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PREFACE

This brief commentary is offered as a gesture & welcome to
the view and practice d dzogchen.

The root text is written by Nuden Doje (Nus-IDen rDo-re
'Gro-Phen gLing-Pa Gro-Lod rTsal) in the mid nineteenth century.
It formspart d his collection d treasure teachings. These are
teachings that he first heard in his former incarnation as
Khyeuchung Lotsawa (Khyeu-Chung Lo-TsaxBa),oned the twen-
ty-five close disciples o Padmasambhava, the great tantric mas-
ter who created the integrated style o Tibetan Buddhism.
Nuden Doj e spent most o hislifein Kham in East Tibet where
he spent many yearsin retreat. A master o tanfra and dzogchen
he was known for his quick mind and penetrating understand-
ing. Thetext wastrandated with theguidance o hisforth incar-
nation Chhimed Rigdzin (1922-2002).

Chhimed Rigdzin Rinpoche and Gudrun Knausenberger
worked on a first draft of the trandation o the root text.
Rinpoche asked me to look at it and make improvements. | did
a re-trandation o the text during a brief but very happy stay
with them in Offenbach near Frankfurt. | was able to ask
Rinpoche many questionsin order to gain a precise understand-
ing of the lineage reading.

The text provides a very clear authentic account of the view
and essential meditation of dzogchen, the practice d non-dua
experience. The presentationis in the Men Ngag style, a person-
al instruction distilling theauthors own realisation, revealing the
lived experienced the terfon Nuden Doj e Drophan Lingpain a
manner both beautiful and profoundly meaningful.

Preface
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Thetext isvery fresh, radiant with the dew drops d its short
lineage. Like a flower or a beautiful piece o art it will reveal
itself to those who open to it with a quiet mind and a heart soft-
ened through tender attention. It consists o short verses which,
with pithy clarity, show how the various aspects o dzogchen fit
together. The text provides both an authentic account d the
practiceand instructionin how to apply it.

Dzogchen, often considered the highest level o Tibetan
Buddhism is an ancient system d realising ones own authentic
nature. The tradition d transmission is unbroken and this text
provides a traditional consideration of the key pointsd the sys-
tem. It speaksto the heart d the human condition, highlighting
the need to integrate all the aspects d ones being, overcoming
fear, anxiety and denial.

The commentary was made at Rinpoche's request during his
retreat and teaching at Pfauenhof to studentsd the lineage. My
comments express the mood d the time. The commentary has
been only lightly edited to keep some d theflavour d the event.

It provides both an expansion d the traditional concepts
embodied in the text and an examination o how they can func-
tion in modern everyday life. The commentary explains key
practicesand how to manage difficultiesthat arisein meditation.
There are d course many more ways d approaching this text
which is so rich and deep. | think it would help readers to also
study chapters 8, 10, 11 d 'Simply Being' which address many of
the problems which can arise during thiskind o practice.

Giving this commentary was the last time | taught in
Rinpoche's presence and rereading it brings back the facilating
warmth and spaciousness o his empowering and liberating dis-
play. The teacher isthe site o integration; through the practice
o thetext the nature o lifeis revealed through integration with
theliving presence o the teacher. Theteacher isd course not an
entity but a relational field.



Many people have contributed to the production o thissmall
book; all our efforts mingle with the effortsd others. In particu-
lar Andreas Ruft has been the guiding force of the project, dili-
gent, calm and enthusiastic.

May al our busy work
Bring you rest and ease.

JamesLow, London, April 2003

Note of the editor

All Tibetan and Sanskrit terms except proper names are
placed in italics. Tibetan terms are transcribed in brackets on
their first appearance, using the Wylie system as modified by
Chhimed Rigdzin Rinpoche. The root consonant of each syllable
has been capitalised in order to avoid any ambiguity.

The editor would like to thank al people who have con-
tributed to this work, especially Ruth Kirmann and Ol&f
Brockmann for transcribing the teaching, Leho Rubis for pro-
viding the line drawings, Wolfgang Zimmermann for his stead-
fast constancy and Snow Lion Publicationsfor making thisteach-
ing available to alarger audience. Last, but not least, our thanks
go to our beloved teacher Chhimed Rigdzin Rinpoche who
entrusted us all with this deep and meaningful teaching d his
heart. None d this work would be possible without his gen-
erosity.






Introductory Invocation of Padmasambhava
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To the precious jewel who is my unfailing refuge,
Urgyen Padma who has compassion;
I pray for the blessing that whatever I request
May be quickly accomplished.

General Introductory Pravers



Don Sal Melong

Seven Line Prayer
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Hung. In the north-west corner of the land Urgyen,
Upon the stem and stamen of a Lotus,
Are you who have the most marvellous and supreme attainments
Padmasambhava of great renown,

With a retinue of many Dakinis around you.
Following and relying on you I do your practice, therefore,
In order to grant your blessings, please come here.
GURU PADMA SIDDHI HUNG



Refuge and Bodhicitta
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To the Buddha, the Dharma & the Sangha
1 go for Refuge until Enlightenment

By the merit I have created through generosity and other virtues
May I gain Buddhahood in order to help all sentient beings.






INTRODUCTION

This afternoon we were taking refuge with Rinpoche and
the final refuge we said was. "'l take refuge in my own mind."
Now we can say that all together and then try to work out what
it means.

" | take refuge in my own mind.”
" | take refugein my own mind.”
" | take refuge in my own mind."

In the next four days we will have time to look into this text
"The Mirror o Clear Meaning" (Don gSal Me Long) in order to
understand more what it means to take refuge in one's mind.

