, bypassing the need
to go to a pure land. Whether you gain this realization in a miserable state
of existence, in the intermediate state, in the dream state, or right now, the
end result is the same.

Some sentient beings can be subdued through peaceful, enriching, or
powerful methods. Others whose minds cannot be tamed by these means
must be subdued by ferocity. If you transmute the mental afflictions with-
out being overwhelmed by them, each one arises as a display of primor-
dial wisdom. For instance, the mental affliction of delusion arises as the
primordial wisdom of the absolute nature of reality.

Be present and allow the knots of the snake of your mind to release.
When mental afflictions arise, simply be present and rest in that state. If
the mental afflictions are restrained, as if caught by the throat, this will
cause them to flow out again. If you try to suppress conceptualization,
this will reactivate it. The reason for this resurgence is that the root of the
mind has not been severed, and there has been no fundamental transfor-
mation. You have not yet transmuted the poison into medicine. If you
suppress ideation, it comes bounding right back like a yo-yo. If you try to
soften it up, it just gets tough again. So, without blocking it, affirming it,
or grasping onto it, just rest in equality.

This point can be understood in terms of a common Buddhist meta-
phor. If you have to walk over a very large area with many thorns on the
ground, there are two approaches you might take to protect your feet.
You could buy thousands of square miles of leather to cover the ground,
or you could wear a pair of leather shoes which would serve the same
function.
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In the course of spiritual practice, many situations cause suffering as
if they were thorns. Instead of manipulating these many aggravations
one by one, like trying to cover the earth with leather, cultivate mindful-
ness, introspection, and conscientiousness in your mind-stream. By
so doing, you will protect yourself from your own mental afflictions. In
this way your mental afflictions cannot be easily stimulated by external
aggravations.

This text deals explicitly with practice. When mental afflictions and
thoughts arise, do not counteract them with specific antidotes. Do not
block them, do not follow after them, do not affirm them, but simply rest
in equality. By resting in equality and simply recognizing the instanta-
neous arising and passing of the ideation, you will be protected from com-

ing under the sway of your mental afflictions. That is like putting on leather
shoes. —

The Chapter on Breakthrough: The Mode of Being in Which the Mind and
Awareness Are Integrated states:

The indivisibility of the mind and awareness is great bliss. Think-
ing, “The mind is present in the cycle of existence,” examine all
that is pure in its own state.

Encounter the three embodiments indivisible from great bliss
as Samantrabhadri. Realize ideation as your own spiritual men-
tor. Recognize the indivisibility of the spiritual mentor and self-
awareness. Ideation itself dissolves into the center. Awareness is
self-empowered and capable of supporting itself.

Determine for yourself the freedom from the barriers of guard-
ing the various pledges.

Thoughtfully investigate the body with ideation, and recog-

~ nize your own nature as the body of the Tathagata.

Thoughtfully investigate speech with ideation, and recognize
your own nature as the speech of empty sound.

Thoughtfully investigate primordial wisdom with ideation,
and recognize your own nature as unmediated, empty awareness.

Whole, clear, and pervasive; primordially liberated, devoid
of activity and fresh; implicitly liberated, innately pure and fresh;
effortless, totally present, and inactive—so-called “awareness
awareness” is awareness due to knowing and clarity.

Earlier ideation is released in its own state, grasping onto fu-
ture ideation has not yet arisen, and the interim is free of the
contamination of remedial modification. Recognize this enact-
ment of stainless, luminous transparency as awareness. Its es-
sence is empty, its nature, luminous. Its compassion can illumi-
nate everything. This is the mode of being of awareness.
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In the empty six collections [of consciousness] its many ex-_
pressive powers are exercised. In the emptiness of form the ex-
pressive power of awareness operates. Experience great empty
luminosity.

— To realize that the mind-itself is the three embodiments [Dharmakaya,
Sambhogakaya, and Nirmanakaya] is to encounter Samantrabhadri.* This
does not mean, however, that you will have a vision of a blue female de-
ity. Moreover, to realize the indivisibility of your awareness with your
spiritual mentor is not to recognize two separate things mixing together
and becoming indivisibly merged, as when water is poured into milk. To
realize the nature of your awareness is to realize that your own awareness
is your spiritual mentor. This has always been the case, but now you rec-
ognize that primordial reality. If you want to learn about two things merg-
ing, study science. To understand primordial indivisibility, study the na-
ture of the mind-itself.

No one can do anything to you to make you understand the nature of
awareness. Awareness is self-empowered and capable of supporting it-
self. This phrase, “capable of supporting itself,” is important. As long as
we have not attained perfect enlightenment, we are not capable of sup-
porting ourselves. As long as we are confined to conventional reality, we
are not independent or genuinely free. No relative truth is self-supporting,
because it is impermanent. Only in ultimate reality is genuine freedom
self-supporting and autonomous.

Don’t we all want freedom? If so, we must not simply talk about it; we
must actually accomplish it. To accomplish freedom we must put these
teachings into practice. It's not enough to hear them; they must be put
into practice. It is the practice that empowers us and grants us the au-
tonomy we seek. If we truly want to attain freedom and establish our
own human rights, we must, through practice, bring about our own inner
transformation.

By being empowered through a tantric initiation, you have the free-
dom to engage in tantric practices. Along with the freedom to practice,
there are various precepts and pledges that must be guarded in order to
progress in the tantric practice. In this context, when you have gained an
experiential realization of the basis of samsara and nirvana, all pledges are
spontaneously and naturally kept. You will not have to exert special ef-
fort. As a monk you won’t have to remember to maintain your vows,
because you will primordially keep your monastic precepts. In the same
way, as a tantric practitioner, from the power of your realization, you will
naturally and spontaneously keep the tantric precepts.

Another method for gaining deeper realization is to conceptually des-
ignate your body, speech, and mind as those of your chosen deity in the
stage of generation practice. The practice taught in this chapter is comple-
mentary to the stage of generation practice. In this training, simply disen-
gage from conceptual designation altogether and realize the truth that is
primordially present. This method entails pure recognition, rather than
the structured, contrived practice of conceptual designation.
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Ideation of the past doesn’t need anything else to release it, for it is
.released in its own place and is self-liberating. There is an interval follow-
ing past ideation and future ideation. Do not try to modify or contami-
nate this interim by altering it or structuring it in any way. In this moment
of awareness there is no conventional reality. It is utterly free of concep-
tual elaboration or structuring.

As mentioned earlier, these moments provide you with the opportu-
nity to realize the nature of awareness: the interval after you have fallen
asleep and before you begin dreaming; the interval after you have stopped
dreaming and before you wake up; and the interval following the passing
of one conceptualization and before the next. Each of these instances pro-
vides an opportunity to realize the nature of awareness. This gap, or in-
terval, is like the space seen in a gap between two cloud banks. The space
you see is not a narrow sliver of space. In fact, this space is infinite, but

you see it through a very narrow sliver. Don’t mistake the borders for the
reality that lies between the borders.

The empty essence of awareness is not a mere vacuity. The very nature
of that emptiness is luminosity, or clarity, and pervasive, illuminating com-
passion. This emptiness displays itself in the five sensory consciousnesses
and in mental consciousness. —

The Hevajra Tantra states:

Because one is not meditating with the mind, one meditates on
the whole world. Meditating even with knowledge of all phe-
nomena is not meditation.

The Guhyasamaja Tantra states:

In the absence of real phenomena there is no meditation. The act
of meditating is not meditation. Thus, since phenomena are un-
real, meditation is without an objective referent.

The Great Brahmin [Saraha] says:

@f you release this mind-itself, which is tied up in knots, no doubt
it will be freed. Due to what phenomenon is it bound in stupidity?
The wise are completely liberated from that.

And:
All appearances that present themselves to you are like flames

spreading in a forest. Behave in accordance with the root of the
mind, which is emptiness.

The Hevajra Tantra states:

By not knowing that which entraps the world and that which

!iberates us from bondage, the world is unfree, and by disregard-
ing that, siddhis are not attained.
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And:

The world is entrapped due to attachment, and it is liberated
due to attachment itself. This inverted meditation is unknown
by non-Buddhists.

- Normally, attachment gives rise to bondage, but if you have realized
the nature of awareness, attachment can lead to freedom from bondage.
This entails an inverted meditation because there is no grasping onto the
attachment. Although many types of meditation do entail grasping, quint-
essential meditation is without grasping. The emphasis in this meditation
on the nature of the mind is nongrasping and nonconceptual prolifera-
tion. This is one mode of practice. Indeed, within Buddhism other legiti-
mate forms of practice do entail conceptual grasping in which you work
with and modify your mind. But that is not done in this practice. In the
stage of generation practice, you use your conceptual mind to generate
your body as your chosen deity. Thus, experience is transmuted by the
use of conceptual grasping. Similarly, practices in which the vital ener-
gies are directed through the channels (rtsa rlung) entail grasping. Even
the Leap-over stage of Atiyoga practice entails specific postures and gazes,
which carry a vestige of conceptual grasping. However, in this practice
dispense with all conceptual elaboration and rest in the unmediated na-
ture of awareness itself. The quintessence of this is to recognize the nature
of awareness of the moment. —

Avalokitesvara’s Teachings to Maitripa states:

Whatever arises is primordial being, so if appearances are not
disengaged from mindfulness, when all appearances arise as
emptiness, you will certainly become a king of contemplatives.

All that appears is that, and that appears nowhere. So what-
ever arises is unarisen, and that is the way of its arising.”

The Great Brahmin [Saraha] says:

The dispersion out from the mind and its recovery are the nature
of the Protector. Are water and waves separate? Cyclic existence
and equality are of the nature of space.

Dadak Metri says:

Being unborn, ideation is adventitious, and ideation is the abso-
lute nature of reality itself. Who knows that they are different? I
say they are unified.

The Jewel Radiance of the Dakinis states:

Now when there is no realization, all the dispersions of conscious-
ness are ideation. When there is realization, ideation itse!f is none
other than freedom from conceptual elaboration.
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This is a problem of Mahamudra: just as the nature of ice is

water, the wise comprehend that conceptualization and
nonconceptualization are nondual.

The Tantra of Inborn Inconceivability states:

Since that which is inborn is free of conceptual elaboration, there

is nothing on which to meditate. Do not interrupt the flow of the
objectless nature.

The Perfection of Wisdom Sutra in One Hundred Thousand Stanzas states:
Non-mental-engagement is going for refuge in the Buddha.
The Great Brahmin [Saraha] says:

ane you have seen your own mind free of conceptual elabora-
tion, contemplation in which you ceaselessly produce elabora-

tions is like searching for a glass trinket after having found a
precious gem.

And:

As there is nothing on which to meditate, bring nothing to mind.
Do not contaminate the primordial, natural state of ordinary con-
sciousness with structured objects, for the mind that is inher-
ently pure is in no need of modification.

Savaripa makes a similar comment, and Virupa says:

Without thinking of existence or nonexistence, rest in nondis-
traction. Bringing to mind anything at all, even the absence of
extremes, is to fail to abide in the reality of the nature of exist-
ence, and it is a great distraction.

— In the context of this practice it is misguided to engage in a myriad of
conceptual elaborations—identifying this, grasping onto that—thus be-
coming snared in the web of ideation. Doing this is like losing touch with
the trunk of a tree and scrambling around in the branches and leaves. —

Tilopa says:

You do not see the intellect-transcending reality of that which
transcends the intellect, which is the nature of the intellect. You do
not realize the reality of inactivity, which is the nature of activity.

Savaripa says:
In Mahamudra, in which nothing is brought to mind, there is

not the slightest thing on which to meditate; so do not meditate!

The supreme meditation is inseparable from the reality of no
meditation.
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~ The practice discussed here is the practice of taking refuge; it is the
practice of cultivating the Spirit of Awakening, and it includes the stages
of generation and completion and propitiatory practice. All those are in-
cluded in this uncontrived, conceptually non-elaborated practice of the
nature of the mind. —

The Synthesized Words states:

Without modifying its nature, leave it in its natural state. The
absence of thought is the Dharmakaya. If you let it be, without
seeking, that is meditation, whereas seeking and meditating en-
tails deluded mental activity.

Nagpopa says:

Whatever is realized with the intellect is a realization that is no
realization. That is the arising of an illness, like before. Meditat-
ing on the referent of a realization is to be deceived by ideation.
Neither an object nor an agent is established. They are imperma-
nent and false, so they are not truly existent. Therefore, that is a
path of delusion.

— While meditating, if you maintain the sense of “I” as a meditator and
think, “I realize that,” this delusion is simply one more symptom of the
problem. Such grasping perpetuates the same process that you’vebeen in
all along, namely, samsara. This is like a person going for plastic surgery to
eliminate wrinkles due to age. As time passes, the wrinkles return, and
one has to repeat the whole process all over again. In reality, you can’t
repair that which is in no need of repair. -

And:

If one cuts through too strongly with the essence of primordial
wisdom, this becomes a problem for insight.

— Primordial wisdom is naturally free of conceptual elaboration and grasp-
ing, but you must have a very firm basis in quiescence and insight to
enter into this advanced stage of practice. Even without a sufficient basis
in taking refuge, cultivating the Spirit of Awakening, and cultivating the
Four Thoughts that Turn the Mind, one may be fascinated by Atiyoga.
But this is like wanting an apple without having any apple trees. The path
is sequential. First, we must recognize, through investigation, the nature
of our various mental afflictions. Following this investigation, we must
recognize what antidotes can counteract these diverse afflictions. Then
we must continually apply these remedies in order to subdue our minds.
Just as you must prepare the soil before you plant a crop, in order to prac-
tice Atiyoga you must have a sufficient foundation, or you will encounter
problems. —
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Kamalasila says:

Thinking, “All phenomena are ultimately devoid of an inherent
nature,” and pondering, “No inherent nature exists at all,” is to
abandon genuine wisdom. With respect to such an object that
transcends existence and nonexistence, consciousness also tran-

scends existence and nonexistence. Meditate like that, without
an object.

~ The moment you think you have realized that all phenomena are ulti-
mately gievmc} of inherent nature, conceptual grasping arises again. That
is, genuine wisdom has been abandoned. -

Norbu Lingpa Déwé Dorje says:

If you recognize the clear light, there is no need for reasonings
concerning unity and multiplicity. In the direct perception of the
appearance of great bliss there is no need to seek out textual cita-
tions or inferences.

Since experience is of the nature of reality, there is no need for
a nihilistic view. Since one does not think “that is” with respect
to anything, there is no need for conceptual superimposition.

~ Once you have recognized the clear light, there is no need to engage in
the Madhyamaka analysis of examining the relationship between phe-
nomena and their components, investigating whether they are a unity or
a multiplicity. Experience itself is of the nature of reality. Therefore, don’t
fall to the one extreme of denying that which does exist or to the, other

extreme of conceptually superimposing something upon i i
i reality, which,
in fact, does not exist at all. - & up A% ich

Namké Dorje says:

If you recognize the clear light, there is no need for meditations
on the two types of identitylessness. Likewise, once you have
actually found the elephant, why look for its tracks?

A Commentary to the Dohas, which was translated by Vairocana, states:

Turning away from the intellectual authentic view, I assert the
intended meaning of the Buddha to be the view of recollective
awareness and ideation. Both appearances and emptiness are ad-
ventitious and are therefore fabricated.

Tilopa says:

Without representing, without thinking, without meditating, and
without analyzing, the mind remains in its own nature.
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Orgyen Rinpoche says:

Merely having awareness pointed out as before and know%ng
your own nature is not enough. As an analogy, due to 1§tﬁng
one’s wild stallion roam freely for many years, its owner will not
recognize it. It is not enough for the owner to recognize the horse
once it is pointed out to him by a herdsman. Methods must be
used to capture the wild stallion, then subdue it and put it to
work. Likewise, it is not enough simply to identify this wild mind.
It is said, “Oh, at this time, when the transitional process of medi-
tative stabilization is appearing to me, the delusive multitudes
of distractions have been cast off, and without wavering and
without grasping, I shall enter into the domain that is free of
extremes.” . ‘

Beginners must practice and meditate with unwavering m.md-
fulness. When the wild stallion is not subdued, it must be trained
with unwavering enthusiasm. If you waver, you will lose con-
trol of the horse, fall down, and hurt yourself. Likewise, if begin-
ners pursue ordinary thoughts, they will descend to mis.era]ole
states of existence and will be hurt; so sustain your meditation
with unwavering mindfulness.*

And:

Without meditating on anything, simply without. wavering, lgt
[your awarness] be steady, luminous and even. Flrhst practice in
short sessions, and as you become accustomed to it, practice in
longer and longer sessions. When you bring the session to an
end, do not get up abruptly, but rise slowly without losing the
sense of meditating; and proceed without losing the sense of
awareness, without wavering, and without grasping. As you eat,
drink, speak, and engage in every activity, do so withogt losmg
the sentry of unwavering mindfulness. If this happgns in medi-
tative equipoise but not afterwards, by integr.atmg this Wlth your
spiritual practice and all activities of moving, walang{ lying
down, and sitting, whatever you do will arise as meditation.*

— First, practice in very short sessions, but have as many of them as pos-
sible. This approach is like drops coming down one by one through ahole
in a leaky roof. As you become more familiar with the practice, graduglly
increase the duration of each session and decrease the number of sessions
per day. If you can maintain this uncontrivgd awareness in the post-
meditative period, this is excellent. However, if you are not able to main-
tain such undistracted, fresh mindfulness, don’t give up. Just try to im-
bue the post-meditative awareness with mindfulness and introspection.
Between sessions many thoughts will arise, so you should enhance your
practice by observing their nature. Integrate as much Dharma practice—
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including mantra recitation, discursive meditation, and so forth—as you
can throughout the entire course of the day, so that all your mental states
arise as meditation.

For example, after a session of practicing the stage of generation, at-
tend to the fundamental, equal nature of appearances by seeing all forms
as the Buddha’s body, all sounds as the Buddha'’s speech, and all thoughts
as expressions of primordial wisdom. By so doing, your post-meditative
experience will be enhanced by the insight gleaned from your formal
sessions.

Being introduced to the nature of awareness is often likened to concep-
tion in the mother’s womb. Once you recognize that a child has been con-
ceived, you nurture the child in the womb. Similarly, after being intro-
duced to the nature of awareness, you cultivate awareness by sustaining
your realization of its nature. The actual birth of the child is likened to
engaging in the practice. Once the child is born, parents do all they can
to nurture and protect the child, until it is able to take care of itself. Simi-
larly, after our introduction to and initial realization of the nature of aware-
ness—like parents nurturing their child through infancy, youth and
adolescence—we must protect our practice, so that our realization is not
overwhelmed by the various outer and inner obstacles that arise.

How should we practice Dharma? If you were on death row waiting
for your execution, only one thought would constantly occupy your mind
day and night: “How can I get out of here?” In the same way, if you recog-
nize the nature of the suffering of cyclic existence, you will naturally want
to escape from that suffering and its sources. The way to escape is to enter
through the gateway of Dharma.

To enter this gateway, you must first receive Dharma so that you can
put it into practice. Receive Dharma like a bee taking nectar, careful not to
destroy the flower that is the nectar’s source. People learning Dharma
often become easily tired and frustrated, indicating that they’re not yet
tired of samsara. This is due to having not gained a deep realization of the
Four Noble Truths and the Four Thoughts that Turn the Mind. Thus, they
do not have a clear understanding of why they are studying and practic-
ing Dharma. Practitioners with a genuine commitment to Dharma and a
sincere aspiration to achieve perfect enlightenment are rare. It is chiefly
pride in their own qualities, ideas, and opinions that obstructs their un-
derstanding drawn from hearing, thinking, and meditating on Dharma.
Once you enter through this gateway of Dharma, you are committed to
adhering to ethical discipline. If you fail to maintain ethical discipline,
your practice is a mere pretense. Such a person is like a bee that mutilates
the flower from which it takes nectar.

If you seek liberation, you must have more than an intellectual under-
standing of suffering, its causes, and the antidotes; you must practice for
this understanding to mature. Just as a deer shot by a hunter retreats into
solitude to heal itself, so too, you should withdraw from all superfluous
activity. At the very least, occasionally withdraw into solitude in order to
practice. As a result, you may realize the one taste of reality and cut through
the divisions created by delusion, attachment, and hatred. Once you have
gained this realization, you become as fearless and powerful as a snow
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lion. You have then achieved the state of confidence. At this point, your
own self-interest is fulfilled as you observe all phenomena as displays of
awareness. Having brought your own inner transformation to perfection
with the motivation of being of benefit to others, you are now fully capable
of serving others’ needs. This is the path of a true Dharma practitioner. -

The Tantra of the Synthesized Mysteries of Avalokitesvara states:

With a balanced degree of tension and relaxation, meditate on
the empty state free of conceptual elaboration.

— In the course of meditation, the degree of tension may be too strong, in
which case we tend to feel tense or stressed out. When the mind is too
relaxed, it becomes muddled. Through our own experience, we must find
a balance so that we do not fall to either of these extremes. Then, in this
state of balance, meditate on the empty state free of conceptual elabora-
tion. There is nothing on which to meditate; rather, allow your mind to
rest without a specific focus. —

And:

First, like placing a looped rope in water, firm up your posture
and awareness to a suitable degree, and in that state gently re-
lax. Right after that, rest in fresh, stable, present, lucid openness.
That tension gives rise to clarity, and the relaxation gives rise to
steadiness and a degree of joy. Resting in a state of freshness gives
rise to emptiness and a primordial absence of focus. Entering
into this state in a single session and with a single gaze is said to
be unmistaken meditation of the kind the Buddha intended.

Meditate like that for a long time. If ideation proliferates, con-
centrate. If clarity decreases, relax. Most importantly, rest natu-
rally when there is no problem. At that time, in terms of aware-
ness, the essence is empty lucidity, the nature is unmediated lu-
minosity, and the display is undirected openness. Remaining in
the single state of luminosity, awareness, and emptiness is flaw-
less Mahamudra, so the tantras state, “Meditate in a state of emp-
tiness free of conceptual elaboration.”

— It is most important that you find a suitable balance for your physical
posture as well as for the quality of awareness, so that it is not too tense or
too lax. If you find a balance that has the characteristics of freshness, sta-
bility, and so forth, then it is said that all excellent qualities are complete.
You need to persevere in practice to gain familiarity. This creates habitual
patterning, so that progress can be made on the path. If the mind becomes
filled with thoughts, bear down a bit. If clarity decreases, relax. If no prob-
lems arise, apply no antidote at all. Remaining in a single state of luminos-
ity, awareness, and emptiness is the very quintessence of Mahamudra. —
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Songtsen Gampo says:

The reality-itself of Avalokitesvara accords with Mahamudra, and
the meditation is presented in terms of analogies together with
their referents.

First, nonconceptual luminosity is like a butter lamp unmoved
by wind: in a butter lamp unmoved by wind, the base of the
wick is aflame, the shaft of the wick is luminous, and the tip is
sharp. Likewise, when the mind is left without modification, it
is fresh, naturally limpid, and relaxed.