If it israining you can take refuge in your umbrella against
therain. You have asimple desireto keep dry. You haveasim-
pleenemy - therain. And you haveasimplefriend - the umbrel-
la. This isthe basic principle for buddhist refuge. We have suf-
fering as the principal enemy, we have the teachings of the
Buddha as the main protection and we have ourselves that we
aretrying to protect. And we protect oursel vesbecause we want
to be happy and we imagine there are things that make us
unhappy. So the things that make us unhappy affect us. If we
can find away to protect ourselvesfrom the thingsthat affect us
we will be happy. But when we look into this, it is of course
always complicated. Whoistheonethat weare trying to protect
and who isreally causing trouble for us?

Inall thelevels o Buddhist teaching it says very clearly that
it iswe ourselveswho cause trouble for ourselves. And what is
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thebit o ourselvesthat causestroublefor us? Itisour mind. So
our mind iscausing usall our problemsand at the same timethe
highest level o refugeisto take refugein the mind which iscaus-
ing you all your problems. Mind is the cause and beginning and
thesited samsara and it isalso the siteand the experienced nir-
vana. But the way that this term 'mind’ is used in Buddhism is
differentfrom our ordinary sense. What is meant here by ‘'mind'
isnot our ordinary sensed me:'l, thethinker'. Itismorethefdt
presenced our own existence and this presenced our own exis-
tenceis not something which can be identified as being an object.

So now we will go through thetext. In thefirst verse it starts
to explore the ground o the view, the basis d the view d
dzogchen (rDzogs Pa Chen Po) and with thiswe will moveinto the
discussion d the preliminary practice.



VERSE 1

— THE VIEW oF DzOGCHEN -
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"Using this secret instruction one
can see one's own face, ONE'S awareness
which is the primordially enlightened
Samantabhadra. The unitary path of
primordial purity of awareness and
emptiness spreads as the spontaneous
wisdom freeof all relative conditions."

Ci'his first verse issuch awonderful verse because what \;
saying is that from the very beginning this natural presence OF~
awareness has been completely merged with empti ness. And the
nature d thisfusion d emptiness and awareness is completely
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pure. Each o these terms has many meanings and | start to
unpack them a little just now. When it says awareness and
emptiness, rigtong (Rig sTong), thisrigpa (Rig Pa) or awarenessis
our simple being when we jug sitting here - somebody is here.
Before we know who we are being here, this somebody who is
just here givesusthe beginning d theflavour d thisterm aware-
nessor rigpa. We could just take a moment to observe ourselves.
Here we are sitting, however we are sitting, whatever way our
body is. We don’t have to sit in a special way to look at it.
Somebody is here. Without thinking about who you are being
here just try to have the sense what is this presence that you are.
Sit with that for afew minutes.

Okay. Somethingisthere. Yau don't have to know what itis
but something is there. And there is also a sense d change.
There is some connection with energy. In the way that it is
changing you can already get asense. Itis maybedifficult to say
exactly what it is. This quality, this nebulous quality, this diffi-
culty d grasping this natural presence as being any particular
thing isa quaity d its emptiness. So this presenceis a noetic
presence, apresenced awareness through whichall the different
aspectsthat we construct - ourselvesand our world - arise. Itis
the medium o the experiencethat we have. And depending on
our relationshipwith thismedium the experiencereveal sitsdlf as
samsara Or nirvana.

The text saysthat awarenessis pure from the very beginning.
Dodne dagpa (gDod Nas Dag Pa) means thishas always been pure.
Time is very important. We experience our lives through the
medium o time. We think about what we will do in the morn-
ing, we think about what we will do tomorrow. When we meet
somebody new, we introduce ourselvesin termsd our past and
if we like them, and we want to do something with them, we
immediately start to make some fantasiesor plans for the future.

Attachment is temporal. It is a quality d time. To be
attached to thingsinvolves trying to stay with particular people
or objectsas we move through time. And identity isalso related
very clearly to time. We are our history. But the text is talking
about the natured thed mind, the real nature o mind as some-



thing which has been there for infinity without any beginning at
al. That is before we were born, before our parents were born,
before our countries came into existence, before the big bang,
before the universe came into existence. That has aways been
there. Now clearly we are already aware d the Buddha's teach-
ing on impermanence: that everything that is created moves
towards destruction and change. But if thisred nature that we
have isinfinite, it means it was before there was any beginning.
And in not having abeginning it will not have an end. Without
abeginning or an end it cannot be an entity. And thisisnot just
an abstract concept. This means we are not entities. We are not
things. So that means we are not who we think we are.

Going back to therefuge. When we take refugein thisnature
d our mind, we are taking refuge in the true nature o our sdf,
which we don't know. And we do that in order to get rid d the
ordinary identity of who we know we are becausewe don't like
that. That isreally something to think about. If you are success-
ful and you get enlightened you will not be who you are now.
You will not get enlightened. The one who gets enlightened will
not be You, as you know yourself to be.

This nature d the mind, the text then goeson to say, is aris-
ing spontaneously free d any limiting points. These limiting
points are the ways in which we start intuitively to have asense
that something existsas an entity and this state is suffused with
wisdom. And the quality of wisdom is that it doesn't get tied in
knots. We all have asense with Rinpochethat it isvery difficult
""to pull the wool over hiseyes", or trick him. He hasgood sense
d what isgoing on. That isaquality d wisdom.

Then the text goes on to say that our own awareness is only
natural presence, isthe primordial buddhaKuntu Zangpo (Kun Tu
bZang Po), Samantabhadra. When it says Kuntu Zangpo it is mean-
ing both Samantabhadra and Samantabhadri, thiscouple. Thiscou-
ple has been there for a very long time and they form a little
world o their own. They are like springtime lovers in Paris.
This is very important because when we start to recognise the
nature o our mind, we become distracted. Although we can
have momentsd being truly present and quite open, quickly we
become distracted or attracted to something else. We betray
emptiness and go df seeking some busy lover who will leave us
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anyway. So ordinary love, ego loveisfickle. But thelove d this
primordial awareness is very, very reliable. And this couple,
being together, thisisarea symbol o the possibility o attaining
astate o complete integration with all that arises without leav-
ing it for distraction.

The text then goes on to say that this is a text which is
designed to show you, to introduce you, to your own face, to
your own nature. We are all sitting in this room with a face but
wehave never seen our ownface. If you look around you can see
other people's faces very easily. It is quite ridiculous that it is
very easy for meto see, for example Robert's face, but | can't see
my own. | mean that seems completely ridiculous, it is my face
and | can't see it and | spend al my lifelooking at other people's
facesand not at my own face.

There are many terms in Tibetan which are around the sense
d my face: rang ngo (Rang Ngo), rang she (Rang bZhin), rang sha
(Rang Zhal). These terms are al on this point that this thing
which isalwaysthere, which is us, is completely hidden from us
athough it isawaysthere and itisus. And if you want to see
your own face you have to look in amirror. Yau see yourself as
areflection with the left-right inversion. And in seeing yourself
in a mirror you see yourself as something other than yourself.
Seeing ourselvesin amirror supports usin the sensed being an
entity.

In child-psychology there are many developmental theories
which talk & how the ego sense o sdf develops through being
mirrored by other people's eyesor by actually looking in a phys-
ica mirror. And evenin the path d tantra, when we get an initi-
ation and we get the teaching that now you are Tara, now you are
Padmasambhava or Vajrasattva, you see yourself in another form.
And that form in a sense reflects your own good qualitiesor pos-
sibility o transformation. Bt it is still one step removed - you
become other than you are. But this text is saying that it will
show us our own face, so that we will see our own face directly!
This might indicate that in order to see our face directly we have
to look in adifferent way.

Then the text moves on to preliminary practiceswhich are
designed to stop us looking at our face in the usual ways and
then it starts to show how to look in a new way.



Sofirstwewill discusssomed the general viewsin Buddhist
practiceand then go through the preliminanes, becausel want to
look at the preliminaries through the view o dzogchen. We can
look at the preliminaries through the view they have o them-
selvesbut we also can look at it through the dzogchen view.

Hinayana, Mahayana

Generally speaking the Buddha's teaching begins with what
is called the hinayana path where the focus of attention is sepa-
rating out from samsara. In thisapproach to theworld you spend
alot o time reflecting on how horrible life experienceis. We do
that in order to subvert or disrupt the pattern o our usua invest-
ment d meaning in the ordinary thingsd our world. For exam-
ple you might reflect that the body is full d pus and blood, dis-
gusting substances, worms and shit and by looking at other peo-
pleasbeing abag d such substances your desirefor them would
be diminished.

If we want to give up samsara and want to get out o it, itis
always much easier to think about the faults d others. In this
part o renunciation al the things, al the objects that stimulate
the sensesand which pull usinto desireor pull usinto anger and
rejection, anything which creates an intensification o our con-
nection with the world needs to be stopped. Becausethe goal is
to becomecool and freeof the heat d the passions, so that wejust
trickle over the edge and vanish.

However in the nyingma view that we try to practice, we take
the key elementsof thisview of renunciation and integrate them.
Rather than really believing samsarato be adifficult place, we use
thisideaasatactical pressureto try to dislodge the pattern o our
own attachment. That is to say we use the attitude as a method
to help us belessinvolved in our ordinary obsessionsso that we
have more space to recognise something d the true natured our
existence. And then in the mahayana path we are devel oping wis-
dom and compassion together and we do this again in order to
create more space. If we commit ourselvesto helping other peo-
ple we will not be able to do this if we continue to be self-

obsessed.
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In the hinayana path we are saying the world is bad and we
want to get out of it so that the conflict is between ourselvesand
theworld. But in the mahayana path wetry tointernalisethe con-
flict so that our aspiration to be good and to help other beingsis
in conflict with our karmic traditional tendency to take care of
ourselves. If we put other peoplefirst after a while we will start
to hate them. It is one thing to think about saving al sentient
beings, which isavery beautiful abstract concept. But if you are
sittingin the puja and you are trying to meditate and the person
next to you isbumping your kneeor singing out d tune or bang-
ing the bell in the wrong rhythm you might fed some irritation.
And the red issuein the mahayana path isstruggle, that one com-
mits onesdlf through millionsd lifetimesto engagein an ongo-
ing processd helping others. That isto say direct engagement
with the manifestation of limitation, and the purification d it
through wisdom.

In the hinayana path the basic motive or model isthat d the
renunciant, the person who leavestheir family, who leavestheir
home and goes off casting the world behind them. In the
mahayana path the main motiveisthat d the servant. Onegives
away one's freedom in order to becomeaservant for others. But
a the same time this is a servitude which brings pleasure,
becausethe key for enteringintoit isthe understanding d empti-
ness. Sowe have to get some understanding d emptinessother-
wise a real commitment to be at the serviced other beingswill
simply be torture for ourselvesand will in fact then cook up our
own five poisonseven moreintensely. Thisisvery important. If
you are walking along the river and you see someonefallinginto
theriver if you jumpin to savethemthatisvery nice. But if you
can't swim it is not very helpful. From this mahayana buddhist
pointd view unlessyou have some understanding d emptiness
itisal jus empty words. The dharmais just so many nicefairy
tales where we pretend that we are all going to be good people
and help others but actually we spend our time taking care o
ourselves, and our fantasies.