Second, recognizing memories and thoughts as empty is like
recognizing a thief: due to recognizing a thief, he cannot steal.
Likewise, whatever experiences of laxity and excitation arise, by
recognizing their nature as empty, you abide in Mahamudra
through mindfulness alone.

The lifestyle is presented in terms of analogies together with
their referents. The nondual encounter is like the meeting of a
mother and son: once a mother and son recognize each other,
there is no doubt about the matter. Likewise, whatever appear-
ances arise and whatever is recalled in the mind, one recognizes
them as Mahamudra.

In the same vein, Songtsen Gampo says:

This Dharma of Avalokitesvara is taught in accordance with the
Great Perfection. Encountering reality-itself is like meeting some-
one you have known before. That and nothing else is reality-
itself. The condition of remaining without recognizing your own
mind-itself is to be understood like this: when you meet a man
you have known earlier, you clearly recognize him. Likewise,
you recognize your own mind-itself as reality-itself, simply by
the spiritual mentor pointing this out.

The reality of ideation arising as primordial wisdom is like
fire spreading in a forest. In the unceasing ideation of the present
there is nothing to be apprehended. For example, if a fire is lit in
a thick forest, all the shrubs and trees assist the fire. Likewise, all
the coarse and subtle thoughts of the three times initially have
no origination and are empty; in the interim they have no loca-
tion and are empty; and finally they have no departure and are
empty. So they arise solely as empty primordial wisdom.

The meaning of the self-releasing of signs is like water merging
into water. All phenomena that appear as real signs are none other
than reality-itself. For example, once bubbles have arisen, they
dissolve back into the water. Likewise, all phenomena arise from
reality-itself, then all phenomena are released in their own state.
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= Once you have recognized the actual nature of ideation, then as thoughts
arise, they actually enhance the emergence of primordial wisdom. Ide-
ation is like kindling that fuels the blaze of primordial wisdom. The ex-
pression, “In the unceasing ideation of the present there is nothing to be
apprehended” refers to the specific phase of the practice in which your
mind is overwhelmed by layers of ideation. There are so many thoughts
that you can’t possibly recognize all of them. But step by step, through
engaging in the practice, you refine your awareness so that the moment
they arise you recognize them and simultaneously see their nature. More-
over, you gain deeper insight into the absence of their origination, loca-
tion, and departure. In other words, you understand they are thoroughly
empty in nature. In order to do that you must first recognize them, but
before this is possible you will probably be overwhelmed by them. This
whole process transforms ideation into an aid to spiritual maturation.
These conceptual constructs are self-liberating, without any external
intervention. —

Dagpo Rinpoche taught the meaning intended by Dombi Heruka:

Just as water is limpid if it is not disturbed, rest without modi-
fying the state [of awareness]. Like the sun unobscured by
clouds, rest in your own nature, without inhibiting the six fields
of experience. At all times and during all activities be without
distraction.

— When the sun shines into a pool of limpid water, the pool is transparent
and luminous. In this practice, if you do inhibit your thoughts, feelings,
and so forth, the exertion itself disturbs the awareness and limpidity is
lost. Therefore, relax into your own nature without inhibiting any of the
six fields of experience. At all times do your best to maintain the qualities
of mindfulness, introspection, and conscientiousness, and do not fall into
the other extreme of following after the six fields of experience. -

The venerable Dragpa Gyaltsen says:

Observe the mind of the mind that is mindless. If you see some-
thing, that is not the mind-itself. Seeing without seeing is seeing
the mind-itself. Do not be distracted from the unseen mind.

- If you think that the mind does exist, that is fine, but then look at it. Can
you identify its essence? If you do see something, what you see is not the
mind-itself. Do not be distracted from the unseen mind-itself, because, as
soon as you do, you will lose it. —

The venerable Sakya Panchen says:

When self-arisen primordial wisdom arises, all conceptualization
turns into the nature of primordial wisdom. There is no difference
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between meditating and not meditating, and ideation dissolves
into the absolute nature of reality.

Kyemé Zhang says:

In Mahamudra meditation there is no definite sequence. There
is no order or enumeration of preliminaries, main practice, and
conclusion. There is no need to calculate the time or date. When-
ever you remember, maintain your practice and be at ease. There
is no beginning, middle, or end. Your own mind is unborn and
unceasing. In the case of water in which silt has been raised up
by waves, if you leave it to itself, it will become placid and lim-
pid. In the case of your mind that is obscured with conceptuali-
zation, if you leave it in its own nature without modifying it, it
becomes limpid. Do not modify it, but be at ease. Do not draw in
your consciousness, but let it roam. Do not crave anything, but
let it be. Do not fix your attention on an object, but let it be. Do
not engage in many activities, but simply be present. Without
seeking a place to put the mind, let it be like space with no foun-
dation. Do not think of the past, future, or present, but let your
consciousness be fresh. Whether or not ideation flows out, do
not intentionally meditate, but be loose. In short, without medi-
tating on anything, let your consciousness be just as it is. There
is no need for anxiety about anything, but know that everything
moves in the state of the Dharmakaya.

— In this phase of practice, you don’t need to contemplate the Four Noble
Truths or the Four Thoughts that Turn the Mind. You don’t need to take
account of particular times of day or auspicious times to practice.

If you leave your mind in its own nature, without modification, struc-
ture, or adulteration, it becomes limpid. In that state of awareness, there
is no question of either contamination or noncontamination because all
kinds of duality have been left behind. Do not have fancy ideas about this
or complicate it. Do not pursue further questions at this point. This qual-
ity of freshness is not sormething contrived nor is it brought to conscious-
ness; rather, it is a primordial freshness that you allow to be present in the
mind. Be loose by allowing the mind to be relaxed in its own nature. —

The glorious G6 Tsangpa says:

In a relaxed and loose manner, place your consciousness in its
primordial state that is inconceivable and ineffable. “To place” is
just words. There is nothing grasped that is to be picked up and
attended to, nor anything modified on which to place the atten-
tion. Apart from settling in the nature of being, there is nothing
mentally created on which to meditate. There is no meditation
on indistinct deities. There is no impossible recitation. There is
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no training in unmasterable techniques. Let the mind settle in
itself. Let it be, without fabricating or managing anything. Al-
though you are told to be present without structuring anything,
you want to fabricate bliss, stillness, limpidity, clarity, nonexist-
ence, and emptiness. Stop that! Leave your mind fresh, relaxed,
and naturally limpid.

It is fresh because the newness has not been lost. It is relaxed
because it is effortless. It is settled in natural limpidity because it
is remedy-free.

~ In this stage of practice there are no deities to imagine, so you can’t be
frustrated because your visualization is unclear. There is nothing to re-
cite, so you don’t have to accumulate hundreds of thousands or millions
of mantras. You don’t need to train in unmasterable techniques, so ardu-
ous disciplines involving the channels and vital energies and so forth are
not needed. Simply let the mind settle in its own nature. —

Yang Gonpa says:

The essence of thoughts that suddenly arise is without any na-
ture. Do not inhibit their appearance in any way, and without
thinking of any essence, let them arise clearly, nakedly, and viv-
idly. Likewise, if one thought arises, observe its nature, and if
two arise, observe their nature. Thus, whatever thoughts arise,
let them go without holding onto them. Let them remain as frag-
ments. Release them unimpededly. Be naked without an object.
Release them without grasping. This is close to becoming a Bud-
dha. This is the self-extinction of samsdra, samsara is over-
whelmed, samsara is disempowered, and samsira is exhausted.
Knowledge of the path of method and wisdom, appearances and
emptiness, the gradual stages, the common and special paths,
and the 84,000 entrances to the Dharma is made perfectly com-
plete and fulfilled in an instant. This is self-arisen, for it is present
like that in the very nature [of awareness]. Natural liberation is
the essence of all the stainless paths, and it bears the essence of
emptiness and compassion.

The basis is the nature of existence that does not dwell in
samsara or nirvana. The path is the union that does not dwell in
samsara or nirvana. The fruition is the transcendence of misery
that does not dwell in samsara or nirvana.

In an instant there is self-liberation of the nature of existence
that is not created by anyone. This complete, unmistaken, defi-
nite path is called self-arisen, essential self-liberation. Recognize
this very stream of ordinary consciousness as an unmediated,
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objectless phenomenon. It arises without anyone creating it; it is
primordial, for it is originally pure. Because its nature remains
like that, it is simply present, and meditation is self-arisen, pri-
mordial, and simply present.

In such practice it is important to rest the mind without dis-
traction and without meditating. If you are distracted, you re-
main an ordinary being. If you meditate, however you do it, it
will be misleading. In the state of not meditating, do not be
distracted!

— Suddenly arising thoughts have a dreamlike quality. Whatever thoughts
occur, let them go to pieces. Then samsira loses its glamour and is
disempowered. In an instant all the 84,000 entrances to the Dharma are
perfectly complete; nothing is added to them, and nothing is left out.

Avoid the two extremes of nihilism and substantialism, in which samsara
represents the extreme of substantialism and nirvina represents the ex-
treme of nihilism.

To illustrate the self-arisen, essential nature of self-liberation, if we re-
gard the Buddhas or the pure realms as existent and grasp onto them, we
fall to the extreme of substantialism. On the other hand, if we regard them
or other phenomena as nonexistent, we fall to the extreme of nihilism.

While meditating, if you allow your mind to be carried away by
thoughts, you will remain an ordinary person. If you do something other
than simply allowing the mind to rest in its natural state, you have gone
astray from this practice. —

Siddha Orgyen says:

(1) Rest in unstructured freshness. (2) Let go of memories and
thoughts. (3) Transform diversity into an aid. (4) Practice letting
go of appearances.

(1) Rest in unstructured freshness: Be at ease, like a brahmin
spinning yarn. Be loose, like a sheaf of straw for which the cord
has been cut. Be gentle, like stepping on a soft cushion. Other-
wise, you will trap yourself as if you were caught in a spider’s
web. Even if you tighten up your whole body and mind like a
woodcutter on the side of a cliff, your mind will not want to be
still. In a state free of a meditation object and a meditator, post a
sentry simply by undistractedly withdrawing the mind, then
evenly let it be. Thus, awareness circles back to its own resting
place, like a mother camel who has been sent away from her calf.

Therefore, the critical point of sustaining the attention is just
knowing how to relax in a state of nondistraction without medi-

tating. This is profound. Again, it is said that relaxed conscious-
ness is not something easy.
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— Brahmins spin yarn skillfully, without frantically trying to finish their
job. In fact, they do it as if they don’t care if anything gets done. They just
methodically, gently, but steadily carry on the task without too much ten-
sion or too much looseness. So be at ease like a brahmin spinning yarn.

Perhaps you have traveled to Asia and seen the farmers carrying enor-
mous bundles of straw on their backs. When they arrive at their destina-
tion, someone cuts the cord that holds the bundle together, and the straw
falls into a loose heap on the ground. Just so, let your awareness be like a
fallen sheaf of straw.

Woodcutters in Asia unable to find wood in the valleys search for it on
the face of cliffs. Holding onto the cliff face for dear life with one hand,
they cut the wood with the other. If you restrain your mind that tightly, it
will not be still.

A mother camel who has been separated from her calf circles back until
she finds her young. Likewise, even if awareness becomes caught up in
thoughts, it will circle back to its own resting place. —

(2) Let go of memories and thoughts: This mind primordially,
originally exists as the Dharmakaya. The very forms of that are
the six fields of experience arising as various memories and
thoughts, and the mind moves after each of those objects. Once
there arises in your mind-stream the experience of all of them
recognizing their own nature in their own state, the essence of
Mahamudera is seen. In such realization there is no expulsion of
bad things that are not meditation, and there is nothing to be
affirmed. Whatever thoughts arise, do not be distracted from
them, but practice like the flow of a stream.

— Memories, thoughts, and fantasies are simply like formations of clouds
that arise in the sky and then vanish. To recognize the actual nature of
them is not to get in touch with your feelings, but is to recognize the empty
nature of these thoughts in their own state. By doing this, you see the
essence of Mahamudra. Thus, whatever comes up is not identified as being
incompatible with your meditation, and so you don’t need to get rid of it. —

(3) Transform diversity into an aid: Whatever appearances of
the eight mundane concerns arise, do not regard them as a prob-
lem, but relate to them as aids. If you know that point, there is no
need make a point of seeking nonconceptuality, and there is no
need to regard thoughts as a problem. Your awareness is then
bountifully sustained, without the onset of a famine of spiritual
practice. So, without seeking mental stillness, clarity, or joy, prac-
tice without rejecting or accepting anything that appears. Such
ordinary consciousness is without fabrication or structure. This
very self-illumination is the encounter with all phenomena.
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(4) Practice letting go of appearances: Then all memories and
thoughts, all appearances, and all experiences of activities arise
in the nature of Mahamudra. Just as no ordinary rocks are found
ona golden island, the various phenomena of samsira and nirvana
naturally do not lose their freshness; their countenance does not
change; and they arise as self-originated, inborn, primordial wis-
dom, in the nature of unfabricated, uncreated, primordial
Mahamudra.

- If you regard the appearances of the eight mundane concerns as aids,
there is no need to try to still the mind or get rid of thoughts.

If you arrive on an island composed totally of gold, not even a single
ordinary rock will be found on it. Similarly, when you come to this phase
of genuine Mahamudra practice, all thoughts arise as aids. None will sim-
ply be ordinary. In this way, the various phenomena of samsara and nirvana
naturally do not lose their freshness.

When you come to this genuine state of Mahamudra, there are no
grasped appearances. Even if you search for them, they cannot be found.
This is called actual primordial wisdom. The fruition of this practice is the
total presence of awareness. Quiescence, insight, identifying the nature of
the mind, and subsequent practice all lead to, and culminate in this total
presence of awareness. At this point, there is no grasping onto appear-
ances. Appearances do arise, but there is no grasping onto an appearance
as being “this” or “that” or as being “good” or “bad.” They are present,
but without any grasping whatsoever, and awareness is totally present.

Here is a more detailed account of the phases of the practice: first, rec-
ognize thoughts as they arise. One thought arises and you recognize it.
Another arises and you recognize it. Then upon recognizing the ideation,
penetrate further to realize its empty nature. Then by the very recognition
of the empty nature of thoughts, they naturally vanish of their own accord.
In the next stage, the ideation continues to arise, and whether the
thoughts are good or bad, they are viewed as an aid to your practice.
Each has the quality of self-illumination, or natural radiance. This self-
illumination is in the very nature of the thought itself. It is not something
added onto the thought. At this point, actual primordial wisdom becomes
manifest. You must progress sequentially in the practice, without expect-
ing immediate results. On the other hand, there are some people who
enter instantaneously into the fruition stage, but they are very rare.

You may find in meditation that when thoughts are not arising, you are
able to maintain a continuity of mindfulness, but when they do arise, you
get distracted and mindfulness is lost. In that case, it is very difficult sim-
ply to observe thoughts without their obstructing mindfulness. The prob-
lem is that you are still grasping onto thoughts. When you begin meditat-
ing, you may have the preconception that the thoughts will be helpful, or
that they will be a nuisance. Both preconceptions entail grasping. How
can you counteract this? Just focus your awareness on the very nature of
the thoughts as soon as they arise. It’s a very subtle and demanding task,
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but it can be done. As soon as the thought arises, look into its nature. By
so doing, you will not get carried away by it. This approach will counter-
act grasping. Then you will not regard thoughts as flaws in your medita-
tion, nor will you look forward to a future state of meditation in which
thoughts no longer arise. When you reach the state in which thoughts no
longer arise, you will most likely be dead. In the meantime, you actually
need thoughts because it is through observation and insight into the na-
ture of the thoughts that you eventually recognize them as displays of
primordial wisdom. —

According to the tradition of The Great Perfection Aro Oral Lineage by
Yagdey Panchen:

In the state of luminous, empty awareness, free of grasping, re-
lax gently, be completely loose and totally present; do not inhibit
appearances, do not reject them with antidotes, do not alter them
with the intellect, and do not fabricate or modify them. What-
ever appears, and however it appears, turn inwards upon that
alone, and without modifying, negating, or affirming anything,
be at ease in your own nature. Settle in luminosity without grasp-
ing. That is called “the great total presence of Aro.” Amazing!
And yet it is so.

— This state of Mahamudra, in which you abide in luminous, empty aware-
ness, free of grasping, is beyond any distinction of relaxation and
nonrelaxation because it is free of conceptual grasping. It is beyond dif-
ferentiation and free of extremes. This state of awareness is characterized

by two qualities—luminosity and emptiness. The quality of emptiness -

counteracts the extreme of substantialism; luminosity counteracts nihilism. -

Dong Kachopa Saraha says:

Hey, son, listen! Observe your own mind. Unstructured con-
sciousness of the present is what the Jinas of the three times have
in mind. This direct perception, devoid of obscurations, and free
from all substantialist and nihilistic extremes, is without rejec-
tion or acceptance, hope or fear. So do not modify the mind-it-
self, just as it appears.

The body and mind are unestablished: like a rainbow in the
sky, they appear but are empty. Whoever realizes this dissolves
like space into space, and when that happens, what a sight it is!

— The first moment that you experience the mind-itself, or your Buddha-
nature, it comes as an unprecedented experience, even though it has pri-
mordially been present in you. Since beginningless time, you have been
touring the six states of existence, searching everywhere. You have spent
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all this time roaming in samsara, never having known the actual nature of
your own mind. For that reason when you recognize it for the first time, it
is utterly astonishing and unprecedented, even though it has been there
all along. Within Buddhism, there are many meditative techniques and
systems. There is also much striving. In the Hinayana system much effort
is given to realizing personal identitylessness. In the Mahayana there are
various philosophical systems. Even within the Madhyamaka school there
are different interpretations that can be differentiated and studied. You
can study to be a Svatantrika Madhyamika as opposed to a Prasangika
Madhyamika. Similarly, within the practice of the stage of generation, there
are three types of samadhi, and even in Atiyoga there are the three catego-
ries of the Mind Division, the Expanse Division, and the Practical Instruc-
tions Division. What is the aim of all of these methods? They are all aimed
at this one stunning, unprecedented realization of the nature of the mind. -

Gyaton Chokyi Zangpo says:

Observe the nature of whatever appears and whatever occurs. If
there is an observer, observe that, too.

If there is joy, observe the nature of the joy. If there is an ob-
server, observe that, too.

If there is pain, observe the nature of the pain. If there is an
observer, observe that, too.

If you find nothing to observe by looking, leave that, too, in
equality, without grasping.

If you do not even find yourself as the observer, leave that,
too, in equality, without grasping.

— Whatever mental events arise, observe their nature once they have arisen,
and recognize that they are unestablished. You may recognize that sim-
ply by investigating their nature, or you may apply the three-fold method
of investigating their origin, location, and departure to establish that ide-
ation is unestablished and empty in nature. The gist of the above citation
is that whatever you attend to, even if it is identitylessness itself, it is im-
perative that you redirect your awareness back inward and observe that
which is doing the meditation. In other words, seek to observe the observer.

A horse may have a bridle with a rope tied to a stake planted in the
ground, which allows the horse some leeway to roam around. But if the
stake is pulled up, the horse is completely free. The stake that impedes
our freedom is grasping. To have freedom, genuine realization, it is neces-
sary to dispense with grasping. In the course of all of this meditating, we
are really searching for ourselves and the nature of our own being, our
own Buddha-nature. Samantabhadra is a Buddha because of recognizing
this Buddha-nature, whereas we samsaric beings are not Buddhas because
we fail to recognize our own nature. We insist upon the duality between

our own nature and that of our Buddha-nature, and as a result we con-
tinue to revolve in samsara. —
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Avalokitesvara’s Collected Essential Instructions states:

In the stage of completion, the posture is characterized by the
seven qualities of Vairocana, the breath is left alone, and without
intentionally bringing anything to mind, the mind is placed
steadily in single-pointedness. That is the initial placement with-
out distraction.

Once you are accustomed to that, then whatever thoughts
arise, recognize them and focus just on their nature. That is in-
termediate placement without structure.

Wherever dependent consciousness goes, to all objects and
subjects, leave it in equality, and rest in that. That is the final
letting go.

In case of laxity, stay in a cool place and elevate your gaze. In
case of excitation, stay in a warm place and lower your gaze.

—~ These are the phases of the practice. For those of you who are interested
in practice, attend to these instructions. Now is the time for practice, even
for you who are of a scholarly bent. When we engage in the eight mun-
dane concerns, we are simply perpetuating samsara and sowing seeds for
the six types of existence. That is not the task here. This is the time for
practice.

While you are meditating, if you experience drowsiness or lethargy,
stay in a cool place. On the other hand, if you are succumbing to bore-
dom, temporarily suspend the meditation and reflect on the benefits of
the practice. Inspire yourself. Arouse your mind. You may want to read
and reflect upon the life stories of some of the great adepts of the past.
Also, review the Four Thoughts that Turn the Mind. -

The glorious Tsuglak Trengwa says:

Therefore, whatever happiness and sorrow, mental afflictions in-
cluding the three poisons, and good and bad thoughts arise, do
not follow after them, but turn inwards and steadily observe
them. By so doing, the essence of all states of consciousness will
vividly appear only as empty, luminous, and pure of a self-na-
ture, just as there is no difference in the fluidity of all water. Thus,
you will intuitively know that there is nothing to reject or affirm
in anything and that there is no need to do so, and you will spon-
taneously transcend the intellect.

Whatever virtue you perform, such as generosity, that is im-
bued with this authentic vision gains the name the perfection of
generosity and so forth, and it becomes a true cause of supreme
enlightenment and the unification of the two collections. This is
meditation on the true meaning of all the yanas simultaneously,
and this is the foremost of all unions of quiescence and insight.
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Drungchen Kiin-ga Namgyal says:

The critical point for samadhi is to place the mind at ease in its
own nature. Nakedly, in a relaxed way, observe the nature of the
mmd. at ease. Rely upon the continuous mindfulness of simple
nondistraction. Whatever thoughts arise, observe their nature,

withqut intentionally rejecting or accepting them, and without
any kind of modification.

Bring forth the reliable shepherd of mindfulness of simple nondis-
traction, without meditating on anything, and without indulging in
even the slightest trace of hopes for the meditative state to arise or
fears that it will not, or hopes for expansiveness and excellent experi-
ential realizations or fears of the occurrence of hindrances or errors.

- Rerpember that in this practice there is nothing on which to meditate
Remalp simply without distraction and without bringing anything to mind
as an.mtex}tional object of meditation. You may practice the meditation
described in this chapter minute by minute, for hours, days, years, or life-

times. This is something to which you can devote yourself, and this per-
severance will eventually lead to genuine realization. —

G



CHAPTER SEVEN
Mahamudra

Homage to AvalokiteSvara!

These are the profound practical instructions of Avalokitesvara. Here
is the manner in which experiential realizations arise. If you engage in
the preliminary and main spiritual practices with great perseverance,
signs of those two phases of practice will occur. One in whom those
signs appear swiftly and simultaneously is called a “simultaneous
individual,” who bears karmic dividends from past lives. Such people
are rare. Those in whom the indeterminate signs appear to a high de-
gree are middling individuals of the Leap-over class. So if they medi-
tate, it will be very effective, but there is the danger of their sliding
back to an ordinary state due to succumbing to pitfalls. In “gradually
guided individuals” it is hard for the signs to come, but they do gradu-
ally appear as a result of continual, sustained meditation.