Tantra

In the path 0 tantra there are many different subdivisions.
But asagenerd styled practicethe task that we aretrying todo,
the key task, is to transform the five poisonsinto the five wis-
doms. And in order to bring about thisexperiential transforma-
tion, we use identificationwith the deity. We use the blessing
power d the deity, the richness and complexity d meditation
with al the aesthetic supports for that: tanka, music, dancing,
colourful clothesand so forth.

Now if we want to transform these five poisons, we have to
have the five poisons. Probably we could agree we al havethe
five poisons. But alot d the timewe don't know we have them.
So they are difficultto transform. Even in the path d tantra,
although alot o the practiceis through visualisationand using
the richness d the practice to support one-pointed attention,
which startsto liberate us from the usual destructive preoccupa-
tions that we have, we still need to be able to see thingsas they
arein order to transform them into somethingelse. Becausethe
task isarevisioning.

For examplein the Big Rigdzin (The Vidyadhara Guru Sadhana,
terma d Nuden Dorje) practicetowards the end thereisasection
that comes from the Leudunma (gSol'Debs Leu bDun Ma) whereit
says. 'Regarding al these objects that you see, good things and
bad things, our practiceis to see these as the form o the gurus
body, form of Padmasambhavasbody..." And we hold to that.
But clearly thisis also a path d effort because we will have a
habitual tendency to see things as we are accustomed to seeing
them. When welook around the room we say: "'Oh, | know you.
I met you before. Yauare Robert.” Yaudon't immediately think:
”Oh, thisisVajrasattva."

So what we have is the flow d our karma. In Tibetan it is
caledrang gyud (RangrGyud). Rang meansourself and Gyud just
means like a stream or a flow, the same word that we use for
tantra. Thisstream d our own ordinary perceptionsiswhat ties
usinto theworld. In tantric practiceas thisis manifesting we are
putting another identification onto it. Soit isasif karma or our
past is bringing meanings to us and we are transforming these
meaningsinto the mandala on the moment d their arising. And
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then whatever appears as resistant to thistransformationthat we
try to make, we understand thisisa demon. And that iswhy in
Tibetan Buddhism thereis alot about demons.

Somed you have just been onaVajrakila retreat and Vajrakila
is very concerned with putting the nail in. So wherever there is
ademon or an entity kila goesinto that and dissolvesit. | don't
know if it happens in Europe but certainly in Canada, in the old
days when they were cutting down the forest they would run
tree trunks into the river. And there would be men who would
stand on these tree trunks with a stick and they would keep
pushing at thelogsto keegp them turning so that they would flow
down the river. This is essentially the function d Vajrakila
because when we become Vajrakila we keep the river free, we
keep the stream d life going. This is the practice d tantra.
Everything keeps manifesting in thislight, free form, and wher-
ever the logs could come together, wherever the river d experi-
ence could get blocked and we start to build up something, give
ita'bang' and it moveson again. And inthe Big Rigdzin thereare
many momentswhereyou haveasimilar kind d thing wherewe
use different kinds d positioning, threatening, beseeching, brib-
ing to try to get our demonsto moveon.

Dzogchen

So we can maybe see that throughout these different levels,
the hinayana, the mahayana and the tantra that the key concernis
with dynamic movement and the key enemies are points of sta-
sis around which constructed sensesd sdf and world are build
up.

P Now the practiced dzogchen is rather different. Although it
is often woven in with these three, the particular positionit takes
up isdifferent. Becauseit starts with this view, as we described
from thefirst verse, that from the very beginning everything has
been perfect. Thisisthe meaning d the name d thiswonderful
couple [Samantabhadra, Samantabhadri], ‘Always good. And
becauseit is always good thereforeit is never bad. Very smple.
Soif you think it is bad that isbecauseyou have not realised that
it is dways good and when you recognisethat it isalways good



it stops everythingbad. The proof o enlightenmentin this path
isthat you end up having area good time. That is very impor-
tant becauseat the heart of the dzogchen practiceisthe notion that
there is no need to make any effort because things are already
perfect.

Our habitual tendency is to imagine that our duty is to
improvethings, to improveourselves, toimprovethe world and
as we looked in these other Systems, the hinayana, mahayana and
tantra, thereis still thistendency that if you don't do something
it is not going to improve. But dzogchen begins with this state-
ment that fromthe very beginning everythinghasbeen perfect so
there is nothing to improve. If you areinvolved in any creative
arts, | think you will find that when you do a painting or you
writeapoem or makea pot and you want to improveit thenyou
makeit amess. We need to trust our intuitive relation wherewe
see: "Oh, that's fine" and stop there. Dzogchen is about devel-
oping an intuitive aesthetic relationship with the world. And
here the world includes ourselves in which we try to be our
relaxation, tolet everything go free. But o course we don't need
to let things go free because things are already free but we imag-
ine that they are not free so we are going to set them free.
Leaming to give up unneccesary effort is difficult because so
much o our identity is based on activity, on doing things.

The key issueishow can we get into the direct experienced
thisflow d reality in which thereisnothing to do. And not only
to enter intoit but aso toenter into it with the confidence that by
relaxing control we will in fact beincreasing our ethical relation-
ship with the world and our manifestation will o itsdf be good
without our trying to be good. But d course good here doesn't
mean good in relation to bad. It istalking d an infinite quality
d simpleperfectionand it will take us perhaps sometime jus to
get the flavour o it.

But | suggest we take a short pause now and get some fresh
air and maybein that if you are just walkingin the air just try to
very gently have thisfet sense: "What does it mean to be me?*
It is not a question to ask round and back on yourself but just
from the inside out. "What doesit fed like to be me? What is
this'me-ness d me?’
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Function of Ritual

One d thethings we do when we comeinto the room we make
prostrations. Evenif thereisabreak inthe puja, people go out and
when they return they make prostrationsbecause when webegin a
retreat this space becomes condtituted as the mandalad the guru
and in thissenseit becomesasacred space. And by gaining initia-
tion and by gaining devotion and appreciation oneisable to attune
onedf to thesacred quality d the spacethet is established, to the
energy thatiscreated hereand you usethat inthe practiced trans-
formation. This is perfectinthe practiced tantra.

In the practiced dzogchen thereisaslightly difference. If we
say that from the beginning everything has been perfect and that
is the view we seek to hold, if you then make one space sacred
then by definition an other spaceis profane, and so you are caus-
ing asplit and a judgementin that whichisfrom the very begin-
ning alwaysbeing perfect everywhere.

Thereis alot to think about the function d ritual when we
come to hold aview which is definitely non-dual and grounded
inanotion d natural perfection. But o coursesince we anyway
make the meditationd prostrationsin the stated emptinesswe
ourselvesareempty, the guru we prostrateto isempty and theact
d making prostrations is empty, it does not really matter too
much. If you don't have the view and the redl understanding of
that emptiness then you have potentially some problems. It is
just important to be aware d thisbecause the mood and the atti-
tude in tantra are very much about respect. In tantric vowsthere
isagreat deal about respect for the guru, respect for women asa
principal d the dakini, for many, many thingsin order to built up
this nch sense that thisworld is already an enlightened mandala.
That isto say: In tantra we are imbuing, we are filling activities
with added significance, added meaning. We areenriching them
from the sourced the symbolic.

But in dzogchen we are trying to experience the nakedness.
The simplicity d the natural perfection d things is the reason
that they arewithout need for alterationin any way. Sothemood
is morerelaxed and that may appear to some peopl e as being not
so respectful and even more disrespectful. But at the heart o
dzogchen practiceis awarenessand if we are aware in what we



do, it doesn't matter too much what we are doing. Because from
the view o dzogchen the value of anything that occurs doesn't lie
in the quality d its content but in its ground and because the
ground of everythingis pure, everything is pure and has equa
value.

Meditation of ‘A’

Now we will do a simple meditation using the sound 'A".
The Tibetan al phabet like the Sanskrit alphabet has'A' asavowel
present in all the consonants. So ’A’ is seen as being the mother
d al soundswith al other sounds being modificationsd 'A". 'A'
is seen as primary and basic and as the letter which represents
emptiness. When babiesare born they often make the sound o
‘A" and then later they develop thisas""Mama' and "' Papa’. And
when the Mama and the Papa were making the baby they aso
make the sound: "Aah, aah...” S0'A' is really quite important.
‘A" iswhat brings usinto the world. And when wedie we go out
d the world with the'A'.

In dzogchen thereis agreat deal of attention to energy and to
the felt sense that everything in the universe has a particular
vibrationand sound. By using thissound 'A', which is seen as
having a very root vibration, a vibration d the very basisd con-
sciousness, it helps to shake the other vibrations back into line.
Becausefrom thisview everything which manifestsisa variation
on'A'. If wecansee thelink back into'A’, we can see how every-
thing arisesout o thissound ‘A’ and so can be brought back into
thisground nature by allowing thesound o 'A’ to spread out. So
we can use the sound o 'A' to radiate out and to make connec-
tion with everything. For everything is a manifestation o the
potentiality o the ground nature d the inseparability of aware-
ness and emptiness.

In this practicewe can visualisein our heart the white letter
‘A" (using either the Tibetan form vy or the capital A) and in the
spacein front o us another white letter 'A' and then we recite
"Aasaa' together and in that we keep our awareness on these
two letters'A'". Then after sometimeyou jus let these'A's relax
until oneissimply unified withwhateveristhere. Ordinarily we
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exist in the littleworld o our sense o being a separate sdf and
thissense d separation has a particular vibration that we return
to again and again. But now we use'A' to return to our deeper
home. | think we often can experience this around Rinpoche.
Sometimeswhen we hear hisvoice or even just fed his presence
it can put alittleshaking in us so that things settle down. Sowe
try this practice with the goal o being very relaxed and present.
There is nothing really to achieve here. It is more like a return
ticket. You have already gone somewhere, so we use the ‘A" as
the second bit d the ticket just to get back to where we started
from.

Sitting comfortably not straining the body with this very
relaxed sensed the'A's werecitetogether. Yau are not looking
at the wall in front of you, you are just letting your attention
hover in the spacein the middle and imaginethis’A’ there. If it
isdifficult toimaginean'A’ then just let your attention hover in
the space in the middle. When we relax into this spaceit is not
our space. Nobody has appointed you tobe a policeman for this
space. Soif thoughts come you don't like, you have no right to
‘arrest' them. If some feelings come and 'park themselvesille-

gally on your pavement', just let them stay there. Whatever
comes is not your problem.

(Recitationdf thethree'A's, then silent meditation for a while)

With thiskind of practiceit isnot an issue d having a good
meditation or abad meditation. It is just something that we do.
We often have a great desire to have a good meditation, to be
very fresh and very clear, and then we are upset if we have bad
meditation which issleepy and unclear and full d thoughts. To
find ourselves worrying about our meditation is asign that we
don't know how to meditate. Patrul Rinpoche has a very nice
text on the faults  meditators in a chapter in the collection
‘Simply Being'.

| suggest we do thisthree'A's again and whenever you are
ready to, comeout d thestated 'A' and get on with doing some-
thing else. But whatever you are going with, if you take the'A',
theflavour d the'A' with you, the practice will not end.