~ The critical point is to practice with zeal. Zeal does not entail mere
diligence, but enthusiasm and an enduring quality of delighting in prac-
tice. If you practice with zeal, then signs of success in both the prelimi-
nary and main phases of practice will occur.

A simultaneous individual hears the teachings and immediately has
signs of genuine realization. Such people have purified their obscurations
and accumulated merit in previous lives, so they are primed to gain real-
ization. They are like a light sleeper, who, when tapped lightly on the
cheek, is immediately and fully awake. Likewise, with the slightest cata-

lyst this type of individual is wide awake. Obviously, such individuals
are very rare.
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Middling people of the Leap-over class have indeterminate signs, which
is to say that when they practice, signs of progress sometimes appear and
sometimes don’t. At times, one type of sign will appear and at other times
another type will appear. There is no definite order or regu}anty with
which the signs appear, but they do nevertheless appear to a high degree.
By engaging in rigorous practice, the middling person can progress quite
rapidly. It is said that if you squeeze a snake, its hmbs.v'vﬂl appear. Simi-
larly, if you squeeze a middling individual, good qualities appear. How-
ever, such practitioners must be very careful not to fall back into a mun-
dane state of consciousness in which they are swept away by their faults.
This precarious situation can be avoided by making fr.equent prayers for
protection to one’s spiritual mentor. Although it is d1ff1cu}t for signs to
arise for those who are “deep sleepers,” by applying discipline and perse-
verance to their practice, the signs will appear. -

Moreover, there is no certainty as to when the signs of meditat.ing
on the preliminaries will occur. They may come gradually or as side-
effects, so recognize whether or not the signs have appeared. In the
event of good signs, do not be excessively elated. The non-appearance
of signs is an indication of thick obscurations, so develop er}t‘}\uglasm.
1f bad signs occur, recognize these as indications of the purification of
obscurations, and do not speculate about them.

— You need to examine in terms of your own experience whether or not

signs of progress have arisen. If good signs do appear, don’t get excited or
you will fall right back into the cycle of the eight mundanp concerns.
Whether you are wearing gold or steel handcuffs, the effect is the same.
On the other hand, if you don’t have signs, don’t bgcome disturbed ei-
ther. Just recognize that there are too many obscurations and respond by
arousing your enthusiasm and perseverance. o

This advice is valid not only for spiritual practice but for life in gener.al.
Commonly, when something good happens in our lives, we respond with
elation. Underlying this response is a sense of self—cen_teredness. If we
respond to good fortune with exaggerated elation, then in tl}e face of ad-
versity we will probably respond with exaggerated depression. In either
situation, even if the Buddha were to come to us, he would not.be able_ to
calm us down. With no sense of equanimity we continue to cycle in samsara,
which indicates our impatience and weakness. ' o

If bad signs appear, don’t wonder and worry. Simply recognize tt}ls is
an indication of purification and respond with even greater enthusiasm
and diligence in your practice. —

First, these are the signs of the preliminary practices. G6 Tsangpa says:

If you meditate on death and impermanence, [1] the cord that
connects you to your homeland will be cut, [2] the glue of your
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relatives will crumble, [3] and attachment to food and wealth
will be severed.

If you meditate on the difficulty of obtaining a human life of
leisure and endowment, [1] you will not engage in pointless ac-
tivities, [2] you will apply yourself enthusiastically day and night
to Dharma activities, and [3] you will avoid evil companions.

If you meditate on the faults of the cycle of existence, [1] you
will see sensual attractions as a cause of misfortune, [2] you will
entrust yourself to the Three Jewels, and [3] your obsession with
mundane concerns will cease.

— The cord that connects you to your homeland is precisely your attach-
ment to and identification with your homeland. People can identify so
strongly with their country that they take on the qualities of the nation as
a whole—its history, its culture, its government, its wealth, and its influ-
ence. It is as if they embody it all. Americans don’t have a monopoly on
such identification, for other nationalities do this as well. Don’t think that
it is enough just to leave your homeland and move to another place. The
abandonment of grasping is one of the signs of successful meditation on
death and impermanence. In truth, you are just severing attachment to
rocks, dirt, trees, and so forth.

Just as one can identify strongly with one’s homeland, it is also pos-
sible to identify strongly with one’s relatives. Again, meditation on death
and impermanence will crumble the glue of this attachment.

Our obsession with food and wealth can be severed simply by being
satisfied with that which is sufficient. If you have enough to eat and your
basic needs are met, that is sufficient. Meditation on death and imperma-
nence draws the mind away from the fixation of mundane activities and
long-term goals and projects, and it brings the mind to the present.

You must recognize that not only is life short, but we don’t even know
how short it is, and it is very difficult to achieve this human life of leisure
and endowment again in the future. So dispense with the eight mundane
concerns and apply yourself to virtuous activity. When you meditate on
the difficulty of obtaining this precious human life of leisure and endow-
ment, you will let go of all pointless activities. Moreover, you will apply
yourself to spiritual practice that is of genuine benefit to yourself and
others in this and future lifetimes. A sign of having such a realization is
that you will not flaunt the fact that you have completed a one- or three-
day retreat. Rather, you would hide your head in shame because spiritual
practice is not a one-day event but a lifetime commitment at the very least.

You will also avoid associating with evil companions, whether they are
male or female. Consorting with people who have nonvirtuous tenden-
cies inevitably gives rise to nonvirtue in your life. This is not to say that
you never associate with such companions, but that you shouldn’t follow
their behavior. You may indeed spend time with them, but you do so with

the compassionate motivation to be of benefit to them, without following
their example.
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By meditating on the faults of cyclic existence, you will see the attrac-
tions of the desire realm—the realm we live in—as a cause of mlsfortunt::i
and you will come to venerate and respect the Buddha, Dharma, an
Sangha. -

Thus, by cultivating the four preliminaries, egch of the outer, inner,
and secret signs will appear. First, these are the signs of receiving bless—
ings due to making supplications: the outer signs are that due to bound-
Jess adoration and reverence, even when your spiritual mentor is presgnt,
out of adoration you wish to touch his body; and because your mmd'
has been captivated by the spiritual mentor, you think of pothmg else;
and prayers of supplication arise unceasingly day and night.

- cultivating the four preliminaries, various outer, Inner, and
secrgfe\tu z;;gs will appegar. The essence of the meditatlon on th}(:,se tl:otil_'
Thoughts that Turn the Mind is turning your mind away frqm t te E}I ran_
tions of the cycle of existence. If this doesn’t happen, you continue to hr[c‘)u :
der in the ocean of attachment. The blaze of hatred, delusion, attac . ent,
pride, and jealousy continues to arise. Both the teacher and the studen s-
may fall under the sway of the eight rpundane concerns. Botl;lmust retc}i)gir
nize that the cycle of existence is without essence and totally turnt eh
minds to Dharma. For Dharma to be of true beneﬁt, the teacher must t:iac !
with a pure motivation, and the student must bring forth a pure motiva

i ile listening. ) )
tlogevggllleclésfmorﬁy mix their practice of Dharmfa with the eaght m\cin-
dane concerns. These people may hear manyAteachmgs and. stu }é afst: L:
ously. They may even think about.the teachings and medlltat(fe, u } ri:cse
cally they have not turned their minds away frcfm the cycle oh.ex1s ence.
Rather, they maintain their commitment to samsira. The onlfy th ml% }v\vronag
with this approach is that they do not see the essence c; the : arma,
because they have failed to see the vacuous nature of cyclic exis en:,.e..n

Due to making prayers to your primary splrltgal mentor, l?y prgc élccl1 h§
guruyoga, great faith and reverence arise for this mentor. Since thu r
Sakyamuni is not present at this time, your spiritual mentor is (13 g d}i
bridge to the Buddha. Therefore, perceive your meptor as the a;tua t\g .
dha. You may wish to touch his body not out of desire and attac meIr\xll r‘é-
because of your pure devotional wish to be; close to your merﬁtor. u0are
over, this feeling will not come from an attlt'ude of thmklr}g that yotime
special and holy. If your practice of guruyogais very pure, a ter somi ; ali
you will see all appearances as being the appearance of your msn f0 , il
sounds as the speech of your mentor, and all tboughts as the mflfn od yoi ur
own mentor. In other words, all of your experiences will be suffused w
ur spiritual mentor.

thifp;gsfrflgfu:fgr? the 1i)hysical qualities rather than on the transcen?ttein;
aspect of the Buddha, eventually when your mentor dies, these qualitie

Pl

Mahamudra 153

will vanish, and your practice will collapse. Therefore, the proper way to
cultivate a relationship with your mentor is to cultivate deep reverence,
faith, and devotion, and with that attitude engage in the practices of hear-
ing, thinking, and meditating, while simultaneously doing your utmost
to abandon nonvirtuous activity. By so doing, you will receive blessings
from the Buddha himself. When there is such inspiration and blessing,
you will find that you will not suffer from fatigue in your practice.

If you have received teachings and initiations from many teachers, that
is fine, as long as you purely maintain your relationships with them. Oth-
erwise, even Padmasambhava cannot help you. Students commonly hear
teachings, receive empowerments, take precepts, and pose questions to
their spiritual mentors. But then they either don’t remember the answers
or don’t apply them to their practice. What benefit is there in that? Tradi-
tionally, in Tibet, Lamas posed questions to their students to determine
the level of their experience and insight and to see if they were going
astray in their practice. In the West, where the Dharma is just beginning
to flourish, this situation is reversed, so students often test the Lamas to
see how well they answer their questions. —

These are the inner signs: Your realizations are enhanced simply by
recalling your spiritual mentor, outer appearances present themselves
as if they were apparitions, inner consciousness appears as unmedi-
ated, clear, and empty, and the flow of intervening thoughts is cut.

— Outer appearances rise up in an intangible, ethereal fashion. As a result
of receiving these blessings, one’s cultivation of quiescence increases, as
does insight into emptiness. This transforms the way we perceive appear-

ances. Normally, the mind is inundated by ideation, but here that decreases,
for thoughts become less dense. -

These are the secret signs: You dream of meeting with your spiri-

tual mentor, being granted empowerment, being taught Dharma, and
emitting and retracting rays of light.

- I have heard students talk of having had direct visions of Avalokitesvara,
Buddha Sakyamuni, and so forth, yet their minds are still dominated by
mental afflictions. Others claim to have attained Buddhahood in six
months, but then say that they lost it later. This suggests that they still
haven’t scratched the surface of their mental afflictions. Such claims are
basically expressions of arrogance, which is itself an expression of delu-
sion and foolishness. The reference here to dreaming about meeting your
spiritual mentor comes from deep practice stemming from the Four
Thoughts that Turn the Mind. If you ground yourself well in these and
then engage in supplications to the spiritual master and so forth, you can
receive such inner, outer, and secret signs of blessings. —
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These are the signs of having purified evils due to reciting the hun-
dred-syllable mantra: Your body becomes light, you need httl.e sleep,
you feel well, and heartfelt gladness arises. And the dream signs are
bathing, appearing naked, pus and blood oozing from your body, hav-
ing diarrhea, vomiting, and wearing white clothing.

_ As a result of such purificatory practice, your body becomes buoyant,
you dream of showering, with the water flowing off you. Pus, blood, vomit,
and so forth are signs of the purification of harmful'lmprmts due tqlrllef:ga:i
tive actions you have performed in the past. Experientially, you will fin
that the five poisons diminish, faith in t'he Dharma and Sangha 1ncreases:
and compassion and insight into emptiness may occur. Va}‘rasa‘gva ;;rtac
tice, including recitation of the hundred-syllab.Ie mantra, brmgs {anfe 1lfm
this lifetime and in future lifetimes. Thig practice is especially help ufr or
those with physical, mental, and karmic illnesses—illnesses that §ten; om
one’s previous karma. It helps to counteract the causes for talqng owg;
rebirth and to create conditions for higher rel;urth. Thesesobeneflts occur i
it is done in conjunction with the four remedial powers.

These are the signs of having completed the accumulation of merlt
by offering the mandala: You feel well, you have a sense of dghght,
you are not hungry even when you do not eat, and your intelligence
increases. The dream signs are the rising of the sun aqd moon, as-
cending to a height, walking in a field of flowers, being given food by
a fine woman, gazing into a mirror, and so forth.

_ As a result of the Vajrasattva practice, you are purified, butin addlzao;}
you need to acquire merit, and this can be dpne by offering the mliznd}t: i. f
you progress far in this practice, your mtelhger_\ce can become li E't a of
Mafijuséri. The essence of offering the mandalu is to offer to the o ]elec:s 0

refuge your body and all the possessions and virtue you accumuha e u';
the past, present, and future. The point is to counteract strong a}’.cltalc1 m:znf
and clinging, and to replace self-centeredness with altruism. The heart o

this practice is the cultivation of generosity. —

These are the signs of disengaging from ob.sessions as a result of
meditating on impermanence: You cease craving for sensgal attrac-
tions. The flow of concerns about this life alone is cut. Yog live with a
gentle sense of mental well-being. The turbulgnce of thg mind becomes
vividly distinct. Feeling that there is no pointin anything, you set your
sights closer and closer to the present. Appearances lose their luster.
Your consciousness is not attached to objects, and it becomes contgnted.
In addition, obscurations become more subtle, great zeal arises, a
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variety of troubles occur in terms of your body, external events, and
your mind. Those are portents that the meditative state will arise, so
do not regard them as problems. Practitioners of Cutting Through say
this is an indication of experience; Zhijé practitioners say it is an indi-
cation of virtue; Atiyoga practitioners say this is a sign of receiving
blessings; and Mahamudra practitioners say this is a sign of the heat of
experience. In short, this is a sign that evil imprints are being purified.

- Even some Lamas get the feeling that they are indispensable, thinking,
“If I'm not here, what will happen to my students and my monastery?”
Parents exhibit this sense of indispensability when they think, “Without
me, my children just won't survive.” In the meantime, Lamas pass away,
parents die, and yet sammsara still goes on. Children live on. So, in fact, they
were dispensable. This feeling of indispensability is by and large simply
an expression of the eight mundane concerns, which have no relevance
beyond this life. By meditating well on impermanence, concern for this
life alone is cut. One sees exactly what is going on in the mind. There is no
point to the eight mundane concerns or in any activities that pertain to
this life alone. Being aware of the reality of death and the lack of certainty
about the time of death, you don’t fixate on mundane plans for the future,
but focus more and more closely on the present. Appearances lose their
sparkle. In the process of purifying imprints from previous harmful ac-
tions, temporary troubles may even arise in the course of proper practice.
The practitioners of Cutting Through claim this is an indication of experi-
ence. The practitioners of Mahamudra say it is a sign of the heat of expe-
rience—the heat from the purification of evil imprints and the arising of
excellent qualities. -

For individuals of superior faculties, the introduction [to the na-
ture of the mind] may be enough. For middling individuals, quies-
cence will arise, and even inferior people will get a glimpse of stillness.

- With a realized spiritual mentor and a disciple of great spiritual acuity,
the direct introduction to the nature of mind may be enough for realiza-
tion immediately to arise in the disciple. This occurs if the student per-

formed much purification in previous lives and is now ripe for gaining
full enlightenment. —

Then these are the characteristics of having cultivated quiescence
with and without signs: All ideation is calmed in its own place, and
the attention remains wherever it is focused. That is quiescence. More-
over, if you remain in a state of vividness, that is flawless quiescence.
If you become blacked-out, as in deep sleep devoid of mindfulness,
this is a parody of cessation, and a kind of meditation in which marmots
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are experts. On the other hand, even if the mind does not becqme
blacked-out, when there are no memories or thoughts in thg mind
and a person is left with the sense of being unable to move his body,
that is quiescence; it is inappropriate to take that person by the hgnds
and make him rise. If that were done, the person would either die, be
reborn as an animal, or run the danger of losing consgiousness anfi
becoming demented. So sound chimes by his ear, bum incense by hI.S
nose, and sprinkle water in his face, and this will arouse him as if
waking him from sleep. . o

Again, the assertion that remaining with no thogghts coursing in
the mind and with no mindfulness is Mahamudra is the view of the
Chinese Hvashang and of non-Buddhists.

- w of a twenty-year-old nurse who lost her mind for threg years as
a rIelsq\Iﬁ of meditatir?g.ylt was as if she had blackevd-out anq wasina deep
sleep, with no mindfulness. Eventually she regained clarity of mlnc(li,.but
she did herself great harm. This can be one of the drawbacks of meditat-
mg\/\lll;liecr)lrfcﬁf:gind is not blacked-out, but has lost its clarity, that is a flaw
in the practice of quiescence. That is really a state of trance, anq if };ou
boisterously disturb such a person, he may take rebirth as an animal or
fall into a state of dementia. In this case, sm_md something very gentlly
and melodiously in the ear or very subtly sprmklg water on the facg. Fol-
lowers of the Chinese Hvashang gaze into a vacuity or allow .the mmld tg
become empty without meditating on emptiness. Such practice can lea
to such problems. ~

Sakya Pandita says:

Quiescence in which the eight fields of experience have ceas.ed is
a parody of Sravaka cessation, and it causes rebirth as an animal.

_ This causes rebirth as an animal only if one grasps onto it. If one simply
experiences it without grasping, then it can be a part of the path, which
will develop into a deeper stage of experience. —

Go Tsangpa says:

I think such meditation entailing blocking ideation is simply non-
Buddhist.

When that first happened to Je Diisum Kyenpa, he con'sult'ed Dagpg
and was told, “Oh, that is the worst. Be careful of getting into that.

When Raga Asey had been practicing for just five years, he uttered. a
single line of a song of contemplative experienc.e, whlch resulted in
his slipping for a moment into quiescence devoid of mindfulness. If
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one takes that to be meditation, it is a false path, for it is simply a
portent that meditation will arise.

Once the son of a traveler was out cutting wood and went into a
cave to rest. While sitting in the meditative posture, he entered a dazed
state of quiescence devoid of mindfulness. His companions looked
for him to no avail, and he was given up for lost. The following year
some travelers pitched camp there. One of them said that this was the
place his nephew had been lost the previous year. They went to cut
wood and found the boy sitting in the proper meditation posture. They
called to him and gathered in front of him, at which point he came out
of his trance and asked, “Are you ready to go?” and he got up. There
was not even anything wrong with his body. Later on, he entered the
gateway of Dharma and became a siddha known as Mé-nyak Gomring.

In this context of practice, if you have a good contemplative back-
ground in the experience of clarity of quiescence, there are facsimiles of
the ten signs: In the field of your vision there appear [1] smoke, [2] fire-
flies, [3] a mirage, [4] an oil lamp, [5] the moon, [6] the sun, [7] some-
thing like the light of a fire, [8] a sphere, [9] a pod of light, and [10] the
colors of a rainbow, etc. Even if you close your eyes, you still see them
clearly, and you see and experience many things including sentient

beings, forms, sounds, smells, tastes, tactile sensations, and so on.5!
The Descent into Lanka Siitra states:

Due to contemplative diligence in the meditative stabilization
experienced by children,*? meditative stabilization that examines
reality,® meditative stabilization focused on suchness * and like-
wise virtuous meditative stabilizations, you see things like the
shape of the sun and moon, like light and a lotus, like designs,
space, and fire. These various signs lead to non-Buddhist paths,
and they cast you down to the experience of Sravakas and
Pratyekabuddhas. When you let go of all those and are left with
no appearances, then the divine hand of the Buddha calms them

all and strokes you on your head. This is an indication that you
are truly following him.

— This citation lists specific states of samadhi. “Meditative stabilization
experienced by children” entails experiences of the form and formless
realms, experienced by spiritually immature beings who have become
disenchanted with the gross suffering and mental afflictions of the desire
realm, but who have not yet entered any of the paths to liberation or en-
lightenment. “Meditative stabilization that examines reality” entails medi-
tating on the aggregate of form as being like foam, the aggregate of feel-
ing as being like water bubbles, the aggregate of recognition as being like
a mirage, the aggregate of mental formations as being like a plantain tree,



158 A Spacious Path to Freedom

and the aggregate of consciousness as being like an appgrition. ”Medltg-
tive stabilization focused on suchness” includes meditative stages experi-
enced by Bodhisattvas on the first through the tenth grounds. The focus
of their meditation is on the absolute nature of reality. '

The occurrence of any of these signs is not a problem in an@ of itself,
but it is a problem if one grasps onto them and thereby creates hindrances
for one’s practice. Once again, the key is not to grasp onto any of the
events and experiences that arise in the course of meditation. Be aware,
however, that this letting go of grasping does not mean entering into a
stupor. —

Whatever amazing visions occur, they are minor signs of quies-
cence, but that is not actual meditation. Then the first mental state
arises. The Sitra of the Questions of Ratnacuda states:

Child of good breeding, this—which is ever so swift and mov-
ing without pause like a monkey and the wind, like the current
of a stream and the flame of an oil lamp, which moves afar with-
out a body, which thinks of objects and has for its fields o.f expe-
rience the six sense-bases; this mind that knows the mmds. of
others, that is single-pointedly stable, without disper§ion, VthCh
remains single-pointedly in quiescence and without distraction—
is mental stability.

Tilopa says:
The initial task is like a river in a narrow gorge.

Zhang Rinpoche says:
When the first mental state occurs, there is an unceasing flow of
ideation, like boulders rolling down a steep mountain, and you
feel you cannot meditate. That sense of the amount of ideation
that is occurring is itself a slightly stable consciousness. Before
there is any stability, ordinary ideation spills out, and even though
it is constantly surging forth, it is not recognized.

— At this stage, not only will you feel that you can’t meditate, you qu’t
even want to meditate. When you become aware qf the extent to which
your mind is inundated by ideation, your consciousness has become
slightly calmed. That is a sign of progress. —

Both The Ocean of Definitive Meaning and The Oral Transmission of the
Lineage of the Siddhas state:

At first it seems as if the mind is firmly stabilized on the rr}edite}-
tive object, but that is just the beginning. Then little by little, it
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seems as though there were basically more thoughts than before,
but in fact there are not. Until now, due to not meditating, you
were unaware of the occurrence of thoughts even when they were
arising. Now, with the mind settled in meditative equipoise, they
are noticed due to your limpid awareness. Do not block the vari-
ous thoughts, but let them be, without following after them. Rec-
ognize the full extent of the thoughts that arise, without being
drawn into their undertow. Without having to alter your prac-
tice sessions, if the flow of your meditation is unbroken, and it
seems as if your awareness is streaming, that is called the first
mental state, which is like a brook flowing down the side of a
steep mountain. But that is not like being carried away by a tur-
bulent stream splashing down a steep mountain and entering a
narrow crevasse. Rather, it is like observing without obstruction.