It is awaysinteresting to see where your mind is when you
are waiting for things to begin. So check out what you are doing

at the moment.

Who Am 1727~ General Principle of Dzogchen

The problem that we try to resolve throughout the dharma
and particularly in dzogchen is the problem o location. What is
the nature d the site d being? Generally speaking we have the
sense that: ‘I am living here. | am inside my body. My body is
herein thisroom." And what isthe status o thissite? Whatisit
constructed from? If it does not have a solid construction then
the notions of sdf that we rest on it and all the actionsthat arise
out o it will be unreliable.

There are many exerciseswhich have to do with this but the
first thing isto investigate the nature d ourselves. In dzogchen
we are alwaystrying to observe ourselves. Now observing one-
self may seemeasy. Linguistically it soundsquiteessy. Itislike:
"Observe yoursdlf, observe your feet.” And so if we want to
observe our feet it is quite easy. We look down and there they
are. But if you want to observe yourself, you first have to find
your self in order to observeit. Soin order to find ourselves we
have to look for it and if we are going to look for it what are we
looking for?

If we accept that we have never seen our own face then what
wearelookingforissimply aconstruct o representationsand so
wemay end up looking forour assumptions and then fulfil them.
We are used to observe things. And if we observe ourselvesin
the manner of observing things we will, no doubt, present our-
selves to our sdlf as a thing because that is what we have been
doing from the very beginning d samsara. That is what samsara
is.

So what we really have to do is to develop a new form o
observing the sdf, one which is morelike hanging out with your
self. Just being there while you 'self' yourself, observing this
processof 'selfing’ yourself. Becauseif You are not 'selfing’ your-
sdf, whois? In dzogchen thisiscalled: " Staying with the one who
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isdoing whateverisgoingon." If thoughtsare arising stay with
the one who is thinking the thoughts that are arising. If feelings
arise stay with the onewhoisfeding thefedlings. If no thoughts
and fedlingsarise stay with the one who is completely dull and
stupid. Because the one who is doing this activity is existing
somewhere. Where doesit exist? Iif you watch carefully you will

be ableto see sAf cominginto existence. Butif you don't observe
carefully then thispoint o manifestationd the onewhoisdoing
will always present itsdf asif it is an eternal site d self: “I am
me" And my grasping at thisone closesthe door to liberation.

The key problem is that from the beginning the mind has
been open, very relaxed, unborn, uncreated and yet the experi-
ence d the mind hasbeen: 'l am me. | am not you. Leave me
aone. Give mewhat | want!" From the very beginning we have
not known who we are. Thinking "'l am me' means| have not
readised who | am. The"me" is the objectified refined point o
self, which appears like the cursor point on acomputer, thelittle
arrow, the thought that showsyou whereyou areand like thislit-
tle point on the computer it is not anywhere, it has no true exis-
tence. It ison the screen. The screenisnot anywhere. Itislike
liquid crystal, adot matrix reveaing the illusory realm d cyber-
space.

Or inatraditiona example: If youlook in thesky and you see
ahird flying across you see the point o thenose d thebird. But
whereisthat point? Thebird isthere moving through the ky. It
leaves no trace in the sky and you cannot catch the point where
it is becauseit isalwaysmoving on. What we cdl: "Oh, thereis
ahird flying through the sky!"" isa movement. We construct the
notiond thebird. What we observe isa movement.

In thesameway thenatured themind isto be very creative.
Thoughts, fedlings, sensationsare ceaselesdy arisingand we our-
selves put theseinto positions and locations, juxtaposing one to
another and through that creeting theillusion o the separation
d sdf and other. Although we can say generally speaking that
samsara began a very long time ago, if you realy want to see the
point wheresamsarais arising, look in your own mind! And the
point where samsara arises is the point where there is no one
beingawared the onewho isdoing thethinking, thefedling, the
sensation. Who isdoingit? Wdl, | could say whoistalking now:



| am talking! And itisvery simple. Itisme! | know | am talk-
ing because| liketalking. So | have been talking enough to know
what is the sound d my own voice coming out and going back
hereintotheear. But it would be much better for me not to know
who [ am! Because by knowing who | am, | become very lazy
and assume that who | think | amiswho | am. And so 1 stop
observing. And inthat way | pass my lifeasafriend o samsara.

So who isdoing this? Nobody can tell me because the doing
d itisan experience, it isnot an entity. If itisjustacased find-
ing out who the guilty person was you could carry out an inves-
tigation. But with this kind d investigation the guilty person
doesn't exist. So you need a different kind o investigationand
thisinvestigationis unlike a policeinvestigation. Itisafriendly
investigation! Because if you can make friends with yoursdlf,
kiss yoursdlf and tickle yoursdlf, you start to rdax. And then if
you become very good at it you can 'make love' with yoursef
and you will become dl dissolved and then you don't cause
yoursalf anymore trouble. This is the genera principle o
dzogchen and that pleasure, relaxation, letting go, ease, trust,
spontaneity, these delightful qualitiesare the path.

Refuge and the Practice of ‘A’

In the mahayana tradition when we think about the bodhisatt-
va vow it is generally divided in two sections. The first is the
intention to act for the benefit o dl beings and the second isto
actually act for the benefit of al beings. So we start with anidea
that: "Yes | am going to help dl beings' and then we actualy
start to engage in ways which do bring some benefitto others.