~ At first, although it seems that the mind is firmly stabilized, there is
really only a slight level of stability, for the mind has been strenuously
constrained. When you are first aware of the sheer quantity of thoughts
arising in your mind, you may think you are going crazy from the chaos,
but, in fact, such ideation has been there all along, and you simply failed
to recognize it. Again, this is progress. This current of ideation draws you
into its undertow, just like a whirlpool. Recognize the full extent of the
thoughts without following after them. Gradually, you will begin to rec-
ognize the extent of these thoughts as they arise moment by moment. In
your meditation, if you note the sheer quantity of thoughts that arise and
you are carried away by them, that is faulty practice and not genuine
quiescence. On the other hand, if you are like a tourist standing back and
observing everything with a camera, you will discover that these thoughts
neither harm nor benefit you. They simply arise, then pass. Observe them
without obstruction. When you can do that, you have accomplished a
small degree of stability. Be careful not to be like the tourist who sees sight
after sight and grasps onto each one saying, “Oh, isn’t this one pretty. Oh,
this one is even prettier.” If you approach meditation like that, you will go
astray. In contrast, without any preference, simply note the arising and
passing of thoughts and look into their empty nature. —

Tilopa says:
In the middle, it moves slowly like the Ganges River.

Zhang Rinpoche says:

Then it is like a gently flowing river. Consciousness slows down,
and there are few thoughts.

The meaning of this is stated in The Ocean of Definitive Meaning and
The Oral Transmission of the Siddhas:



160 A Spacious Path to Freedom

By observing and practicing in the previous manner, ideation
diminishes, and you enter a nonconceptual state. Even though
isolated thoughts occasionally occur for an instant, they do not
continue, but vanish like snow that has fallen on a hot rock.
Whatever thoughts surge forth, they are discerned and rec.koned
with, and the flow of your meditation is unruffled. When it hap-
pens in that way, that is called the intermediate meptal stqte,
which is like the slow descent of a great river. But it is not }1ke
being far away and failing to see properly how it is flowing.
Rather, it is like seeing it right on the spot.

— This nonconceptual state is not simply devoid of_ thought; rather,.as
thoughts arise, you recognize their emptiness. They simultaneously arise
and are released. How is it that ideation is naturally released? We have
had countless thoughts, and they have already been na.turally released.
However, in the meantime we have recognized and retamgd only a very
small percentage of the myriad of thoughts thgt have arisen and been
released. Within this enormous quantity of ideatlop, there are S}lbtle lev-
els of thoughts that we fail to recognize. These arise and ge}f—hbe‘rate of
their own accord, unbeknownst to us because we lack s:uff}c1ent discern-
ment to recognize their arising and passing. In the meqlltatlve process, as
you learn to be aware of the thoughts without any vestige of craving, you
begin to see this process. Through your own experience, find out how
this occurs. —

The oral tradition of the spiritual mentors says, “ At this point, thﬁ
second sensation is like the descent of a stream in a narrow gorge.
Sometimes it stays fairly serene, and sometimes it surges forth turbt}-
Jently. When there is scattering, relax and observe it. When there is
stillness, concentrate a bit and rest in that state. This seems to happen
to many people.

The glorious Tsuglak Trengwa says:

Again, withdraw the mind single-pointedly intp thatness, and,
most importantly, collapse inside and relax, as if you were rest-
ing after becoming exhausted. Without hopes that' the mgdlta-
tion will go well or fears that it will not, with a spacious attitude
gently rest in the meditative posture and remain with an unwa-
vering gaze. This results in a gentle subsuimg of thoughts. With
the body and mind imbued with a quiet, gentle, serene, and. re-
laxed sense of well-being, and the physical posture being with-
out discomfort, even when you stop meditating, the mipd dpes
not become immersed in external activities, but remains in a
stream of bliss and clarity. All of your bodily, verbal, and mental
behavior naturally becomes gentle, serene, and relaxed; and at

Mahamudra 161

this time you are not harmed by even slight problems of mental
afflictions. Within the fields of experience of your five senses
many unprecedented appearances arise. The best mental state is
said to be like the gentle flow of a great river, and that is the
intermediate phase of quiescence.

— If you have lived in India, you may have seen men carrying large, heavy
loads. When they finally set them down, they lean back, their eyes imme-
diately roll up, and they go to sleep. In this meditative practice, relax in
that way, with no grasping, but also without a loss of mindfulness. With-
out hope or fear, rest in the meditative posture with an unwavering gaze.
That results in a gentle subsiding of thoughts. If you are unable to sit in
the meditative posture without a lot of pain, perhaps you need a more
comfortable posture or a special chair. It is very important to maintain the
continuity of the meditative awareness beyond the formal meditative ses-
sion. Do not rise abruptly and quickly begin doing something else. The
signs of this practice are serenity, relaxation, and a state of poise. —

Tilopa says:
The final state occurs when the rivers meet like a mother and child.
Zhang Rinpoche says:

Then consciousness remains stable and unwavering, like the
depths of the ocean.

— The surface of the ocean may be quite turbulent, but in its depths, there
is stillness and serenity. That is like the third meditative state. That state is
also likened to the nature of the sun and its rays: the rays of the sun differ
in their intensity and strength, but the nature of the sun remains stable. —

Both The Ocean of Definitive Meaning and The Oral Transmission of the
Lineage of the Siddhas state:

By practicing in the preceding way, the flow of subtle and coarse
ideation is cut, and you remain serenely in a nonconceptual state.
You have no sense of bodily well-being or of the presence of the
body. You do not feel either the exhalation and inhalation of the
breath or its cessation. The mind naturally becomes joyful, clear,
and nonconceptual. Even in the post-meditative state, you have
no sense of the passage of time if you do not pay close attention
to it. The mind does not succumb to distraction, and even when
you are not meditating, the meditative state arises naturally, so
that it seems as if you were absentminded. With the element of
limpidity, there is a radiant sense of dimensionlessness, like be-
ing in the midst of a transparent, cloudless sky. That is the final
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mental state, which is unwavering like the ocean. It is not like
the ocean in darkness, but like the ocean in the daytime.

Those states comprise the main practice of meditative stabili-
zation, so after a sustained period of practice, extrasensory per-
ception and so forth arise, and they support the vision of reality.

_ Do not intentionally cut the flow of conceptualization. Rather, allow
thoughts to dissolve naturally, like clouds dissolving into the sky. No one
destroys them, they simply dissolve by themselves. The ensuing serenity
also arises naturally and not as a result of vigorously blocking ideation.

In this meditative state, the mind is disengaged from the respiration, and
when the mind naturally becomes joyful, clear, and nonconceptual, this is
spontaneous, not something contrived. The karmic result of becoming fix-
ated on this joy is rebirth in the desire realm. If you become fixed on clarity,
this leads to rebirth in the form realm. Rebirth in the formless realm re-
sults from fixation on nonconceptuality. If you do not cling to them, they
simply arise spontaneously. At times one quality may be more predomi-
nant than another, but as long as there is no grasping, thereis no problem.

In the post-meditative state, you are not really absentminded even
though you may appear to be. The term “dimensionlessness”* suggests a
lack of three-dimensionality. The ocean at night gives one a sense of ex-
pansiveness, but no clarity, so this final mental state is like the ocean in
the daytime imbued with both expansiveness and limpidity.

Various types of extrasensory perception arise as a result of this medi-
tative state. For example, you may know what is written on a slip of pa-
per without reading it, or you may know in advance that someone is about
to come for a visit, and so on. If you think you are special as a result of
acquiring any such abilities, this undermines your own practice. On the
other hand, if you have even a vision of the Buddha, and you do not grasp
onto that experience, your extrasensory perception will become more and
more limpid and clear. -

The glorious Tsuglak Trengwa says:

As a result of single-pointedly practicing just that, without dis-
traction, the body feels well, the mind is clear, there are no
thoughts, you feel that no external circumstances can harm you,
and you do not sense the passage of the day and night. You feel
that manifest mental afflictions are inhibited and do not arise,
and numerous apparent qualities arise such as subtle, visionary
extrasensory perception. That is called the final mental state,
which is unwavering like the ocean, and that is the final phase of
quiescence. Everything that arises up to that point is quiescence,
50 it is common to Buddhism and non-Buddhist religions, to
Buddhism and Bon, and it is a path common to the Hinayana
and Mahayana. That meditation is not Mahamudra.
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- Once you attain this meditative state, you don’t register the passage of
time unless you attend to it. For example, once when Dzogchen Rin c%che
a hl'ghly advanced meditator, came to someone’s house for a visit Eo one’
noticed his arrival, so he just stayed outside through the night a,nd into
the next day uptil he was discovered. When people finally noticed him as
he sat rpedltatmg, they tapped him on the shoulder, and he rose from his
sgmadhz and as.ked, “Oh, is it tea time?” With no sense of the passage of
time, he was simply absorbed in his meditative equipoise. In reality, he
had gone far beyond the attainment of quiescence alone, and he may h,ave
.reached .the‘ highest state of the Great Perfection, called “the extinction
::;:;1 :ﬁ:ltlty-ltself. ” At the ;:er}}l/ least, he had arrived at the state called “con-
e awareness,” which is a i
Ty P Iso an advanced state in the Leap-over

At th.e :flbove—mentioned stage of quiescence, manifest mental afflictions
are inhibited, and they cannot arise. However, if you have reached this

point and are congratulating yourself on havi i
Mahamudra, hold your horses! — g realized the state of

The great being Rangjung Dorje says:

Virtue that is not imbued with method accomplishes the virtue
pf gods of the desire realm. Even meditative stabilization with
joy and clarity leads nowhere but to [birth as] a god of the form
realm. Nonconceptuality in which recognition is blocked leads
you astray to [birth as] a long-lived god. Even if you realize all
phenomena as being like space, that is the sense-base of infinite
space. Even observing the mind-itself as being like space leads
you astray to the state of infinite consciousness. The state of no
. I apd of nothingness is the pinnacle of mundane existence that
is neither existent nor nonexistent. Alas, you who are wise, do
not hope that the chaos of the three realms is reality. ,

— Each of the statements in that citation refers to meditative states accom-

{aaalr;glil }th gfaspmg. If they arise with no grasping, there are no detrimen-

The glorious Pagmo Driipa says:

If you go to a holy spiritual mentor and practice any of his pre-
cepts, your body and mind may be filled with joy. If you practice
Wlth craving and attachment, this will lead you astray to rebirth
in the desire realm.

There may be space-like clarity and limpidity, like the exter-
nal and internal appearance of the moon, regardless of whether
your eyes are open or closed. If you practice with craving and
attachment, this will lead you astray to rebirth in the form realm.
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There may be an absence of even subtle conceptualization,
whether you gaze outwards or inwards, and you may regard
this as the immaterial Dharmakaya. If you really cultivate that
experience involving liking and disliking, this will lead you astray
to rebirth in the formless realm. . .

Even though you meditate without craving for joy, clarity, and
nonconceptuality, you may stillbe a Sravaka ora Pratyekabuddha.

ing; i tice may
— Your Lama may be a holy being; the Dharma Whlch you prac
be pure; your expyeriences may be very good, but if you grasp onto them
with craving and attachment, then you will be led astray. —-

The Lord Jigten Gonpo says:
Joy, clarity, and nonconceptuality are pitfalls of meditation.

Gyalwa Ché Dingwa says:

If you do not realize that your own mind is unbom, n}edltatlpg
while relaxing the mind is quiescence, and medltatmg .wh1.1e
concentrating is quiescence. By leaving it unstructured, it is still
d. '
Strlll\/izl:ilgiating on the mind as existent entail.s gqbstantiahsm, an.d
meditating on it as nonexistent entails a nihilism. I.f you mgdl-
tate on it as the mind, this is idealism. If you me.dltate' on it as
the middle way, this is dualism. Even the cultl'va.tlon of joy, clar-
ity, and nonconceptuality is a pitfall, for it is obscured by
ization. ‘
Conlgsgrtlu;ie experience of profound skillful means consists of
mundane samadhi. The various mental afflictions and ideations
are causes for rebirth in the cycle of existence of the three realms.

- there is even the slightest vestige of grasping, the mind !ae-
coge}:’lseg:rvxfcrtured. If you sit down and consciously think about le;yf}ng
the mind unstructured, your mind still becomes conceptually m? ifie
and adulterated. You may object that Tibetan Lamas do teach speci 17c Sposl'-\
tures and so on to be performed while meditating. Are these wron}% 1 uc
techniques are useful as long as you are on the patch. Moreover, wh i etifc;tf
are still on the path, there is much benefit in practices that foc::u(sjl fcffe atte
tion on the distinctions between samsara gnd nirvana anc‘l on di erencecs1
among the body, speech, and mind. But this present practice is conc&m(e)u
with the very essence of the mind-ltsglf in its unmodlﬁgd stat;. Ey
meditate on it as the mind, you have m\./o.lved yourself in the hogacall;a
philosophical view. If you meditate on it in terms .of the Mgd yamaka
view, but you do so with grasping, you have fallen into dualism. -
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Then what is to be done? The precious Lord Gampopa says:

In terms of stillness and realization, do not place a higher em-
phasis on stillness, for stillness occurs even when you faint,

when you are intoxicated, and when you are deep asleep; it is
not realization.

Well then, is quiescence something bad that should avoided? Not
at all, for it is the basis and foundation for the experience of
Mahamudra. The Sutra of Ananda’s Instruction on Entering the Womb states:

One who lacks a mind in meditative equipoise will not elimi-
nate the defilements.

The Bodhisattva Corpus Sutra states:

Sariputra, what does the perfection of meditative stabilization
precede? It precedes the realization of the mind.

The Oral Transmission of the Lineage of the Siddhas states:

When those three mental states have arisen,* you will know your
own nature by being introduced to it. You will get the taste of it,
and you will cut through conceptual superimpositions. If you
are introduced to it without their having arisen, your practice
will go astray by wanting them to occur. Moreover, the first men-
tal state is incapable of bringing about even a little liberation.
There is no way such instruction can be received if at least the
intermediate mental state has not arisen.

For any degree of guidance [on the nature of awareness), either the
intermediate or final mental state must definitely have arisen. By medi-
tating after being introduced to insight, you set out on the path with
single-pointedness. Some members of the Druk tradition, including
the Lord Mipam Padma Karpo, say that superior, middling, and infe-
rior single-pointedness consist of quiescence alone. Then by seeking
the mind and being introduced to insight, realization free of concep-
tual elaboration will arise. In that way, there is no way that you can be
introduced to insight by receiving just a month-long instruction. Nowa-
days there are many who meditate for six or seven years without go-
ing beyond the middling degree of single-pointedness. If you were to
die during that period, you would not have received even the intro-
duction to insight, so you would not have set out on the path. The
custom of not being introduced to insight until the superior state of

single-pointedness has arisen is the Kadam Lamrim tradition, which
follows the sutra tradition.
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That is not the tradition of Mahamudra and Atiyoga. The Precepts of
the Four Contemplations, which is a special teaching on medltatlv_e.prac;
tice taught by the incomparable Dagpo, accords with the position o
Jigten Sumg®n, Zhang Rinpoche, and Gyarey, as well as thg experience
of Yang Génpa. Among the four contemplatlons, following th.e'stafce
in which the dispersion of ideation is uninterrupted, the sta.blhty.m
which one rests in a nonconceptual state is like the unwavering still-
ness of the ocean. All the Kadampas also regard that as.the practice of
meditation. If one is skilled in the technique so One expetiences no crav-
ing for such stable samadhi, and if the practice is imbued vylth the elixir
of wisdom, single-pointed meditation arises. Contemplation integrates
method and wisdom, or quiescence and insight, so that those coptem-
plations are able to unite naturally. That is said to be gontemplatzqn.

The Tantra of Inconceivable Mystefies, among the earlier translatlorlls,
and The Tantra of the Great River of Ali and Kali, among the later transla-
tions, state:

With the majestic samadhi of the lion’s contemplatiqn, conscious-
ness is clarified with single-pointed, unwavering hrppld1ty, apd
one is awakened solely by self-arisen, primordial w1sd9m. Wlt.h
firm patience the suffering of the miserable states of existence is
eliminated.

Yang Gonpa says: -
First there is the single-pointed contemplation of remaining in
the one state, and the samadhi of remaining there is quiescence
alone. Here, contemplation must entail the union of quiescence
and insight. Subtle and coarse thoughts are ca}med rlght Wheri
they are. Then the experience of 1nS}ght is thg arising o
nonconceptual consciousness that ascertains the luminous empti-
ness of the mind, vividly present like the realm Qf transparent space.

Meditation in which quiescence and insight are 1nfcegrated
entails nonconceptual consciousness whex} the medlt.atlon goes
well. Remaining in a state of radiant, vivid, unmedlated, bhss
and clarity is seeing the essence of bliss and clarity. 'Some.tlmes
this may not happen when you medltgte,‘ and sometimes it may
happen even when you are not medltatlr}g. This is due to r\l;)t
gaining mastery of samadhi, just as a novice craftsman may be
negligent due to having little concentration. b

Mahamudra meditation begins from this point. This is to be
introduced by an experienced spiritt_lal mentor, and at this point
it is said that the meditative state arises.
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The Great Instructions states:

The small degree of single-pointedness entails the cessation of
manifest, dispersing thoughts when the mind is placed in medi-
tative equipoise without modification. Having entered a state of
joy, clarity, and nonconceptuality, the attention is maintained
single-pointedly.

Due to not yet having mastered samadhi, sometimes this does
not occur while meditating and sometimes it does occur even
while not meditating. At times there is clarity, and at times, not.
During that period, realization is not gained, and no great ascer-
taining consciousness arises. But this can lead to limpidity, this
begins to open up primordial wisdom, and this is just the begin-
ning of the path. These single-pointed experiences are like see-
ing the crescent moon on the first day of the lunar month.

By leaving the mind without modification, it remains in a state
of vivid joy so that you do not want it to dissolve. But even if
you do not dissolve it, it will dissolve anyway, and no authentic
meditation will take place. Without blocking thoughts, recog-
nize the lack of inherent nature of all thoughts that arise, and
determine this with certainty.

— Itis natural to want to hold onto this state of vivid bliss, but if you try to
hold onto it you, this will impede your own progress. You need to let go
of it, because this is only one phase of the practice. How do you move
through this stage, so that further realization arises without blocking
thoughts? At this point, ascertain the arising of thoughts, the release of
thoughts, and the simultaneous arising and releasing of thoughts. —

While there is a small degree of single-pointedness, you may
recognize the mind of clarity and emptiness and a sense of joy.
When thoughts arise from that state, they are naturally dispelled,
and there may arise a mentally fabricated certainty that this is
meditation. Thoughts of substantiality will arise towards subse-
quent appearances; thus, there will be the sense of regarding most
pleasant appearances as being substantially existent. Due to
grasping onto thoughts with the notion, “This is emptiness and
the appearance of the mind,” there will be a little greater clarity
of your dreams, but no other progress.

— Aslong as you are prone to grasping, when various delightful appear-
ances arise, you grasp onto them as being substantially existent. This pit-
fall will retard progress in the practice. As long as you continue to grasp

onto these things, the only benefit you will receive is that your dreams
will become a bit clearer. —
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By entering into meditative equipoise with the thought that
the meditative state sometimes does not arise, there may be many
delights and fluctuations, and reverence, pure visions, and com-
passion may increase.

_ Sometimes the meditative state occurs and sometimes it doesn’t. Do
ot sit down to meditate with the expectation that meditative equipoise
will arise. Know that sometimes it just doesn’t happen, and continue
practicing anyway. Your meditation will vacillate, and various qualities
may emerge from it. Allow them to arise without grasping and without
fixation. -

Gyalwang Chojé says:
The concentrated single-pointedness explained here is single-
pointed stability in which distracting thoughts have been calmed.

Single-pointed freedom from conceptual elaboration is the
nonobjectification of the elaborations of signs, which occurs while
in that state.

This is the single-pointed experience of the one taste: with re-
spect to the elements of nonconceptuality, joy, and clarity, the
threefold sense of joy, clarity, and nonconceptuality are merged
into one taste.

Single-pointed non-meditation entails achieving stability in
that, then remaining in it day and night.

Then within the context of these public teachings, it would be
enough not to explain anything beyond this. In this tradition, in terms
of this single-pointedness, quiescence is most important, but not qui-
escence by itself. If quiescence is not integrated with insight, it is not
included within the set of the four contemplations. According to the
general Kagyii tradition, including the Zurmang Kagyi, when one is
introduced to this alone, this opens the way to further practices with-
out differentiation. Even though one knows the distinctions among
them, one may not know how to articulate them, so it is difficult to
make those differentiations.

There are pitfalls within the context of quiescence, but once you
have been introduced to insight, there are no pitfalls. You begin with
single-pointedness, then set out on the path of Mahamudra. So you
may practice this yourself without giving up, and there will be no
need for you to draw on anything else to enhance your practice. Rev-
erence and supplications alone are enough. There is no need for ques-
tioning others or making any modifications, for by making supplica-
tions with intense reverence, your spiritual mentor will dissolve into
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you. And by observing the mind, whatever thoughts arise, there will
be no hipdrances or pitfalls. There is no need to be introduced to that.
Prpc;eedmg along the stages and paths due to experiential realizations
arising from the power of reverence is the Mahamudra of reverence
that was bestowed upon G6 Tsangpa by Dorje Pagmo.

- Tg begln meditating and progress to the point of gaining genuine real-
ization, it may be enough simply to receive quintessential instructions
However, even though your meditative realizations may be quite good if
your medltative practice is not supported by a thorough study of t,he
material, it will be difficult to articulate your realizations to your spiritual
mentor.

Once you have been introduced to insight—which means not simply

heari.ng the teaching, but actually gaining realization—you are free of pit-
falls in your meditative practice. -



CHAPTER EIGHT
Atiyoga

Homage to Avalokitesvara!

These are the profound practical instructions of Avalokitesvara, pre-
cepts that open the eyes of primordial wisdom by visual observation.
These Great Perfection, clear light instructions on the Leap-over have
a strong connection to the essential instructions of Avalokitesvara. King
Songtsen Gampo says, “This Dharma of Avalokitesvara is also the Great
Perfection,” and he discusses this point at length. The Clear Expanse
states, “Narratives are told for the sake of belief.” These are to be taught
in accordance with the lineage tracing back to the glorious
Samantabhadra. The Tantra of the Union of the Sun and Moon states:

Then narratives are to be explained. If the meaning of the narra-
tives is not explained, there will be the problem of disbelief in
this teaching in which the great mysteries are ascertained.

In order to instill belief, to receive blessings, and to bring about
ascertainment, the great qualities of the lineage are explained.

In the beginning, when there was no distinction between the Bud-
dha and sentient beings, the glorious Samantabhadra was a Buddha
who had never experienced delusion. Until then there had been
no other Buddhas, so this being is called the Original Buddha, and this
is the predecessor of all the Buddhas. Because sentient beings do
not know their own nature, they wander in the cycle of existence.
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Samantabhadra then arose from the empty state of the Dharmakaya
in embodiments as:

[1] Vajradhara

[2] Acintyaprabhasa

[3] Akopyabhasa

[4] the Revealer Bhayatrana

[5] the Revealer Kumarakridavikridamana

[6] the Revealer Vajradhara

[7] the Revealer Kumaravirabalin

[8] the Revealer Rsi Krodharaja

[9] the Revealer Suvarnabhasottama
[10] the Revealer K'rpé\kridabud’dhi
[11] the Revealer the Senior Kasyapa
[12] the Revealer Samyaksamraja
[13] the Revealer Sakyamuni”

The twelve Revealers who have already appeared taught sixty-four
hundred thousand sets of Atiyogatantras. These were taught by
Vajrasattva to Garab Dorje of the land of Orgyen, whp fathomed their
meaning and wrote them down. Garab Dorje gxpl_amed them ~’co 'Eh_e
Chinese Vidyadhara Sri Sinha, and the Indian Vidyadharas Man.]usrl-
mitra and Manavaka, which gave rise to the acclaimed three Atiyoga
traditions, including the Manavaka tradition.

— Garab Dorje was eight years old when he receivgd these teachings dul:-
ing a visionary encounter with Vajrasattva. Having received the te?;t -
ings, he told the king that he wanted to dgbate with five hundred panc lhs.
Quite a commotion ensued because of his young age, b}lt eveptually the
debate took place, and he defeated his rivals. The pat?,gilts praised his ac-
complishment, declaring, “The Buddha has return”ed. It was at that time
that he was given the name Garab Dorje. ”Garab means superb happi-
ness, which is exactly what the young prodigy brought to everyone.

The Chinese Vidyadhara Sri Sinha received @he/se teachings from Garfab
Dorje. He was prophesied in China by Avalokitesvara, who spoke of hué\
as a great being who would frequently wa'lk one cubit above the ground.
Leaving China, he went to India, and recelved~ the complgte teachmés og
Atiyoga. This text states thathe received thfe Atiyoga teachings from aral
Dorje, but elsewhere it is said that he received ‘them from Man]usrmgtr;;
So we can conclude that he received the teachings on Atiyoga from bot
those masters. Eventually, he returned to China gnd brought 700,QOQ d1§-
ciples to the state of enlightenment. A more detal.led account of his hfe; is
found in the biography of Padmasambhava .and in The Nyingma School of
Tibetan Buddhism by His Holiness Dudjom Rinpoche. —
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Sri Sinha explained [the Atiyoga teachings] to Padmasambhava,
Pandit Gyalwa Yeshe Do, and Vimalamitra. Vimalamitra traveled to
Tibet and taught them to Nyang Ting-nge-dzin Zangpo, Vairocana,
and so on. The Pith Instructions of Vimalamitra and The Mask of Vairocana
and so on comprise the textual Atiyoga.”®® Orgyen concealed as trea-
sures innumerable works such as The Pith Instructions of the Dakinis,
The Pith Instructions of the Clear Expanse, The Pith Instructions of
Vajrasattoa, The View of the Vast Expanse, and The Unimpeded Contempla-
tion. Until now there have appeared more than two hundred and fifty
Treasure Revealers, and Atiyoga is included in each of the treasures.”

In general, it is said there are sixty-four hundred thousand sets of
Atiyogatantras, but most remain as hidden treasures. Some have been
promulgated in the lands of humans. The seventeen Atiyogatantras,
the seventeen young son tantras, The Tantra of the Blazing Clear Expanse
of the Dakinis, the seventeen mind teachings on the mother and child,
the seven siitras on magical displays, and so on are known as the stitras,
tantras, and mind [teachings].

In general, this Great Perfection, including The Heart Blood of the
Dakinis and The Dharma of Practical Instruction, is the pinnacle of the
nine yanas. Because of the presence of the Protectors of the Teachings,
such as the Mamo, Za, and Damchen, it is inappropriate to teach these
publicly. They are to be taught only to individual students, otherwise
there is great danger. Among the treasures of Karma Lingpa, there are
the common Dharmas, including The Peaceful and Wrathful Lotus
Avalokitesvara and The Natural Emergence of the Peaceful and Wrathful

from Enlightened Awareness. Among the Six Transitional Processes, there
is The Natural Liberation of Conscious Awareness: the Identification of the
Six Lamps, and The Natural Liberation of Seeing: the Identification of the
Transitional Process of Reality-itself.®

Among the thirty-two introductions, the fifth, which is An Intro-
duction to the Light Rays of the Sun and Moon, introduces the pure realm
of the three embodiments. That should be taught, for since it is a
Dharma for the benefit of sentient beings, it is appropriate to teach it
as public Dharma. But for such a teaching it is necessary first to re-
ceive an empowerment that is related to the Great Perfection. If that is
not received, it is not appropriate even to listen to these teachings, let

alone to practice them without such a Mantrayana empowerment. As
it is said:
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How can a boatman with no paddle go across? Once one has
received empowerments, the entire Secret Mantra[yana] may be
accomplished.

— In Tibet a boat of yak skin is often used to cross a river or large body of
water. Practicing Atiyoga without an empowerment is said to be like cross-
ing a body of water in a boat with no paddle. Not only must one receive
the empowerment and the teachings, but one must also keep the samayas,
or tantric pledges. —

And:

Teaching Tantra to those who have not recei\{ed empowerment,
and taking up a burden without regard for its weight are both
causes of failure.

- ad a yak without paying attention to the wgight of the load,
eviiifgaulllyc,’ the ka will breaklz:lown and die. Similarly, if you teachftantm
to those who have not received empowerment, you plant c:ausesf orllrz-
birth in the lower states of existence for eons w1tl}out any chance for 1t -
eration. These days the Geluk, Sakya, and Kagyt trac!lt_lons tend not to
teach Atiyoga. The reason for this is that they consider it inappropriate to
give these advanced teachings without a suitable foundatlon: Howgver,
the Lamas of the Nyingma lineage, drawing f'rom the prophec1gs ofh uru
Rinpoche, take a different approach. Guru Rinpoche propheswd that eis
the Dharma falls into decline, sentient beings would be sultal?le vessels
to receive Atiyoga teachings. This implies thgt they can be given m?r(cie
and more freely. On one occasion, H.H. Dud]o_m Rmpochg commelrcll ;
that he thought it was quite plausible that A.tlyoga teachings cous_ e
given fairly openly in these times and spgc1f1cally to Westerners. hlml-
larly, after receiving very extensive 'Atlyoga teachings, Yangt an;g1
Rinpoche was told by his primary spiritual mentor that he was ‘c(})l teac
them relatively freely and without any reservations. Moreover, ﬁ‘was
told that if peculiar people—like Westerners—requested these ltga}: 1ngi,
he should go out of his way to teach them because they' would be suit-
able vessels. Upon hearing this, if you respond by th}ner.lg that you aie
very special, you are only laying a foundation for rebirth in a lower state
of existence. -

Those who have already been granted an empowerment related to
Atiyoga are permitted. The time is taught in The Clear Expanse:
Itis best to teach at the time of the autumnal equinox and spring
equinox.

The best times are in the autumn and spring, when the sk.y is hmpid,
but if that does not work out, the introduction should be given right at
sunrise or at sunset.
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Here the preliminaries to the main practice will be explained. The
Primary Tantra on the Penetration of Sound states:

Exercise in the preliminaries. Explain how to distinguish between
samsara and nirvana in terms of the body, speech, and mind. If
the distinction is not made between samsara and nirvina, you
will not cut the connection between samsara and nirvana in terms

of the body, speech, and mind. So distinguish between samsira
and nirvana.

~ Because of confusion, we find it hard to distinguish between samsara
and nirvana. Due to attachment and grasping, we cling to the objects of
our desire as if they were pure. Therefore, we respond to the cycle of ex-
istence as if it were a pure land. Similarly, when practicing the stage of
generation, including the cultivation of divine pride, many people simul-
taneously grasp onto their personal identity and cling to the real identity
of phenomena. This is the source of more confusion. Why do some people
who have received many empowerments and oral transmissions still not
find much benefit? This is solely due to not understanding and ponder-
ing the Four Thoughts that Turn the Mind. If you meditate on them, faith
will arise, fear will arise, compassion will also arise, and so will patience
and enthusiasm. As you build a foundation through the Four Thoughts
that Turn the Mind, you lay the foundation for the first five of the Six
Perfections. Without this foundation, the sixth Perfection, wisdom, cannot
arise. Therefore, the Four Thoughts that Turn the Mind are indispensable. —

Nirvana Traces states:

In order to perform the physical preliminaries, engage in the be-
havior of the six types of sentient beings and in the behavior of
the Three Jewels.

In order to perform the verbal preliminaries, speak the lan-
guages of the six types of sentient beings, and experience the
various kinds of sounds of the peaceful and wrathful beings and
of the elements.

In order to perform the mental preliminaries, bring to mind
the suffering of the six types of sentient beings. Afterwards in-
vestigate your consciousness.

Because this body is produced by ignorance, the seeds of re-
birth as the six types of sentient beings are present in it.

Because awareness is the actual three embodiments, the three
embodiments arise as the three syllables. Exercise the power of
those syllables and differentiate among them.

— In order to perform the physical preliminaries, engage in the behavior
of the six types of sentient beings and the Three Jewels. This means mim-
icking the behavior of those beings and the objects of refuge. After doing
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s0, examine the nature of your own mind. To perform the verbal prelimi-
naries, mimic the sounds of each of the states of existence, including ani-
mals, hell beings, and so on. Then articulate the sounds of peaceful and
wrathful beings and the elements. Again examine the nature of your own
mind. Next, to perform the mental preliminaries, bring to mind the suf-
fering of the six types of sentient beings.

This is a very practical way to establish a foundation in the Four
Thoughts. Imagine the sufferings in each state of existence, from the hells
to the god realms, and at each point look into the very nature of that which
you have brought to mind. From one perspective, this body seems to be
merely a receptacle for seeds of rebirth in all the six states of existence
because it is produced by delusion. Yet, from a pure perspective, aware-
ness is none other than the three embodiments. The three embodiments
arise as the syllables Om, Ah, and Him. —

Here is the meaning. With your body, speech, and mind meditate
on the following objects: Imagine that your own and all other sentient
beings’ sins and obscurations that lead to birth in the hot hells dis-
solve into a black syllable Duk on the sole of your right foot, causing it
to transform into the eight hot hells, like reflections appearing in a
mirror. Imagine yourself being put into them and experiencing im-
measurable suffering. Recite “Ram naraka” seven or three times. Now
observe the mind of the person imagining that. It is not established in
an essence of any kind.

Now imagine that the sins and obscurations that lead to birth in
the cold hells dissolve into a black syllable Duh on the sole of your left
foot, transforming it into the cold hells. Imagine yourself being put
into them, experiencing extreme cold and the cracking of your body.
Recite “Kham na ra ka” seven times. Observe the essence of the mind
of the person imagining that.

Imagine that the sins and obscurations that lead to birth as a preta
dissolve into a red syllable Preh at your genitals, transforming it into
the realm of the pretas. Imagine yourself being put there so that you
experience immeasurable suffering of hunger and thirst. Recite “Sarva
pretaka” seven times. Now observe your mind.

Likewise, imagine that the sins and obscurations that lead to birth
as an animal dissolve into a dark red syllable Trih at your navel, trans-
forming it into the realm of animals. Imagine that you are stupid and
mute, and recite seven times “Sarva tiryaka.” Now observe your mind.

Imagine all the causes for birth as a human dissolving into the syl-
lable Nril at your heart, transforming it into the human realm with its
four world-sectors. Imagine the sufferings of birth, aging, sickness, and
death, and recite seven times “Sarva anuse.” Then observe your mind.

o
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Imagine all the sins and obscurations that lead to birth as a demi-
god dissolving into the yellow syllable Su} at your throat, transform-
ing it into the combative realm of the demigods. Imagine yourself be-
ing put there and experiencing the fearful suffering of combat. Recite
“Sarva asura” seven times, then observe the mind of the meditator.

Imagine the causes for birth as a god dissolving into the white syl-
lable Ah on the crown of your head, transforming it into the divine
abodes of the six classes of gods of the desire realm and so on. Imag-
?ne yourself being brought there, then experiencing the misery of fall-
ing from that state. Recite “Sarva deva” seven times, then observe the
mind of the one who is meditating like that.

‘Those miseries of the six types of existence are the mind, and the
mind is emptiness. In emptiness so-called joy and sorrow are
unestablished. Such meditation is the practical means for closing the
door to rebirth in the six types of existence. Now chant in unison this
mantra for closing the door on rebirth: “Ah ah $ah sah mah hah.”s

- We have accumulated causes for every type of rebirth. Hatred, jealousy,
pnd.e, and so on operate in our minds, and as we engage in activities,
motivated by those mental afflictions, we continue to sow seeds for all
types of rebirth, including rebirth in the hot hells. It is a mistake for any of
us to think we are beyond reproach, believing that we are not accumulat-
ing further causes for lower rebirth. Unless they are purified by means of
the .Four Remedial Powers, inevitably those poisons will give rise to lower
rel;nrth. Imagine being in the different states of existence. Vividly bring to
mmd the suffering that originates from the mental afflictions and
nonvirtuous actions. Then imagine that it is you who is experiencing this
suffgrmg. On that basis, you will develop the four immeasurables, in-
cluding compassion, for sentient beings in the miserable states of e;dst-
ence. In each instance, conclude by observing your mind.

The miseries of the six types of existence are the mind. It is your mind
and not your body that takes rebirth in and experiences those six states
But dp not forget that the nature of the mind is emptiness, and within
emptiness, it is impossible to be benefited by joy or afflicted by sorrow. —

Now imagine a white Om on the crown of your head, a red Ah at
your throat, and a blue Hiim at your heart. Imagine the blessingé of
fche ‘body, speech, and mind of all the Buddhas dissolving into them
igniting them with the five-colored flame of primordial wisdom. Thé
six cl}annel centers in the body incinerate the abodes of the six types
of existence together with their seed syllables. Imagine the domains

of the six types of existence to be empty. Chant in unison “Om Ah
Hum" once. o
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Then imagine you are the monk Ajita, of the nature of the Jewel of
the Sangha, and recite three times “Namo sarighaya.” Now imagine you
are The Perfection of Wisdom Sitra, the great Mother, of the nature of
the Jewel of the Dharma, and recite three times “Namo dharmaya.” Now
imagine yourselves as the embodiment of the Jina Sakyamuni, and
recite three times “Namo buddhaya.” Now imagine yourselves as the
peaceful embodiment of Avalokitesvara, and recite the six syllables®
three times. Imagine yourselves as the ferocious Hayagtiva, and re-
cite three times “Om Hayagriva hium phat.”

Think that this body is made up of the five elements, and that even
the outer elements are displays of awareness, or the mind-itself, and
recite three times “E yam ram bam lam.” The Primary Tantra on the Pen-
etration of Sound states:

By sitting in the vajrasana, such physical exercise is of benefit to
the mind. Maintaining the verbalization of Hitm, speech is sealed
and exercised, and by entering the path of flexibility, such verbal
training is of benefit to the mind.

Now sit with your body erect in the vajrisana, and join your palms
at the crown of your head. Imagine this body as a golden, five-pointed
vajra marked in the center with a blue syllable Him. From it a string of
blue Hims emerges from your mouth, and the entire universe is filled
with blue Hiims. Drawing them back in, imagine in space a blue Hiim
the size of one cubit. Imagine the whole interior of your body also
filled with many blue Hitms, and chant three long Hiims, and chant in
unison one short Him. Him Ham Hum Hum Ham Ham Ham. That
way of differentiating the three realms of the cycle of existence is a
precept to cease wandering in the cycle of existence.

- Imagine your own body as a five-pointed golden vajra marked in the
center with a blue syllable Hiim. Join your palms at the crown of your
head. From the blue Hiim, visualize that a string of blue Hiims comes out
and strikes everything in the universe, including stones, mountains and
trees. The entire universe is filled with Hams. Imagine that as they strike
the entire animate and inanimate contents of the universe, all true exist-
ence is destroyed. By so doing, your tendency to grasp onto the inherent
existence of phenomena is counteracted. Then draw the Hitms back in.

This practice is said to serve the same function as the wheel of protec-
tion in the stage of generation practice. It also helps to make the mind
flexible and supple. Counteracting the grasping onto substantial exist-
ence by drawing the Hims back corresponds to the stage of completion
practice.
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Next, visualize in the space in front a Ham the length of one cubit—the
distance from your elbow to your finger tips. Imagine the interior of your
body is filled with many Hims. Chant three long Hizms. Then as you chant
the series of seven Hitms, each Hum is quite short. —

A tantra states:

Once you have differentiated the six types of existence, you do
not return to the state of the cycle of existence, and the ability to
serve the needs of sentient beings arises in the manner of a [wish-
fulfilling] jewel.

The Blazing Lamp states:

Once you have differentiated between samsara and nirvana, your
body, speech, and mind settle in their natural state.

Let your body be in any posture you like, say nothing with your speech,
and let your mind be undistractedly in a state free of thoughts and
expressions.

- Although the text states “let your body be in any posture you like,”
there are limitations. Choose a comfortable posture, such as the vajrasana,
the rsi posture, or the supine position. Then relax completely, like a bundle
of sheaves with its cord cut loose. In that state of total relaxation, observe
whatever thoughts arise, whether they are good or bad, pertaining to the
past, present, or future. Whatever thoughts arise, observe them like a great
river flowing out to sea. Know that whatever flows down that river can
neither harm you nor benefit you. Simply sever the cord of your speech,

and let your mind settle in an undistracted state, free of thought and
expression. —

Nirvana Traces states:

Then become adept at settling your body, speech, and mind in
their natural state.

The advantages of settling them in their natural state are taught in The
Clear Expanse:

By settling in the natural state, the conditions leading to illnesses
in which the vital energies are disturbed are pacified, and grasp-
ing is released naturally. Let your body, speech, and mind be
self-liberating.

And:

Remaining in the contemplation of the natural state, the original
reality is realized.
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Now I shall introduce the main practice of the six lamps in a way
that is easy to understand. The essence of the lamps is the essence of
your own awareness. The nature of the lamps is emptiness. The char-
acteristic of the lamps is nondual luminosity and emptiness. Those
have already come up in the introductory instructions, s0 there is no
need to explain them here. This is the connection: abiding in the
sugatagarbha, the universal ground, is the fundamental lamp. Those
[practices] are the basis of the Great Perfection called Breakthrough,
which is identical to Mahamudra. That is the cycle of the Mind class
of the Great Perfection. Once that basis has been realized, you pro-
ceed on the path of the Leap-over, which is called the Expanse class
and Precept class of Atiyoga. This is said to be even higher than
Mahamudra.

— The practice of the Breakthrough is the basis for the teachings and prac-
tice of the six lamps, and the six lamps constitute the path of the Leap-
over stage of Atiyoga practice. This introduction to the essence, nature,
and characteristics of the six lamps provides some theoretical context for
practicing the Leap-over.

Dwelling in the sugatagarbha, or the Buddha-nature, is the first of the
lamps, and this is accomplished through the practice of the Breakthrough,
which is identical to Mahamudra. Among the three classes of Atiyoga,
namely, the Mind class, the Expanse class, and the Precept class, the Break-
through belongs to the Mind class. Once you have realized the sugatagarbha,
you proceed on the path of the Leap-over, which belongs to the Expanse
class. Among the three classes, the latter two—the Expanse and Precept
classes—are said to be even higher than Mahamudra. -

The citta lamp of the flesh: In general the reality of the nature of
existence is present in the body, specifically inside the heart. The Tantra
That Bestows the Introduction states:

Reality is present as great primordial wisdom in the heart in the
center of your own body.

The Tuntra That Synthesizes the Bindus states:

In the center of the citta, which causes the mind to operate, is the
essence of the mind, which bears three attributes.

_ The essence of the mind, as the citta lamp of the flesh, is present inside
the heart, though it is not identical to the physical organ of the heart. Like-
wise, the eyeball is not the same as the lamp of the eye, and the lamps of

Atiyoga 181

the channels are not the same as the many channels in the body. Rather,

each of these lamps is located in the heart, the eye, and the channels
respectively. -

Awareness that is located in the center of the heart is the citta lamp of
the flesh.

The lamp of the white, tender channel: The channel that connects the
heart with the two eyes is the channel that is the faculty that clearly dis-
cerns good and bad qualities. Inside there is an empty luminosity devoid
of blood and lymph, and that is immutable awareness. That is called

the lamp of the white, tender channel. The Tantra That Synthesizes the Bindus
states:

T'he king of channels consists of crystal tubes that penetrate in-
side the sun and moon.®

The Tantra of the Blazing Lamp states:

Within the white conch of the skull is a channel in the shape of a
snail’s antenna that coils three times in a clockwise direction.
Among the channels, this is the one that draws in the vital es-
sence of the elements and causes the appearances of sense-ob-
jects. Thus, the pathway that transforms consciousness is called
the lamp of the white, tender channel.

The fluid lasso lamp: Due to the fluid orbs of the eyes, there is the
clarity of unimpeded vision.

- ]us.t asa la'sso draws in something from afar, so does this lamp, which
pertains to visual perception, draw in things from a distance. —

The Primary Tantra on the Penetration of Sound states:

From the appearance of primordial wisdom, the entrances called

the cakii** emerge, which draw in all the nutritive and vital es-
sences of the body.

The Tantra of the Self-arising Buddha states:

Unimpeded primordial wisdom, which reveals itself in the em-
bodiments of primordial wisdom, has for its basis one’s own eyes.
Its location is in the center of one’s pupils. Its luminosity is the
clarity of unimpeded vision. This infinite unimpededness in the
center of one’s pupils is the embodiment of the unimpeded pri-
mordial wisdom of the Buddhas.
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And:
This luminosity of the eyes seeing without impediment is called
the fluid lasso lamp.

The Introduction to the Secret Path of the Supreme Light of the Primordial
Wisdom of Avalokitesvara states:

Lord of Mysteries,* listen! The embodiment of the primordial
wisdom of the Sugatas has as its basis the upper portion of one’s
own torso. Its location is inside the heart. Its pathway is a chan-
nel connecting the heart to the eyes, flexible like a white, silken
thread, and devoid of blood and lymph. That is the pathway of
primordial wisdom.

The Tantra of the Essential Meaning of Avalokitesvara states:

Thus, the basis of the experience of the clear light is the fluid lasso
lamp.

The Natural Liberation of Seeing: the Identification of the Transitional Pro-
cess of Reality-itself among the teachings of Orgyen states:

In the morning and the evening when the sky and the rays of
the sun are clear, all the students are to gaze at the sun while
squinting their eyes, or they may have their gaze adjusted [by
their mentor]. Children of good breeding, this essence of the
sun is pure and clear without contamination. Likewise, know
that the Dharmakaya, with its twofold purity, is originally pure
and without contamination. The radiance of the sun possesses
the five colors of the rainbow; it is not created by anyone, but is
self-luminous. Likewise, know that from the originally pure ra-
diance of the Dharmakaya there appears the spontaneous
Sambho-gakaya, possessing the five definite attributes, bear-
ing the five spheres of rainbow light, an undrawn body mundlea
of the nature of clear light. Recognize its possession of the five
colors of rainbow light as the nature of the five families of all
the Buddhas.