Thereisasimilar pattem in relation to refugein dzogchen. We
can say: "l take refugein the buddha." or "I take refugein the
guru." The buddhais there and theguru isthereand now | am
making some relation to them in hope that they will provide
some protection. The structure o thisis about an intentionin
which the very structure of the intention creates the separation,
because you and the thing you are taking refugein are separate.
But what we can also do is to unify ourselvesdirectly with the
object of refuge.
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So we can do this short practiced saying the‘A’ three times
and visualising'A' in our own heart and in the space in front o
us. The'A' that wevisualiseinfront o usistheessenced al the
refuges, of our own teachers, d all the possible refuges there
have ever been. It is the unification o al teachers. The first
teacher and the most important teacher isour mother who teach-
esus usually how to walk and how to speak and how toeat. And
then we go to school and we have people who teach us al that
we have learned as a basis for being able to comeinto the dhar-
ma. Abasicprinciplein Buddhismisthat al phenomenaare con-
nected together through dependent co-origination. And so we
want to avoid separating out some o our teachersas being very
special and other teachers as having been not that important at
all.

We do this practice now, just allowing ourselves very gently
to unify with the presence d al the refuges. When we relax the
‘A’s’ and rest in that state, we are actually in the state of ultimate
protection, which is the unification o our own state with the
ground state d al appearance.

(Saying the three ‘A’s’...)

Just relax. It's not so bad having a child playing in the mid-
dled meditation becauseif our own mindis playing it is proba-
bly causing alot moretrouble and in dzogchen wetry to integrate
whatever isarising. It isnot that we have to hold a stable fixed
kind o meditation but to provide some space for experience to
arise and passthrough. Okay, we return to the text now.



VERSE 2

— GENERAL INSTRUCTIONS -
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"Relying on the Guru who shows you
the definite meaning, having correctly
received the initiations, permissions and
instructions, in an isolated place you
should initially purify your mind dur-
ing four or six daily sessions according
to the requirements of your own condi-
tion."

This second verse begins by saying that we should rely on
the teacher who instructs us correctly. If you can believethat the
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teacher instructs you correctly you don't have to wonder
whether you have been taught properly. And if you can then rely
on that teaching and that teacher you won't have to think o all
the other possibilities, d things you could be doing.

Somed you may know Patrice, member in the French sang-
ha Oned hisdreams that he talksd many times isto go to a
very chic three-star Michelin restaurant and have a very tradi-
tional special French dinner. So he will be relying on the chef to
provide the definitedinner and if he hasa good restaurant and a
proper menu well prepared he will then be ableto relax because
he will have had hisdream fulfiled. But if whileheiseating his
dinner hestarts towonder: "'l don't know if thisisquiteright and
also what is this500 Francsfor, it is very expensive,” then grad-
ually thoughts will come and his dinner will vanish. It is very
important to be able to eat the dharma with a good appetite free
d distraction and not to leave anything on your plate.

The text goes on: " Having correctly received the initiations,
thelung, the permissionand theinstructions, you should go toan
isolated practice place and start to do the practice” When we
come to a place like this [i.e. Pfauenhofl, there are many opportu-
nities to study and practice the dharma but there are also many
opportunities to bedistracted. You can be distracted in the med-
itation, during initiations and just generally in your behaviour
around here. If that is the case then what you absorb would be
mixed with some kind o lostness, some kind o lack d aware-
ness. Then when you go to sit and do the practice on your own
this lack d awareness will be mixed in this practice. And the
redlity is that Rinpocheis old and sick and one day he will die
and then we will cry. But it is one thing to cry becausethe guru
isdead. It isanother thing to have to cry because you did not
learn anything from the guru. So it is our own duty to be as
aware as possible, because we have no one else to blame.

Having got these instructions we go to an isolated place and
do the practice as it says four or six times a day. Usually this
means doing the first practice very early in the morning just
before cockcrow about four in the morning. It is a very quite
time, the world is very still. And then doing sessionsd about
two hours each doing them through the day. If you do four ses-
sionsaday do it about three hours per session.



But then it is aso saying something very important:
”...according to the requirements o your own condition."”
Because with somekinds of practice, for example doing prostra-
tions or doing a practice where you have to accumulate many
numbers o mantras, thereis akind of energeticdrive, aforce d
will that you often need to carry you through. But when we
practice dzogchen we are not forcing ourselves to do something.
We are trying to open up a much more subtle relationship with
our awareness. So that meanswe havetobe attentive to our own
condition, our health, our tiredness, our age, the season, al the
factorslikethat, to see what isthe best way for usto do the prac-

tice.
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VERSE 3

— MEDITATION ABOUT SAMSARA —
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"In this world appearances cease
lessly flow, in this ocean of poison there
isnotime to seek liberation. We wander
again and again in the six realms of
samsara and no matter what we try we
always experience suffering with no
chance of happiness."”

In the third verse here the text starts to discuss what we
should think about once we arein retreat, but o course we can



do thisevery day. It beginsby saying that thisworld is a place
or a site where appearances are ceaselesdy flowing. What we
call our world is this continuous movement d appearance.
Everythingis changing around us al thetime. If you look at the
wall in a room you might generally believe that the wall is not
moving otherwise the roof would fal in. But awall that is not
moving isaconcept and if you look at thewall you will find that
it is moving which is an experience. In dzogchen we believe that
experienceis moreimportant than concept. Most o the points d
security in our lives are constructed out o patterns o concepts
which we don't examine. When we pay attention to the actual
stream o our experiencewe find that thereis very littlewhichis
reliable. We often imagine that we are having the experience o
aphenomena so that for exampleif you look at the wall you can
have the experience of the wall. But what we call the wall isin
fact just experience. There is no wall other than experience.
Thereis aream of concepts about walls (samsara) which we can
superimpose on the experience o the wall, which is the wall
inseparablefrom emptiness, arising as the play d awarenessand
emptiness - the realm o nirvana.