— In this Leap-over practice, you do not gaze dirgctly at the sun, for this
will very quickly harm your eyes. Instead, look either above,. beneath, to
the left, or to the right of the sun. Do not focus your eyes directly on it.
These introductory points of the definite attributes, t.he; spheres, and t'he
five types of light are laid out in much greater dgtall in more extensive
teachings on the Leap-over. The five colors of rainbow light, which are
the nature of the five Buddha families, are the same as those that appear
in the transitional process, and they are very important. —
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Recognize the unimpeded presence of space, which is not ob-
scured or inhibited for an instant, as the corporeality of the Bud-
dhas’ primordial wisdom. This is an embodiment that appears
but is without a self-nature, an embodiment without dimension,
the indivisible embodiment of the absolute nature and primor-
dial wisdom.

These are like the appearance of the [eye of a] peacock [feather]
or like a round breastplate. Know that abiding within the five-
fold arch of rainbow light is the lamp of the pure absolute nature
of reality, and that is dwelling in the self-illuminating pure lands.

From those rays and brilliance, rays of light are emanated in
all directions. Know that this illumination is the display of the
Sambhogakaya, which possesses the five definite attributes, and
is the Nirmanakaya, which possesses the five indefinite attributes,
and which unceasingly serves sentient beings in every way.

Among those light rays are inconceivable spheres and minute
spheres like fish eyes and like a net of pearls. Between them are
interconnecting, moving patterns of lattice networks, and those
profusions of appearances are the emanated embodiments of
compassion. Know that these inconceivable trillions of embodi-
ments ceaselessly serve the needs of sentient beings. They ap-
pear in different ways; but just as the sun and rainbow light, and
the bindu and emptiness are innately indivisible, know that in
reality the different modes of appearance of the three embodi-
ments are in essence indivisible from reality-itself.

— A wide variety of appearances or visions may occur in this practice.
They will not be the same for each person. People come with their own
superior, medium, or inferior capacities, in accordance with which these
visions arise. Of course, if you don’t practice, no visions will occur. While
the manifold appearances of the Dharmakaya, Sambhogakaya, and
Nirmanakaya are mentioned as being distinct, in essence, they are indi-
visible with reality-itself. -

Introduction to the shafts of sun rays: When the sky is limpid and
the rays of the sun are bright, the students are to gaze at the sun while
squinting their eyes, so that the rays of the sun appear like aligned
weapons, like parallel spears, and like parallel strings of yarn. That is
like the rays of light in the transitional process of reality-itself, which
seem like a downpour of weapons penetrating into oneself. Those are
not weapons, but are clear rays of primordial wisdom. Without being
frightened of them, recognize them as self-appearing. If these appear-
ances of five-colored lights are not recognized, they are the five poisons.
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- When you actually experience the transitional process of reality-itself,
it seems as if a multitude of weapons are penetrating into you, and you
may be very frightened, feeling that you will be annihilated. However, if
you recognize their nature, you will see them as displays of primordial
wisdom. You will recognize them as your own appearances, and, with
that recognition, you will be liberated from them. If you are not able to
recognize them as displays of primordial wisdom and as your own ap-
pearances, this experience will be like having a nightmare. —

If the five lights are recognized, they are the five families of Bud-
dhas. The dark blue light is Vajrasattva; the white light is Vairocana;
the yellow light is Ratnasambhava; the red light is Amitabha; and the
green light is Amoghasiddhi. If they are not recognized, they are the
five aggregates. The dark blue light is the aggregate of consciousness;
the white light is the aggregate of form; the yellow light is the aggre-
gate of feeling; the red light is the aggregate of recognition; and the
green light is the aggregate of compositional factors.

_ Moreover, if the dark blue light is not recognized, it is the poison of
hatred, the white light is delusion, the yellow light is pride, the red lightis
attachment, and the green light is jealousy. —

If the reality of the five lights is realized, they are the five consorts.
The dark blue light is Akasadhatvisvari; the white light is Buddha-
locana; the yellow light is the supreme consort Mamaki; the red light
is the supreme consort Pandaravasini; and the green light is
Samayatara. If they are not recognized, they are the five elements. The
dark blue light is the element of space; the white light is the element of
water; the yellow light is the element of earth; the red light is the ele-
ment of fire; and the green light is the element of air.

If the five lights are known, they are the five families. The dark
blue light is the vajra family; the white light is the sugata family; the
yellow light is the ratna family; the red light is the padma family; and
the green light is the karma family. If they are not known, they are the
five elemental vital energies. The dark blue light is the vital energy of
space, Or expanse; the white light is the vital energy of water, or fluid-
ity; the yellow light is the vital energy of earth, or matter; the red light
is the vital energy of fire, or combustion; and the green light is the
vital energy of air, or motility.

If the reality of the five lights is known, they are the five pure realms.
The dark blue light is the realm of Akanistha®; the white light is the
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Fealm of Abhirati; the yellow light is the realm of Srimat; the red light
is the realm of Sukhavati; and the green light is the realm of
Karmaprasiddhi. If they are not known, the five lights are the five
directions. Dark blue is the center, white is east, yellow is south, red is
west, and green is north. ’

If the reality of the five lights is known, they are the embodiments
of the five classes of blood-drinkers.#” The dark blue light is Vajra
Heruka; the white light is Buddha Heruka; the yellow light is Ratna
Heruka; the red light is Padma Heruka; and the green light is Karma
Heruka. If they are not known, they are the five maras of the mental
gfﬂictior\s. The white light is the mara Devaputra; the dark blue light
is the mara Lord of Death; the yellow light is the mira of the aggre-
gates; the red light is the mira of mental afflictions; and the green light
is the mara of the deluded ignorance.

If the five lights are known, they are the five families of Dakinis.
The dark blue light is Vajra Dakini; the white light is Buddha Dakini;
the yellow light is Ratna Dakini; the red light is Padma Dakini; anci
the green light is Karma Dakini. Know them! Do not get confused! Do
not be afraid! Recognize them!

— When we think of the five families of Buddhas, fear does not arise. In
fact, we feel a sense of comfort and familiarity. Similarly, we should not
feel afraid of the blood-drinkers, because they are none other than the
wrathful aspects of the five Buddhas. -

Introduction to the fixed gaze of the ocean: By pressing both your
eyes with the tips of the index fingers, spheres of light appear. Know
that these are indications of a present, peaceful embodiment in the
center of your heart, within a fence of rainbow light.

- In this passage ocean refers to the eyes. The spheres of light that appear
when you press your eyes indicate something in your heart related to the
different lamps. The citta lamp of the heart is connected with the second
lamp—the connection between the heart and the eyes—and with the third

lamp of the eyes. The appearance of the s i i
‘ pheres of light arises due to th
interdependence of these three, but its origin is in thg heart. - )

.Introduction to the waves of the ocean: By pressing both your ears
Wlt.h Fhe tips of the index fingers, a roaring sound occurs from above.
This is an indication of the sound of reality-itself in the transitional
process of reality-itself, like the rolling thunder of a thousand dragons.
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Introduction to the rays of reality-itself: By pressing closed both
your eyes with your index fingers for a long time, moving, flickering
patterns of rays and spheres spread outwards. Know that in the tran-
sitional process of reality-itself appearances of rays arise, and these
are indications of them.

Well then, what is the benefit in looking at this rainbow light? It has
to do with the lamps at the time of the transitional process. In the transi-
tional process of reality-itself, countless peaceful and wrathful em-
bodiments arise among such appearances as rainbow light, spheres,
and minute spheres. When that happens, by recalling the meaning of
the present introduction, it is said one may be free of fear and take
birth in a pure realm.

— At the time of the transitional process of reality-itself, first the peaceful
deities arise, then the wrathful embodiments appear. At the time of your
own transitional process of reality-itself, if you are able to recall these
teachings and recognize the nature of the peaceful embodiments, you will
take rebirth in one of their pure realms. Alternatively, due to maintaining
that recognition as the wrathful embodiments appear, you will take re-
birth in one of the wrathful pure realms. —

The introductory treatise The Natural Liberation of Seeing: the Identi-
fication of the Transitional Process of Reality-itself states: “At this point
offer pure prayers for the path of light of primordial wisdom.” So re-
cite the following:

Homage to the spiritual mentors, chosen deities, and Dakinis.
Please lead us to the path of great mercy.

When I am wandering in the cycle of existence due to delusion,

May the spiritual mentors of the oral lineage lead me

To the radiant path of unwavering hearing, thinking, and meditation.

May the assembly of supreme consorts, the Dakinis, support me.

Please liberate me from the terrifying narrow passage of the
transitional process.

Bring me to the state of truly perfect Buddhahood.

When I am wandering in the cycle of existence due to strong hatred,

May Lord Vajrasattva lead me

To the clear, radiant path of mirror-like primordial wisdom.

May the supreme consort Buddhalocana support me.

Please liberate me from the terrifying narrow passage of the
transitional process.

Bring me to the state of truly perfect Buddhahood.
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When I am wandering in the cycle of existence due to strong pride,

May Lord Ratnasambhava lead me

To the clear, radiant path of the primordial wisdom of equality.

May the supreme consort Mamaki support me.

Please liberate me from the terrifying narrow passage of the
transitional process.

Bring me to the state of truly perfect Buddhahood.

When I am wandering in the cycle of existence due to strong
attachment,

May Lord Amitabha lead me

To the clear, radiant path of the primordial wisdom of discernment.

May the supreme consort Pandaravasini support me.

Please liberate me from the terrifying narrow passage of the
transitional process.

Bring me to the state of truly perfect Buddhahood.

When I am wandering in the cycle of existence due to strong jealousy,

May Lord Amoghasiddhi lead me

To the clear, radiant path of the primordial wisdom of accomplishment.

May the supreme consort Samayatara support me.

Please liberate me from the terrifying narrow passage of the
transitional process.

Bring me to the state of truly perfect Buddhahood.

When I am wandering in the cycle of existence due to strong habitual
propensities,

May the heroic Vidyadharas lead me

To the clear, radiant path of innate, primordial wisdom.

May the assembly of supreme consorts, the Dakinis, support me.

Please liberate me from the terrifying narrow passage of the
transitional process.

Bring me to the state of truly perfect Buddhahood.

When I am wandering in the cycle of existence due to strong
delusive appearances,

May the heroic Vidyadharas lead me

To the path of light of clear, inborn primordial wisdom.

May the supreme consorts, the assembly of Dakinis, support me.

Please liberate me from the fearful passage of the transitional process.

Bring me to the state of truly perfect Buddhahood.®

When I am wandering in the cycle of existence due to five strong
poisons
May the five families of Jinas lead me
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To the path of light of the clear four combined primordial wisdoms.
May the supreme consorts, the five families of Dakinis, support me.
Please liberate me from the fearful passage of the transitional process.
Bring me to the state of perfect Buddhahood.”

May the element of space not arise as my adversary,

And may I see the deep blue realm of the Buddha.

May the element of water not arise as my adversary,

And may I see the white realm of the Buddha.

May the element of earth not arise as my adversary,

And may I see the yellow realm of the Buddha.

May the element of fire not arise as my adversary,

And may I see the red realm of the Buddha.

May the element of air not arise as my adversary,

And may I see the green realm of the Buddha.

May sounds, lights, and rays not arise as my adversaries,

And may [ see the realm of the multitude of peaceful and
wrathful deities.”

Oh, in the morning and evening when the sky is limpid, look con-
tinually and you will have many visions of rays of light. The sight of
the five-colored lights is not like seeing a rainbow. Rather, it is directly
seeing the five primordial wisdoms, so in reality it is not different from
meeting the five families of Jinas. People of pure karma may directly
meet many peaceful deities, including the five families of Jinas,
Avalokite$vara, and Orgyen, as well as many wrathful deities such as
Hayagriva. If you meet them, you should keep this secret, without
telling anyone but your spiritual mentor and close Dharma friends. If
you do not keep this secret, the Protectors of the Teachings, including
the Mamo, Za, and Damchen will pose a great danger for you, result-
ing in illness and so on. So keep it secret!

— For this phase of the Leap-over practice, three physical postures and
three gazes are assumed. In this way the inner qualities of your primor-
dial wisdom are externalized. The text describes your ability to see the
five primordial wisdoms, which are within you, but through the practice
you are able to see their outer display. If you meet the five Buddha fami-
lies, it is due to your pure karma. This meeting is a result of the purity of
your practice. If you do meet them, tell no one but your spiritual mentor
and close Dharma friends, and only if you have had an authentic experi-
ence, one that is not simply a product of your imagination. And certainly
don’t lie about your experiences. We tend to be fascinated with decep-
tion. In addition, we get really excited about the experiences that arise in
our meditation, so much so that we just can’t wait to burst out and tell
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someone. Instead of allowing the inner qualities of primordial wisdom t
emerge, our mental afflictions come out, which compel us to broadcast ou(;
experiences to other people. Many physical, verbal, and mental obstacle
within our Vajrayana practice come because we speak openly about thin .
that should remain secret. Instead of sowing the seeds for enlightem’nex%tS
we sow seeds for taking a lower rebirth. So hold onto your freedom of,
speech and reap the benefits, and if you do meet the five Buddhas kee
this secret, except to your spiritual mentor and close spiritual friends. —p

This completes the introduction to the Great Perfection.



CHAPTER NINE
Sealing with the Dedication

Homage to Avalokitesvara!

These are the profound practical instructions of Avalokitesvara, the
oral instructions of the Lord, and the seal by way of dedication. Even
if you know the foregoing introductions on practice, if you do not put
them into practice, they are of no benefit. A sitra states:

Without thoroughly meditating on Dharma, reality-itself will not
be seen. By seeing and hearing water, but not drinking it, your
thirst will not be slaked.

— As a result of hearing the Dharma, thinking about it, and practicing
meditation, it is possible to attain Buddhahood. In fact, all the Buddhas of
the past have attained enlightenment in exactly this way. Therefore, we
dedicate the merit towards this end.

The major reason for making ourselves suitable vessels for Dharma—
for the practices explained in the sittras and tantras—is to achieve a lasting
state of well-being. Within the Vajrayana, Atiyoga is of paramount impor-
tance, for it is by such practice that we gain an unmediated realization of
the mind of the Buddha. In order to gain such realization, we must seek to
make ourselves suitable vessels. In this very lifetime, we have the causes
for attaining enlightenment. Now is indeed the right time to practice. If
we have this opportunity in hand and throw it away, this is like throwing
away a wish-fulfilling gem, and then immediately looking for another
one. When you find an authentic Dharma, practice it with clarity and purity,
and carry through with it. As you practice, discard pride and boastfulness,
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for one of the qualities of enlightenment is humility. It is not enough just
to hear the teachings on the outer and inner preliminaries, the §tage of
generation, quiescence, insight, Mahamudra, and Atiyoga. To derive bgn—
efit from the teachings, they must be put into practice. There are medita-
tions to be practiced at all levels of the Dharma, fliom the Hinayana through
Atiyoga, and if you fail to meditate, you will fail to see the essence of the
Dharma. —

The Bundle of Stalks Siitra states:

Dharma without meditation is like dying of starvation even while
you are giving food and drink to the multitudes. Dharma with-
out meditation is like not getting even a smile while you are
counting up the many jewels in a treasure chest.

The Ornament Sttra states:

Dharma without meditation is like a deaf musician pleasing oth-
ers with his music but not hearing it himself. Dharma without
meditation is like a boatman carrying others across a river or an
ocean, but drowning in the water himself.

The Bundle of Stalks Siitra states:

This authentic teaching of the Buddha is not accomplished merel'y
by hearing it. Dharma without meditation is like those Who die
of thirst while being helplessly carried away by a great river.

The Sutra of Bringing forth the Extraordinary Resolve states:

Fools who think, “I am accomplished. What shall I do now?”
experience misery at the time of death. By not having fathomed
the depths, there is great misery. This is due to the obsession
with talking.

— Those who learn about meditation and procrastinate in terms of actu-
ally putting it into practice will have only remorse at the time of their
death. At that time, even if there are a hundred people around you, not
one can be of benefit. Even if you beat your chest in dismay, it won’t help.
Why does this great remorse arise? It happens only because you have
failed to find the essence of Dharma. -

The Great Mound of Jewels Sutra states:

Kasyapa, it is like this: Just as some people are carried away by a
great current in the ocean and perish from thirst, many religious
devotees and brahmins learn and understand many Dharmas, but
do not dispel their obsession with attachment, their obsession
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with hatred, or their obsession with delusion. They are carried
away by the ocean of Dharma, but they die of thirst due to their
mental afflictions, and they go to miserable states of existence.

- In Tibet, there were certain Lamas with extraordinary erudition, and
people thought no one had a better chance to attain Buddhahood than
they. It is said that if you squeeze a snake, its limbs will protrude. In the
same way, it was felt that if such a Lama were squeezed, you would find
genuine knowledge. But when some of them were squeezed, it turned
out that their immense learning, thinly veiled with a sheen of genuine
Dharma, was only for the sake of the eight mundane concerns. When they
were squeezed, the five poisons emerged instead of enlightenment. In
reality, it was the Lamas’ own mental afflictions that were squeezing them
and exposing their true nature. In such cases, is the Dharma or the indi-
vidual at fault? Although the practice of Dharma acts as an antidote for
the five poisons, these individuals used Dharma to increase their own
mental afflictions. As a result of their involvement with Dharma, their
scholarly abilities led only to greater pride and greater delusion. —

The Sutra of the Questions of Kasyapa states:

Like people who die of thirst in the ocean, many monks, upon
filling themselves with learning, fail to eliminate their mental
afflictions and are reborn in miserable states of existence.

- If you don’t practice, the Dharma cannot act as an antidote for your men-
tal afflictions. No push-button procedure can get rid of your mental afflic-
tions. Nor can you wash them away. The very point of Dharma is to elimi-
nate the afflictions of your mind. The Dharma really is medicine. If you
go to a hospital filled with doctors and nurses but refuse treatment, you
receive no benefit. Similarly, if you don’t practice, you derive no benefit. —

The Tree Ornament Dharani states:

One who does not practice after hearing much about Dharma is
like an impoverished person who counts people’s money for a
living, but has none himself.

The Suitra of No Arising states:

If the nature of the mind is not thoroughly known, with faith in
words you will not become enlightened as a Buddha.

The Moon Essence Sitra states:

If the meaning is not realized, there is no benefit in being learned
in terminology. Cudapanthaka together with Kasyapa achieved
the state of an Arhat by realizing the meaning of each stanza of
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the verses on the Four Noble Truths. Ananda knows‘how to ex-
plain all the collections of siztras, but he has not achieved more
than Stream-entry.”!

Orgyen Rinpoche says:

Thus, even though you recognize the nature of your own lumi—
nous, empty, vivid awareness, experience it directly. By practic-
ing this, everyone is liberated, with no distinctions between those
with sharp or dull faculties. Although milk is the cause of butter,
if it is not churned and strained, butter does not emerge. Like-
wise, although all sentient beings are in reality the essence of the
Buddhas, without practice, sentient beings do not become en-
lightened.

If they do practice, even cowherds are liberated. Althoggh fthey
do not know how to describe it, they determine it experientially.
While tasting sugar in your mouth, there is no need to des'cribe
its taste to others. Even scholars who have not realized this are
confused. Even those who have become so learned that they
know how to explain the nine yanas are like those who listen to
distant tales that they have not witnessed. In the moment ’d‘_\ege
is no distance between you and Buddhahood, and when this is
realized, virtues and sins are self-liberating. As long as this is not
realized, whatever virtues and sins are committed, there i§ no
getting beyond the cycle of existence of the fortunate and miser-
able states of existence.

— All those who recognize and directly experience the nature of their own
luminous, empty, vivid awareness can gain lib-er:fltlop. There are no ex-
cuses. You can’t say you are not smart enough. Dlstmct.xons are qften made
in terms of people with superior, middling, and infepor facultlgs, but re-
gardless of your ability, through this particular practice, liberation can be
gained. Even cowherds, who are generally thought to hold a low position
in society, can attain liberation. Even though they may bg unable to ar-
ticulate it, they know it experientially. When you haye sugar in your mouth,
you may not be able to describe it, but then there’s really no need to de-
scribe that taste to others. -

Siddha Orgyen says:

Thus, if experience is not sustained in terms of appearances a?nfi
the mind, even those who can intellectually teach the four Q1ff1—
cult points on the basis of their learning will not have the aid of
escorts in the intermediate state. Even though they have in hand
many volumes of profound instructions, they will not l?e able to
reach the escorts in the intermediate state. They are like those
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whose experience of the taste of sugar is visual and mental, while
what is needed is to experience the taste of sugar with the tongue.
Likewise, all the profound meanings of the texts need to be ap-
plied to your own mind. To a person who is on the verge of starv-
ing to death during a famine, there is no benefit in saying, “You
may eat food,” and it does not satisfy his hunger to say, “This
food is made of parched barley flour.” What is needed is to parch
some barley, grind it, and to eat it after preparing it as food. Simi-
larly, to win the battle of the cycle of existence, you must bring
all appearances into essential practice pertaining to awareness.

- Even though you have studied the quintessential teachings, if you don’t
apply the practice to appearances and the mind, at the time of the inter-
mediate state, they will be of no benefit to you. Enlightenment will not be
attained. Beginning with the preliminaries, and going through each of the
stages that have been discussed, you must apply them to the central aim
of the practice, which is the nature of awareness. —

Gyalwa Yang Gonpa says:

It's not enough for the Dharma to be Atiyoga; the individual must
become an Atiyogi. I see that while the Dharma discourse may
be worth the price of a horse, the value of the individual is often
not even that of a dog. There’s no benefit simply in knowing the
words of Dharma and having an intellectual understanding. All
shuffling of dry words by those who have grown old while fo-
cusing solely on rhetoric is no different than the chattering of a
parrot and the chirping of a songbird. Dharma does not reach
their own mind-streams. Without mixing the flour and water of
the mind and Dharma, the arrogance that separates Dharma from
the individual is simply not removed. The Dharma remains like
bits of lung floating in soup, and their speech is spurious.

Now it is important that you put into practice these points that I
have explained, and apply them to the level of your understanding,
be it great or small. The benefits of practicing like that are stated in The
King of Samadhi Sutra:

There is greater merit in taking seven steps towards the wilder-
ness out of an aspiration to realize phenomena as identityless
than there is in bringing all sentient beings of the three worlds
onto the path of the ten virtues.

- The Tibetan word gonpa (dgon pa) has the dual meaning of wilderness
and monastery. Originally, it meant a place of solitude where there are
few disturbances. In this solitary place, one could apply oneself single-
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pointedly to spiritual practice. At times, some solitary practitioners would
join a loose community in the wilderness, and that came to be called a
gonpa. Eventually, more and more practitioners gathered together for spiri-
tual practice, but even when they numbered ten thousand, their abode
was still called a ginpa. In such large spiritual communities in Tibet, some
truly abandoned samsara and genuinely applied themselves to practice.
They were indeed living in a gonpa. If not, they were simply living in a
city of monks. Even though two monks might be living next to each other,
one might be living in a génpa, the other dwelling in a city. This is because
truly living in a ginpa is a matter of mental, rather than physical, solitude. -

The Ornament Stutra states:

Simply uttering the words “sugar is sweet” does not yield the
experience, but if it is eaten its taste is found to be sweet. Like-
wise, simply uttering the word “emptiness” does not yield the
experience, but through meditation its taste is experienced.

The Revelation of Thatness Sutra states:

Sariputra, one’s merit increases more by meditating on the real-
ity of thatness for the duration of a finger snap than by listening
[to Dharma] for ten eons. Sariputra, therefore by all means teach
this samadhi of thatness to others. Sariputra, all the Bodhisattvas
following the Buddha's teaching abide in this samadhi.

The Sutra of Great Realization states:

Entering the gateway to meditative stabilization just once is more
meaningful than sacrificing your life for all the people who fill
the three worlds.

The Sutra of Inconceivable Mysteries states:

Bodhisattvas who wish to achieve supreme enlightenment swiftly
should not devote themselves to words. Those who wish to strive
on the path to enlightenment should take up the essence of the
practice.

The Synthesized Essence of the Intended Meaning states:

Nowhere in the ten directions of the universe is the perfect Bud-
dha to be found, for the mind-itself is the perfect Buddha. Do
not seek the Buddha elsewhere.

The Sittra of the Great lllumination states:

You who wish to repay the kindness of the Jina when this Dharma
is declining, the merit of cultivating meditative stabilization by
meditating for a single instant is greater than that of sacrificing
your life for the sentient beings who fill a thousand worlds.
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The Sutra of Entering the Sublime states:

There is a greater collection of merit from meditating on empti-
ness for a single session than from providing the necessities of
life to all sentient beings for the duration of their lives.

A siitra states:

By meditating on emptiness, even the Lord of Death cannot in-
jure you, and even a billion Maras can never bring you harm.

The Petfection of Wisdom Stitra in Twenty-five Thousand Stanzas states:

There is a much greater increase of merit through cultivating this
perfection of wisdom for the duration of a finger snap than there
is in satisfying with generosity all the sentient beings who dwell
in the billionfold world-system and in establishing them in ethi-
cal discipline, samadhi, wisdom, liberation, the vision of liberat-
ing intuition, Stream-entry, and the enlightenment of a
Pratyekabuddha.

The King of Samadhi Sutra states:

One who maintains this supreme samadhi achieves the Ten
[Bodhisattva] Grounds of the Very Joyous, the Stainless, the Lu-
minous, the Radiant, the Difficult to Overcome, the Approach-
ing, the Gone Afar, the Immovable, the Fine Intelligence, and the
Cloud of Dharma.

The Great Mound of Jewels Sutra states:

Those living in an inferior era will not even have any doubts
concerning this Dharma. Even the arising of a doubt causes cy-
clic existence to deteriorate.

- In degenerate times, people will not have any doubt about the Dharma.
Instead of doubting it, they will reject it totally, without considering even
for one moment that Dharma might be possible. Even the slightest uncer-
tainty as to the possibility that Dharma might be true causes your own
samsara to begin deteriorating. —

The Ksitigarbha Sutra states:

If samadhi is not achieved, no accumulated virtuous karma will

be meaningful; the mind and the events arising from the mind
will be poor.

The Vajra Usnisa Tantra states:

If you settle your awareness evenly in primordial reality, there
are no samayas, no mantra practice, no need to hold a vajra and
bell, and you accomplish the result of freedom from those ten.
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The Great Usnisa Sutra states:

There is greater merit in meditating for one day on the meaning
of reality-itself than in hearing [Dharma] for many eons. Why?
Because it distances one from the path of birth and death.

A Commentary to the Praise of Samvara states:
As a result of genuine meditation on Mahamudra, the great con-

templative achieves omniscience of the nature of immutable bliss.
In this life Buddhahood is attained.

The Tantra of the Lotus of Great Power states:
Siddhi does not exist by itself; in reality it refers to the Spirit of
Awakening. Siddhi refers to the manifestation of accomplishment
and realization.

Tilopa says:
Even the darkness that has gathered during a thousand eons is
dispelled by a single lamp. Likewise, in an instant the clear light

of your own mind dispels the ignorance, sins, and obscurations
that have been accumulated for eons.

The King of Samadhi Sutra states:
One who maintains this serene samadhi has no difficulty in ac-
quiring the excellent symbols and signs of a Buddha, the eigh-
teen qualities of a Buddha, and the powers, fearlessness, and
activities [of enlightenment].

The Great Tantra of Samputa states:

In short, the Buddhahood that is achieved after countless mil-
lions of eons may be achieved in this lifetime by you who expe-
rience sublime bliss. You may achieve the state of Vajradhara, or
of a World Emperor, or the eight great siddhis. Furthermore, you
may attain your heart’s desire.

The Sphere of Primordial Wisdom states:

Or, as soon as this body is left behind, [enlightenment] is accom-
plished even without effort.

Thus, there are incalculable benefits in engaging in practice. The
optimal case is to become a Buddha in one lifetime and with one body,
or else to become a Buddha as a Dharmakaya at death, when the outer
breath ceases. The middling case is to recall the meaning of the uni-
fied stages of generation and completion of one’s present meditation
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at the time when one’s body and mind separate, resulting in becom-
ing a Buddha in the intermediate state as a Sambhogakaya, indivis-
ible from one’s chosen deity. There are said to be twenty-one ways to
achieve the result of Buddhahood, corresponding to the specific fac-
ulties of individuals. The very least of them is called resting in a
Nirmanakaya pure realm. It is said that by making prayers to take birth
in a Buddha realm, you will be reborn there. In this regard Machik
Labdrén says:

Apart from Sukhavati, one cannot take birth in the supreme pure
realms without having reached the eighth [Bodhisattva] Ground.
For the middling pure realms, one must have achieved at least
the Path of Meditation on which the subtle afflictive obscurations
have been eliminated; without that, one will not take birth there.
For the five pristine abodes such as Akanistha and Atakavati,
one must have achieved the Path of Seeing, on which the truth
of reality-itself is seen after having severed the root of self-grasp-
ing; without that, one will not take birth there. However, with-
out having reached the Path of Seeing, if one is without even the
slightest infraction of one’s samayas and vows and applies one-
self to prayer and to virtue alone, it is just possible to take birth
in a small pure realm such as Tusita, but it is difficult. Therefore,
it is utterly hopeless for an individual with mental afflictions to
take birth in a Buddha realm.

However, the Protector Amitabha himself has promised that
one may take birth in his pure realm due to the power of his
prayers. Thus, you should strive with your body, speech, and
mind in prayer to be born in the realm of Sukhavati. Ridding
yourself of doubt, uncertainty, and spiritual sloth, with great and
swift certainty and enthusiasm bring to mind the splendor and
benefits of the realm of Sukhavati, and pray. Sukhavati is supe-
rior to the realms of other Buddhas in these ways: it is greater
because it is possible for ordinary individuals with mental afflic-
tions to be born there. And if you take birth there, all that you
wish for is accomplished as soon as you think of it; you are not
tainted by even subtle mental afflictions; and you may go from
there to the realms of other Buddhas. Thus, it is superior.
Sukhavati is endowed with inconceivable benefits, including the
swifter attainment of Buddhahood there than in other pure
realms. There is no other pure realm within closer reach than
Sukhavati, so it is extremely important to strive in prayer to be
reborn there.
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— To take birth in the most sublime pure realms, one must have reached
the eighth Bodhisattva Ground. For the middling pure realms, one must
have already eliminated the coarse and subtle afflictive obscurations. To
be born in the pristine abodes, one must have stopped grasping onto a
personal identity and the identity of phenomena. If one has not commit-
ted any infractions of one’s vows and one makes pure prayers, it is just
possible that one may take birth in Tusita. As Atiyoga practitioners, you
must keep your samayas and continue practicing until you attain the point
of the extinction into reality-itself, which is the ultimate realization of the
Great Perfection. Until then, you must continue practicing hearing and
thinking about the Dharma, maintain your meditation practice, and at-
tend to the nature of actions and their consequences. You must also con-
tinue to cultivate mindfulness, introspection, and conscientiousness.

For individuals with mental afflictions, there is a loophole that can en-
able them to take birth in a Buddha realm. The Protector Amitabha prom-
ised that one may take birth in his pure realm due to the power of his
prayers. Thus with your body, speech, and mind focus on this goal; it is
good to offer prayers from the sitras and hidden treasure teachings to be
reborn in Sukhavati. Many such prayers are found in each of the four
orders of Tibetan Buddhism, as well as in the Chinese Buddhist tradition.
Like prepared food and drink, they are ready to be eaten and drunk.

With complete certainty and enthusiasm, bring to mind the benefits of
the realm of Sukhavati and pray to be reborn there. While you may find
that you have a lot of energy for mundane things, you may still be totally
overcome by spiritual sloth, which comes from grasping onto a personal
identity. We think that we are important. We consider everything we do
to be important. We may even say that our activities are for the sake of
sentient beings, while they are truly for our own gratification. Then we
cover up this self-centeredness by glossing it with the phrase, “This is
altruistic; it’s for the sake of the teachings and for sentient beings.” This is
like dumplings stuffed with rotten meat.

If we look to the Buddhas, pandits, siddhas, and yogis of India, China,
and Tibet, we find that they all have engaged in a gradual practice of
Dharma, by finding and maintaining their own appropriate level of prac-
tice. The Buddha taught 84,000 collections of teachings, but he did not say
that we should each try to practice them all. Rather, in this vast ocean of
teaching, we need to determine what is appropriate for ourselves. We need
to seek out which aspect, when put into practice, really alleviates our
mental afflictions.

The moment you take birth in the pure realm of Sukhavati, you can
instantaneously visit any other Buddha realm. Once there, you can listen
to Dharma as well as engage in the practice of Dharma in other pure realms.
Then you can travel back home to Sukhavati and resume your practice
there. —

Thus, The Splendor of Sukhavati Siitra, The Great Mound of Jewels Sutra,
The Splendor of Amitabha Stutra, The [Holy Dharma of the] White Lotus
Sutra, The Spell of the Sound of the Drum, and the teachings of Orgyen
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Rinpoche are all in agreement that unless you have committed any of
the five acts of immediate retribution or abandoned the Dharma, if you
single-pointedly pray to be reborn in that pure realm, you can take
birth in the realm of Sukhavati. Moreover, it is said that you will be
born there after earnestly praying ten times. That is due to the power
of prayer of Buddha Amitabha, so it is crucial to make prayers for that
pure realm.

- There is a Tibetan aphorism that it is very hard to sew with a double-
pointed needle. Similarly, it is hard to get anything done if your mind is
two-pointed. Therefore, as long as you have not committed any of the
five deeds of immediate retribution or abandoned the Dharma, if you
pray with the total focus of your prayer to be reborn in Sukhavati, you
will be. Although it says that this will happen after praying earnestly ten
times, do not let this be an excuse for succumbing to fickleness in your
prayers or your Dharma practice in general. Continue to pray not just
once, or ten times, but rather pray at all times.

There was a Lama from Yukho, a region of Tibet, who had thousands of
monks under his guidance. Many of them devoted themselves very dili-
gently to meditation and remained in retreat. One day a crazy monk from
southern Amdo came to meet with him. Lama Chadral asked the monk
what practice he was doing. The monk replied, “Prostrations.”

Then he asked him, “What practice do you do along with the prostrations?”

The monk continued, “I have done many hundreds of thousands of
prostrations. Sometimes I do them together with prayers to Guru Rinpoche
or Amitabha. At other times I prostrate and recite the mantra of
Avalokitesvara or the Vajrasattva One-Hundred-Syllable mantra. But I am
alittle bit concerned about my practice because when I am doing the Guru
Rinpoche prayer, I wonder what Amitabha and Vajrasattva think. Then I
think I'll console Vajrasattva and petition him for awhile, but I think that
Guru Rinpoche is getting irritated with me for being fickle.”

Was this person practicing? Yes, but his practice was not genuine, be-
cause even though he was trying hard in his practice, he did not recog-
nize the essence of Dharma. In short, there is a danger in being prone to a
fickle attitude. Perhaps, if we were guaranteed a very long life, there might
be time for a smorgasbord approach to Dharma. But in fact, our lives are
very short. In truth our own death can come at any time. Many circum-
stances, such as illnesses and accidents, can lead to our very swift and
unexpected demise. When we look back at our life, we wonder where the
time has gone and what we have accomplished as a result of all our exer-
tions. It seems as if we were born just a moment ago, but time passes
swiftly by. It is unrealistic to depend on long-term plans, which cause us
to chase after one project and then another. Meanwhile, we continually
postpone the practice of Dharma. But unfortunately, eventually our lives
will be over.

Look at the beggar Dharma practitioners of China, India, and Tibet,
who lived in utter simplicity and complete devotion to Dharma and at-
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tained enlightenment. On the other hand, for all their exertions, smart
and talented people who thoroughly suffuse their Dharma with their own
yearnings for fame, praise, and influence may simply be destined for vajra
hell. Recognizing the pathetic situation of sentient beings, Amitabha, with
great compassion, made prayers that beings who are still suffering from
the mental afflictions may be reborn in Sukhavati.

Look at our sense of self-importance, our sense of pride, conceit, and
arrogance. What is the basis for this? If we really look at our situation, in
terms of the degree to which we are subject to our own mental afflictions,
there is no basis for pride. In fact, there is reason to weep, and there is
little cause for rejoicing. So, it is crucial to make prayers to be reborn in
Sukhavati. -

Dedication is like the reins that direct the steed of prayer. Dedica-
tion entirely accomplishes your own ends and the ends of others.

— Practicing Dharma is like riding a horse. Dedicating the merit of one’s
practice is like using a bridle and reins to direct the horse, or to use a more
current analogy, turning the steering wheel of a car. When you want to
make a turn, it’s important that you don’t wait until it’s too late. If your
horse is heading directly for the edge of a cliff, don’t wait until it’s falling
over the cliff before you rein it in. You must anticipate beforehand where
you want to turn. Similarly, if you put off the practice of Dharma and
think that you will do it just before you die, it will be too late. Until you
are on the verge of death, if you only engage in nonvirtuous activities and
do not practice Dharma, you will be swept away by your nonvirtuous
acts. They will take charge and propel you to places you would rather not
go. Right now we have the opportunity to practice Dharma and to pre-
pare for the transition of death. Right now we possess the five personal
and five public endowments of a precious human life. Right now we have
the eight types of leisure. Therefore, it’s of the greatest importance to make
use of this opportunity and not put it off until it’s too late.

There was an accomplished and talented monk who lived in Canada,
and three years ago he discovered that he had cancer. Since that time, his
disease has become progressively worse so that now he is only able to
ingest liquids. Although he has been very ill throughout these years, he
has continued his Dharma practice. Some people felt very badly because
he was on the verge of death. On second thought they said, “Wait a minute;
he has recognized the value of Dharma and has a genuine practice. More-
over, he will die with a pure practice of Dharma.” People should rather
feel sorry for any of us who are still fooling around with other priorities
and have no genuine Dharma practice. In fact, who knows whether we
will die before he does?

At the start of a practice, the foremost motivation to be cultivated is the
Spirit of Awakening. Then with this motivation engage in the main body
of the practice, and at the culmination of the practice make prayers of
dedication. By this means, you accomplish benefit for yourself and others. -
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The Great Mound of Jewels Sutra states:

Bodhisattvas, after performing an act of generosity, if this is dedi-
categl tpwards enlightenment, this benefits all sentient beings,
and it is incalculably effective in accomplishing your own ends.

- If you engage in a virtuous activity followed by a burst of hatred or
jealousy, this is like dropping a lit match on a dry grass house. It just ex-
plodes in flames. Just an instant of hatred or a burst of wrath can extin-
guish the seeds of virtue that have been stored in your mind-stream as a
result of your virtuous activities. In contrast, if you place a single drop of
water in the ocean, you cannot say that the drop evaporates until the ocean
totally vanishes. Until that time, the drop that has merged with the ocean
is §afely stored there. Similarly, when you dedicate the merit of your ac-
tivities, you preserve and protect the root of virtue that you have stored. —

The Sutra of the Questions of Sagaramati states:

Just as a water drop that falls into the ocean does not evaporate
until the ocean evaporates, so is virtue dedicated to enlighten-
ment not exhausted until enlightenment is reached.

The Splendor of the Realm of Mafijusri states:

All Dharmas converge at the point of aspiration in accordance

with conditions. Results occur according to the prayers that are
made.

— The dedication of merit towards the fulfillment of our aspirations for
our Dharma practice has a very powerful impact on what, in fact, results
from our practice. For example, when we engage in Dharma practice, if in
our innermost hearts we wish to become so powerful that we can destroy
anything we don’t like, the prayer may be effective. Therein lies the prob-
lem. If we engage in Dharma practice with such a motivation, it will lead
in that direction. Therefore, it is of utmost importance to bring forth a
pure motivation, uncontaminated by the eight mundane concerns, such
as practicing solely for the sake of your children or for your own material
wealth and influence. The moment you finish any practice or any enact-
ment of virtue, dedicate the spiritual power of that for your own enlight-
enment and the enlightenment of all sentient beings. Also, dedicateitina
general way, praying: “However the Buddhas of the past have dedicated
their merit, may the spiritual power of my practice be directed likewise.” -

Aryadeva says:

That which is dedicated is not exhausted, but bountifully
multiplies.
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~ Do not ignore even the smallest virtue that you perform. Even one
recitation of om mani padme hiim or one prostration can be dedicated. In
the same manner, do not ignore the smail nonvirtuous deed;; that you do.
That is as much a mistake as forgetting to dedicate small vn‘tues.‘Watch
out for even small nonvirtues with great conscientiousness and avog:l such
activity. Just as a single match can start a blaze that can torch an entire for-
est, so can a seemingly insignificant nonvirtue lead to very great problems. —

As a result of dedication, even a small virtue will not be exhaustegl
until Buddhahood is achieved, and with the passage of each day it
develops and increases. Thus, that which is small becomgs great, and
ultimately it turns into the fruition of Buddhahood; so this is extremely
important.

If dedication is made without distraction from the nature gf the
mind, it becomes a dedication of a genuine agent, action, and object of
action, which brings forth extraordinary benefits.

— This is a very lofty type of dedication. In the context of Atiyoga real}za-
tion, this dedication takes place without graspin.g. onto the agent, actxlop,
or the object of action. It is said tobe a nonobjectified dedication, apd itis
the highest dedication. Even if we don’t have that gleg;ee of rea.hzatlon
and are unable to have such a sublime form of dedlcatlpn, nothmg pre-
vents us from dedicating the spiritual power of our practice so that it may
work in accord with the prayers of the Buddhas of the past. -

The Ornament for Higher Realization states:

Distinctive dedication is the supreme enactment of that. This has
the aspect of nonobjectification and it has the characteristic of

validity.

The seal of dedication at the conclusion of any virtuous activ:lty is
like making supplications to a wish-fulfilling gem, for it accomplishes
all that you desire.

— 1f you do not make the dedication, you are li.ke a person Wxth a lesh—
fulfilling gem in your house who fails to polish it, mak(’e offerings to it, ;)lr
direct wishes to it. You just keep it there. If you doqt possess a wish-
fulfilling gem, there is no point in putting requests to it. Slmllarly, if yfou
have no virtue, there is nothing to dedicate. Y0}1 may recite mantras 011'
hours, but if your mind is dominated by.the' five poisons, your ver_ba
activity is not imbued with a virtuous mot%vatlon. In.that case, the recita-
tion is pointless. Moreover, you have nothmg to dedlca'te. Then there. are
no results, and you have only wasted your time. For this reason, motiva-
ion i tmost importance. ) ‘
tlog;scg fatg}:ix from thepbegirming check your mptivation. Itis the moti-
vation that makes a practice virtuous and genuine. Day and night, we

Sealing with the Dedication 205

faithfully devote ourselves to the five poisons. We attend very closely to
enhancing our hatred, jealousy, and so on. Given our preoccupation with
serving these masters, don’t you think that spending an hour of actual
Dharma practice with good motivation would be okay? If we ignore the
issues of motivation and dedication and only go through the motions of
Dharma practice, we are not even able to accomplish our own ends. Re-
ally, then, what is the point? Whether you are a Lama, a monk, a tantric
practitioner, a man, or a woman, you may feel that you are special. You
may think you are a Tulku, a Buddha, or an incarnation of Guru Rinpoche.
If you have such thoughts, put them to the test. Look at your mental,
verbal, and physical behavior. Look at your motivation. Are these the be-
havior and motivation of enlightened beings? Only when you attain en-
lightenment in this lifetime can you make any such claim. If not, your
thoughts of being special amount to nothing. —

The Primary Treatise on the Fivefold Practice states:

If the wish-fulfilling gem of the two collections is not polished
with prayer, the fruits of your desires will not be accomplished.
So at the end apply yourself to this dedication.

Therefore, whatever virtue you perform, do it with the excellent
intention of the Spirit of Awakening, thinking, “I shall perform this
virtue for the sake of all sentient beings.” During the main practice,
bear in mind the difficulty of achieving a human life of leisure and
endowment, death and impermanence, causal actions and their con-
sequences, and the problems of the cycle of existence. During each
session focus on taking refuge, the Spirit of Awakening, Vajrasattva,
the mandala offering, and guruyoga. Then imagine yourself as Avalo-
kitesvara, and visualize on the crown of your head the form of
Amitabha as the embodiment of all spiritual mentors. Imagine invit-
ing all spiritual mentors and their dissolving into Amitabha, who be-
comes the embodiment of them all. Imagine inviting all chosen dei-
ties, who dissolve into yourself, so that you become the embodiment
of all of them. At your heart imagine the syllable Hrih surrounded
clockwise by the six-syllables upon a moon-disc, which is the synthe-
sis of all secret mantras, knowledge mantras, and spell mantras. Those

are profound practical instructions for actualizing all deities by means
of one deity

— Whatever your background within Tibetan Buddhism, with whatever
chosen deities you have a connection, imagine that they dissolve into you
and that you arise in the form of Avalokite$vara as the synthesis of them
all. Visualize the syllable Hrih at your heart with om mani padme him cir-

cling it clockwise. This is like a wish-fulfilling gem or a master key that
opens up every door. —
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Imagine rays of light emanating from your heart, transforming fthe
physical universe into the pure realm of Sukhavati, and ’c'rgnsformlng
all sentient beings into the form of Avalokitesvara. That 1s‘transfor.m-
ing appearances into divine embodiments. Imagine their chantmg
Jeader rising up and all of them chanting the six syllables. That s trans-
forming sounds into divine speech, so it is a teaching that causes many
hundreds of millions [of mantras to be recited] in an instant. Whateyer
good and bad thoughts arise in the mind, observe theif nature w1’.d}-
out rejecting or affirming them, and leave your mind w1thout mo@1f}-
cation. That is transforming thoughts into the divine mind, and it is
the practice of Mahamudra and the Breakthrough to the ground of.the
Great Perfection. Without supplementing those three with anything,
they comprise a superb practice of the union of the stages of genera-
tion and completion. At the very least, you should never be parted
from those three.

— In your mind, you transform your home, your city, your state, anq th,e
entire earth into Sukhavati, and all sentient beings appear as Avalokngs-
vara. Imagine the great roar of these many, many people reciting the six-
syllable mantra in unison. Now observe the nature of whatever thoughts
arise in your mind. Neither reject nor affirm them, but leave your mind
without modification. Transform all forms into divine ex_nbod.lments, all
sounds into divine speech, and all thoughts into the dilvme 'rrqnd. More-
over, do not practice in a fragmented fashion, as'lf~ each is a distinct phase.
Practice them indivisibly and with the recognition that they are of the
same essence. This is the time to implement all that you understar.ld. in
terms of your Atiyoga practice. To perceive indivisibly all forms as divine
embodiments, all sounds as divine speech, and all mental act1v1ty as en-
lightened mind constitutes the union of the stages of generation and
completion. —

At sunrise and at sunset, attend to the meaning of the clear-light
Great Perfection Leap-over. Every morning at dawn and every evening
at twilight, practice without fail a session of Sending and Rec.elvmg.
When you are preparing for sleep, consider, “By whatever virtuous
actions I have done today, may all sentient beings achieve B}lddha-
hood. For that purpose, I shall manifestly become a Buddha; in order
to achieve Buddhahood swiftly without interference, as soon as I pass
from this life may I be born in the realm of Sukhavati.” If you know
how, recite a dedication to be reborn in Sukhavati, The Sukhavati Prayer,
and The Prayer of the Activities of Samantabhadra. If you do not know
them, it is enough to say, “May 1 be reborn in Sukhavati.”
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- Atsunrise and at sunset practice the gazes of the Leap-over stage of the
Great Perfection. At dawn and at twilight without fail practice a session
of Sending and Receiving (Tib. gtong len) in conjunction with the cultiva-
tion of the four immeasurables: compassion, loving-kindness, empathetic
joy, and equanimity. Then as you prepare for sleep, dedicate the merit of
your virtuous activities to the achievement of Buddhahood for yourself
and all sentient beings.

In Tibet, people measured the progress of their practice with white and
black stones. During the day, if you engaged in something virtuous, you
would add a white stone to the pile of white stones. Conversely, if you
engaged in something nonvirtuous, you would place a black stone on
another pile. In the evening, you would see how many white stones you
had accumulated. You would then rejoice in the accumulation of your
virtuous activities and dedicate the merit. Next, you would count the pile
of black stones and confess your nonvirtuous activities in order to purify
them. Normally, at the outset of such a practice, you would probably find
that the black pile was much larger. But as you progress in the practice,
the pile of white stones should increase as the number of black ones de-
creases. In the course of the practice, it is very important to realize that
you are your own teacher; you are the guide for your own practice. In this
way, as you take responsibility for your own practice, you will know that
no one else is telling you to engage in virtue and there is no one to whom
you can complain.

Given our present state, we need to recognize that although we may
aspire to serve the needs of all sentient beings, we cannot effectively do so
at present. After recognizing this limitation, aspire to attain Buddhahood.
You may say something as simple as, “May I be reborn in Sukhavati. May
I'then attain enlightenment and by achieving enlightenment, may I serve
sentient beings until everyone is liberated.” However, it is enough to have
a virtuous motivation and just to say, “May I be born in Sukhavati.” -

Be utterly certain that you will be reborn in Sukhavati when you
die. The certainty of being reborn there unless you have committed
any of the five crimes of immediate retribution or have abandoned
Dharma is due to the power of prayer of the Buddha. Killing one’s
father, mother, primary spiritual mentor and vajra master, or an Arya
Arhat, and attempting to murder a Buddha are crimes of immediate
retribution. None of you have done such things, have you? If you aban-
don Dharma, you will not be reborn there, but I reckon you are people
who have not abandoned Dharma and are doing what you can to prac-
tice. It is wrong to doubt whether or not you will be reborn there. It is
said that if you doubt this, even if you are born in that pure realm, the
flower in which you are born will not open for a long time, which

postpones your encounter with the Buddha. So do not doubt whether
or not you will be reborn there.
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: . g - d
- ith must be unwavering. Together with Fhls firm conviction an

the? }ljlcr)\fvae‘; of the prayer of Amitabha, Sukhavati is exactly where }:/vg \t/\;lllll
be born. In fact, there have been many people in Tibet who have had t! ;
type of faith, and they indeed took rebirth there. However, be.ai1 131 mlﬂl-
that this type of certainty is not enough. It must be.coupled fVVl.t t e cr !

tivation of virtue. If you devote yourself to the cultivation o Vg. ue, p triy_
to Amitabha, and do not commit any of the flvg deeds. of imme kl}:la_te rf_ -
bution, you may have total confidence in tgkmg rebirth in Su }zlwe; 1t. !
you do have doubt, even if you are born in that pure.realm, th et o :e
fower in which you are born will not open for a long time. In tha 1ca e,
your meeting with the Buddha will be postponed. For that reason alone,

cast aside all doubt. -

What good is it to be born there? There is no suﬁering in tgkmg
birth in that realm, for your body is instantly brought forth in miracu-
lous birth in the midst of a flower. Everyone witbout exception who s
born there has a golden-colored body adorned with the signs and sym-
bols of enlightenment and possesses incalculable extrasensoxgl per;
ception and paranormal abilities. In that realm younever evend ear o
the sufferings of illness, harmful spirits, enemies, famine, and so 03.
Whoever is born there is free of the five poisons of attachment, hatre 1,
delusion, pride, and jealousy. The duration of on(_e eor.1 in our worlld is
the equivalent of one day in the realm of Suk'havatl, and even in a
quadrillion of its years there is no deathf no 111'r\ess, and no algmg.
Whatever you desire in terms of food, clothing, gn)oyments, and t mgsf

to offer to the Buddha comes spontaneously w1th the mere thought o
such things. There is no need to acquire them w1th effort, to preserve
them, or make a living. Without needing to experience the suffering
of the ripening of all your present sins gnd obscura}tlons, ‘they are lp;u-
rified by encountering Amitabha, making prostrations, circumambu-
lations, and offerings, and by listening to the Dharma. Due to your
unimpeded paranormal abilities and extrasensory perception, you magir
go to all the Buddha realms, meet the Buddhas, hst'en to Dharma, an
with these connections serve as a guide to sentient b.e%ngs‘ In the
evening there is nothing to obstruct your paranormal ability to return
ukhavati. .
° ?n such a state of bountiful joy and happiness, youmay listen to the
Dharma from the Buddha, make offerings, and by exercising the power
of samadhi over countless eons, you accomplish the Ten Grounds andf
Five Paths of the sutra tradition, the Thirteen Vajradhara Grgunds o
the mantra tradition, and the Sixteen Grounds of supreme primordial
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wisdom of the Atiyoga tradition. It is said that finally, as soon as you
pass away from that life, you become a Buddha, with your body,
speech, and mind indivisible from all the Buddhas. Therefore, having
received this teaching, even though you do not remember the words,
if you bear in mind the primary meanings and practice with enthusi-
asm, there is no doubt that you will be reborn in Sukhavati. The sutras,
tantras, and the teachings of Orgyen bear testimony to this.

— Through these teachings, we have been introduced to the cultivation of
quiescence and insight, but because our lives are too busy or we are sub-
ject to spiritual sloth, we don’t accomplish them. In this lifetime if we
don’t find much hope of achieving quiescence and insight and of gaining
deep realization in Mahamudra and Atiyoga, there is still hope of taking
birth without great difficulty in Sukhavati. We are not living in a realm of
spiritual famine, as it were. Through the great kindness of Karma Chagmé
and Amitabha, we are given a very viable possibility of taking birth in
Sukhavati. If you apply yourself to virtue, avoid nonvirtue, and pray to
Amitabha and Karma Chagmé, this is accessible to you. Conversely, if
you ignore the cultivation of virtue, you will have no spiritual practice
and certainly no growth or realization.

For two types of people there is no need to practice Dharma. One type
is people who don’t really fear suffering, even though they wish to be free
of it. They don’t fear the experiences that follow this life. Therefore, they
are complacent and have no interest in the Dharma. It is all right if such
people do not practice. The second type is people who have already
achieved Buddhahood. They don’t need to practice Dharma either. For
the rest of us, Dharma is necessary.

It is said that Buddha Sakyamuni practiced for three countless eons
before he became a fully enlightened Buddha. In his final life he went
through great austerities and applied himself with extreme diligence and
dedication to practice for six years, after which he gained the culminating
experience of enlightenment. Similarly, Guru Rinpoche with great dedi-
cation and earnestness purified his mind-stream of any nonvirtuous im-
prints and accumulated spiritual power and knowledge through engag-
ing in Dharma practice. If you looked at the life stories of the great adepts
of India and Tibet, do you think you would find any who attained en-
lightenment by just hanging out and not applying themselves to Dharma?

The most famous life story in the history of Tibetan Buddhism is that of
Milarepa. By reading his biography, you can ascertain the degree of dili-
gence and depth of dedication that he applied to his practice of Dharma,

which culminated in the attainment of enlightenment. When you think of
the greatest teachers, Lamas, and contemplatives in the Kagyii tradition,
are there any who attained enlightenment without totally dedicating them-
selves to the practice of Dharma? Can you point to a single one in the Geluk,
Sakya, or Nyingma traditions? Are there any within the broader range of
Hinayana, Mahayana, and Vajrayana who have achieved enlightenment
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while practicing a lifetime of nonvirtue? If so, then these teachings are
mistaken. But if they are not mistaken, then for all of.us who are stx}l
within this cycle of suffering and discontent, the practice of Dharma is
essential. Therefore, we must work to purify our minds and engage in
virtue, thereby accumulating merit. —

Upon compiling this manual of teachings, I, Raga Ase){, asked, “Will
it serve the needs of sentient beings?” I made single-pointed prayers
to Avalokitesvara, 108 times 1 offered the ganacakra, offerings, apd
mandala; then that evening I examined the signs. In a state borderm'g
visionary experience and the dream-state, there occur;ed a prophet}c
vision in which I was told, “Seven hundred million will go to Sukha-
vati.” And when I was writing this down, the Dharma lord primor-
dial wisdom Dakinis assembled, and many dream signs of blessing
also occurred.'So there are also fine, beneficial precedents for you stu-
dents of this teaching. o

Previously I have received an eighteen-day teacbmg in the pres-
ence of Drungchen Kiin-ga Namgyal. That was the first of the ?each—
ings I received, so in accordance with that precec’ient, these primary
teachings on The Essential Instructions of Avalokitesvara on the Union of
Mahamudra and Atiyoga have also been completed in eighteen sessions.
The supplementary teachings include all the sutras and tantras, so they
are limitless.

Mangalam™

The stages of instruction on Mahamudra, Atiyoga, mind training,.and
s0 on accord with the lineage of essential instructions I have received
and with my experiences through meditating and teaching. qua-
days most superior and inferior lay and ordained people have {ecelve_d
many sequential teachings bearing such great names as Mahamudra,
Atiyoga, the Path and Its Fruits, the Six Dharmas, and the Six .Yo‘gas;
they have received a myriad of empowerments and oral transmissions
of the new and old traditions, and there are even those who have many
times received great teachings in which a single instructior} 1fasts more
than three years. Yet apart from the mere benefit of receiving them,
they do not bear in mind even a fragment of Fhe practices th(?mgelves.
Let your practice settle solely on the meditation and recitation of
Avalokitedvara and on attending to the essence of the mind.
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Although there are many kinds of essential instructions of
Avalokitesvara, I have not explained anything more than the primary
words. Thus, with regard to the essential instructions of Avalokitesvara,
this foundation of the great teaching on the union of Mahamudra and
Atiyoga makes no distinction between the instructions and practice;
and by practicing the meaning there is benefit to everyone.

Therefore, without desire for erudition or fame, and with pure
samayas, you students should hold Avalokitesvara as your chosen de-
ity, and you will have fine experiential realizations of Mahamudra
and Atiyoga.

Although there are many who are capable of teaching others, due
to little intelligence and lack of study there are few who can explain
the textual citations. Even when citations are understood, it is difficult
to determine where they fit appropriately and how long to make each
Dharma teaching session. So, without concealing anything, this may
be read by those who are literate and have received the oral transmis-
sion, but no advanced scholars or adepts will listen to this. So I have
composed this with the thought that many old mendicants and re-
cluses may accomplish their eternal longing for happiness.

Since [ have the limitation of being an ordinary person and lack the
eyes of Dharma, whatever faults and inconsistencies of composition
and spelling I have made—including the contamination of mistakes
and revealing that which should remain hidden—I confess them all to
the assembly of the Three Roots, the Dharma Lords and Protectors,
and to those endowed with the eyes of wisdom. May they not contrib-
ute to interferences in this life or to obstacles to the Grounds and Paths
in the hereafter, but may those beings view me with compassion and
grant me their blessing.

At the beginning of each of these eighteen Dharma sessions there
are many citations which may satisfy scholars, and those with under-
standing and intelligence will come to certain knowledge. At the end
are concise stages of meditative practice that are easy to understand.
Experiential realization will arise in all but the deaf.

On the first evening after you depart, offer a white torma and with
the offering of the torma bless your environment. As a circumstance
for inspiring virtue, bestow the cundha empowerment. Expel forces
that are harmful outwardly, inwardly, and to the public, and establish
the borders of your retreat place. For protection from infectious dis-
eases, bestow the Loma Gyénma empowerment. Then in the morning
and afternoon, etc., grant each of the permissions to the public. In the
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evening teach Dharma to your students, then meditate until the next
day. Thus, the main body of the teachings takes eighteen days, and on
the day on which you are about to finish, make the commitment to
virtue, perform a celebratory ganacakra, grant a life empowerment,
perform the dedication, and toss grain while chanting extensive aus-
picious prayers. In that way the great teaching is completed in twenty-
one days. If a quick instruction is desired, by lecturing twice a day,
this teaching may be completed in nine days. If empowerments are
needed, grant them in the afternoon.

Due to the roots of virtue from writing this, may I and all those
who have gained a connection with me and all those who have gained
a connection with this manual of instruction experience in this life
longevity, freedom from illness, and the growth of experiential real-
ization. As soon as we pass away from this life, may we miraculously
be reborn in the realm of Sukhavati, and never be separated from
Amitabha.

May the Mamo and Génpo Guardians of the Mahamudra tantras,
the Protectors Jarogma and Seng-gey-dong, and the five gods of lon-
gevity guard this Dharma. May the Maning, Chamdral, Sogdrup
Nagmo, Mamo, Za, and Damchen guard this Atiyoga Dharma in ac-
cordance with their earlier samaya and cause it to flourish. May the
Nyurdzey Protector and Draggon Dungdzin cause this Dharma of
essential instructions to flourish and grow. May the eighty white
Jodrom guardians of the teachings and the twelve lamps dwelling in
this world cause the meaning of these stages of the path of mind-training
to flourish. May the eighty thousand minor deities who protect samadhi
cause this Dharma of samadhi to flourish. Since you all are general
guardians of the teachings, do not let this important Dharma decline,
but let it flourish.

In particular, this Dharma treasure is entrusted to the keeping of
Dorje Yudronma, the Lady of Avalokitesvara, the Guardian of the
Dharma, the Mistress of all extrasensory perception, paranormal abili-
ties, and siddhis, who fulfills the longings of practitioners. This teach-
ing is turned over to you, please causeit to flourish, grow, and remain
for a long time.

This was done in my sixty-first year, in the year of the eagle,” from
the last day of the month of the monkey until the seventeenth day of
the month of the bird. The scribe was Gelong Tsondrii. There have
been many regular ritual practices for which I have commitments, my
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body is unwell for it is afflicted by illness, and I have needed to per-
form regular ceremonies for the longevity of the king; so there hr;ve
been many distractions from the empowerments, oral transmission
and so on. There may be errors in the order of some of the citations sc;
I ask scho'lars to forgive me. Since this is a fresh composition th/ere
may be misspellings, which should be corrected by later scribe’s.

Mangalam bhavantu!™



Notes

1. The spiritual mentor, the chosen deity, and the Dakini.
2. The signs of warmth are indications of success in one’s spiritual practice.

3. This is the lineage devoted primarily to meditative practice rather than elabo-
rate scholarly learning.

4. Those with good karmic fortune have very good habitual predispositions. In
other words, something good was carried over from a previous lifetime.

5. Trans. by Sangye Khandro (Ithaca: Snow Lion, 1988).
6. Meditative stabilization, reading, and action.

7. Killing your father, your mother, an Arhat, maliciously drawing the blood of a
Buddha, and creating a schism in the Sangha.

8. These qualities are discussed in detail in Generating the Deity (Ithaca: Snow
Lion, 1996) by Gyatrul Rinpoche.

9. VIII, 4. A Guide to the Bodhisattva Way of Life, trans. Vesna A. Wallace and B.
Alan Wallace (Ithaca: Snow Lion, 1997).

10. VIIL, 1.
11. V, 16.
12.V, 1.
13.V,5.
14. V, 18.
15.V, 2.
16. V, 3.
17. 'V, 22.
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18. V, 23. The Derge edition of the Tibetan reads in translation: “I appeal to those
desiring to guard their minds: always diligently guard your mindfulness and
introspection.”

19. V, 108.
20. The mental afflictions.
21. Beings who have an unmediated, nonconceptual realization of emptiness.

22. This is a natural equanimity that occurs due to not grasping onto the joy that
is experienced. Ordinary equanimity, in contrast, arises due to various external
conditions, and in this sense is artificial.

23. These refer to the abodes of the gods of the desire realm, form realm, and
formless realm.

24. These are the instructions given by Avalokitesvara to Min-gyur Dorje (Mi
‘gyur rdo rje).

25. The meaning here seems to be that the correct posture is not the normal, re-
laxed posture; rather, it must be learned and practiced.

26. Grahas, parthivas, nagas, matrkis, and ksamapatis are all classes of entities that
may be malevolent to human beings.

27. Literally, a knife with a blade of bell metal, known for being exceptionaily
sharp and brittle.

28. This is an element of “inner heat” meditation (gtum mo).
29. The seven attributes of Vairocana.
30. VIII, 34-35.

31. Cf. The Tibetan Dhammapada: Sayings of the Buddha, trans. Gareth Sparham (Bos-
ton: Wisdom Publications, 1986), p. 102, v. 7.

32. Thid., p. 103, v. 11.
33. Ibid., p. 103, v. 12.
34. Thid., p. 114, v. 2.
35. Thid., p. 114, v. 3.
36. V, 62-63.

37. Quoted from the section entitled “Engaging in the Search for the Mind” in
Natural Liberation: Padmasambhava’s Teachings on the Six Bardos, by Gyatrul
Rinpoche, trans. by B. Alan Wallace (Boston: Wisdom Publications, 1997).

38. Ibid.

39. Ci yang ma yin pa’i phung gsum sho re mi ‘ong bas. Trans.: This phrase is not
clear to me.

40. This is the earliest of the three Nyingma (rNying ma) lineages to appear in the
eastern region of Tibet known as Kham (Khams). The next to appear was the Palyiil
(dPal yul) lineage, to which this text belongs, and the third was the Dzogchen
(rDzogs chen) lineage.
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41. Tibetan monks who have completed a long, rigorous, academic training in
Buddhist doctrine, metaphysics, and logic.

42. A Guide to the Bodhisattva Way of Life, 1X, 17.

43. The sole bindu is the primordial essence and indivisible mode of being of
both samsira and nirvana.

44. Quoted from the section entitled “Identifying Awareness” in Natural Libera-

tion: Padmasambhava’s Teachings on the Six Bardos, by Gyatrul Rinpoche, trans. by
B. Alan Wallace.

45. The phrases in parentheses appear in the Tibetan text as annotations (yig
chung).

46. The consort of the primordial Buddha Samantabhadra.

47. This corresponds closely to the theme of all appearances arising as empti-
ness. Thus emptiness is form, and form is emptiness.

48. Quoted from the section entitled “Meditative Equipoise of the Threefold
Space” in Natural Liberation: Padmasambhava's Teachings on the Six Bardos, by Gyatrul
Rinpoche, trans. by B. Alan Wallace.

49. Ibid.

50. The power of remorse, the power of applying antidotes, the power of reli-
ance (on refuge and the cultivation of compassion), and the power of resolving to
avoid sinful actions in the future.

51. The facsimiles of these ten signs are similar to the types of visions that occur
in the Leap-over practice of the Great Perfection.

52. Tib. byis pa nyer spyod kyi bsam gtan, Skt. balopacarikadhyana.
53. Tib. don rab tu ‘byed pa’i bsam gtan, Skt. arthapravicayadhyana.
54. Tib. de bzhin nyid dmigs bsam gtan, Skt. tathatalambanadhyana.
55. Tib. kha gting med pa.

56. The joy, clarity, and nonconceptuality that arise due to the cultivation of
quiescence.

57. This is the lineage of the Great Perfection tradition.
58. This refers to the Kama (bka’ ma) tradition of Atiyoga.
59. This refers to the Terma (gter ma) tradition of Atiyoga.

60. Padmasambhava’s teachings on the six transitional processes revealed by
Karma Lingpa are translated with Gyatrul Rinpoche’s commentary in Natural

Liberation: Padmasambhava’s Teachings on the Six Bardos, by Gyatrul Rinpoche, trans.
by B. Alan Wallace.

61. Karma Chagmé presented these teachings to an assembly of disciples, whom
he is here leading in a group practice of chanting and meditation.

62. Om mani padme ham.

63. The sun and moon are the two eyes.
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64. Caki literally means “eye.”

65. Vajrapani

66. The Tibetan term given here is sDug po bkod pa, rather than ‘Og min, which is
the direct translation of Akanistha.

67. "Blood-drinkers” are wrathful deities.

68. Tn Natural Liberation: Padmasambhava’s Teachings on the Six Bardos, from which
this prayer is extracted, this stanza reads: “When I am wandering in the cycle of
existence due to strong, delusive appearances,/ May the assembly of blood-
drinking wrathful deities lead me/ To the clear, radiant path that eliminates fear
and terror./ May the assembly of wrathful Akasadhatvisvaris support me./ Please
liberate me from the terrifying narrow passage of the transitional process./ Bring
me to the state of truly perfect Buddhahood.”

69. Tn Natural Liberation: Padmasambhava’s Teachings on the Six Bardos, this stanza
reads: “Alas! When I am wandering in the cycle of existence due to the strong
five poisons,/ May the Jinas of the five families lead me/ To the clear, radiant
path of union with the four primordial wisdoms./ May the five great consorts of
the absolute nature support me./ Please liberate me on the radiant path that
transcends the six impure states of existence./ Please lead me to the five supreme
pure realms.”

70. Quoted from “The Prayer for Liberation through the Narrow Passage of the
Transitional Process” in Natural Liberation: Padmasambhava’s Teachings on the Six
Bardos, by Gyatrul Rinpoche, trans. by B. Alan Wallace.

71. Cadapanthaka and Kasyapa were disciples of the Buddha. Stream-entry is
the first of the four stages on the path to Arhatship.

72. “May there be virtue.”
73. Tib. mkha’ Iding rgyal po. This corresponds to the year of the bird.
74. “May there be virtues!”
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