This provides us with a clear focus in our practice together:
to really come to the point where you believe in experience and
stop taking refuge in concept. Becauseit isthrough our concepts
that we make the false imputation that there is a self-existing
essencein the things that we experience.

Then the text goes on that in this ocean d the poisons, the
five poisonsd stupidity, anger, desire, jealousy and pride, there
is no time to seek liberation. The reason that thereis no timeto
seek liberation is because we are fascinated by poison. We are
addicted to poison. We cannot tell the difference between poison
and healthy things. We devote ourselves to one flavour d poi-
son and then, when it becomes boring or no longer able to satis-
fy us, we move to another one. So for example you can fal in
love with someone and have alot d desire and think that they
are wonderful. But then they do something that offends your
pride. So you have more flavours to indulge in. Yau stop
indulging your desire and you start to indulge your pride. But
the pride does not stay very long and you get angry. Then you
do something which afterwards you think that was stupid. So

n

Med t tion Abont Samsara
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you are now in stupidity. And theoneyou loved, having realised
how stupid you are, goes off with'someoneelse so that some jeal-
ousy comes along for you.

In that way we swim around in this ocean o poison very
comfortably. It takes up a great deal of time and while we are
having all these, in effect meaningless, experiences the chance to
practice dharma and recognise the nature d our mind is ticking
away asdeath comes towards us.

Dueto thisthetext says: we keep wanderingin thesix realms
o samsara and because o this we keep experiencing suffering.
There is no chance d happiness. In Tibetan they often refer to
sentient beings as drowa (‘Gro Ba) and drowa means somebody
who isin movement or in fact is movement, a mover, something
which isin movement. Thisspeaksto thefact that we do not rest
anywhere. We are always busy. Busy outside. Busy inside.
Moving on and moving on. We have not the power to hold our
mind stable for more than a few seconds and are caught up con-
stantly in distractions and things which are very interesting.

Tibetan texts often talk about wandering in samsara but thisis
not like wandering in the Alps with a nice rucksack with some
chocolatein it. Thisiswandering in the sense o not having a
definite direction because the path that we take isinfluenced by
so many factors. Karma is arising from inside and outside and
suddenly situations are arising which throw us off course. So
what thisis saying isthat our very nature is that we are cease-
lessly in movement. It isnot that we choose to move or choose
to stay because even when we stay we hardly stay at al. We are
twitching or fidgeting or doing something, for the actual reality
d being asentient being isthat we are rarely in astate d simple
being. We are sentient doers, reacting, fussing, seeking control
and chasing elusive security.*

*) For more explanation of karma and six realms see chapter 1in'Simply Being. Textsin
the Dzogchen Tradition' translated and introduced by JamesLow, Vajra Press, London 1998
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VERSE 4

— THE OPPORTUNITY OF THIS LiFe -
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“Your body is the remnant of the
karma you haue not yet exhausted. It is
the site of the freedoms and blessings
which are so difficult to obtain. Having
gained this precious human existence, a
good base free of faults, so hard to get, so
easy to destroy, you must quickly become
diligent in the practice of uirtue."
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Ci'he thing which is probably the most reliableand stable for
usin the course d our livesis our own body. Regarding it the
text very sweetly says. “Your body is the remnant o the karma
you have not yet exhausted.” In order to get this human body
that we have, to be healthy, to be intelligent, tobe able to come to
a place like this dharma centre here and practice, we used up
amost all our savingsand we have just alittle remnant left. And
that isbeing burned up aswe movetowardsour death. Soall the
good luck, all the good production that we have from the past
has given us this rare opportunity but we are not at al that sure
what to do withiit.

So again it is stressing that this body with this 18 factors o
opportunities and freedoms* is very impermanent, doesn't last
very long and is the sole basis for readly practising the dharma.
The dharma practicethat we don't do today, we won't do tomor-
row. Because tomorrow we will have tomorrow's dharma prac-
tice to do and if we did not do our today practice today, why
should it be easier to do double tomorrow? So this chance that
we have at the moment is seen as something very precious
becauseit isvery, very rare.

Now clearly this part o the text is not redly the view d
dzogchen. It isatraditional view d the cycle d rebirthin the six
realms but it functions redlly as a proper preliminary practice
becauseit is designed to wake us up to the absolute importance
d being awared what isgoingon. It isnot amatter o luck that
we have ended up with this kind d body. It is the result o
actions made in the past and if we do not focus on positive
actions now we are likely to have an evil, less viable existence in
future.

Whatever security you havein your life, it isvery imperma-
nent. When | first met Rinpochein Indiahewas very strong. He
was running around doing many, many things and now for him

*) 8 freedoms: not being bom in the hells, as an insatiable ghost, animal, long-living
god, idiot, in an uncivilised tnbe, asone having the wrong view, in abarbarian land;

10 opportunities: to have a perfect human body in acountry where the dharma has been
spread with all five sense organs free of fault, not to have done any o the fiveboundlesssins,
to have faith in the puredharma; that a complete perfect buddha has come in the world who
taught the dharma and the doctrines he taught still remain with the Arya Sangha practicing,
and is taught by compassionate gurus to their devoted disciples. See:'Simply Being'



to get on this throne in order to teach, people have to push him
up. That istheredlity. It doesn't matter how many qualitiesyou
have. The body has aforced degeneration within it. And the
things that we don't do when we are young and strong become
moreand more difficult to do aswe get older and moretired and
our health startsto go. Thereare only two choices. To be aware
or to not be aware. And when we are not being aware, we are

caught up in thefive poisons.

The Opportunity
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VERSE 5

— REPUGNANCE FOR SAMSARA -
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"Thetime of your deathisuncertain,
for our span is like that of a summer
flower or a rainbow. The god of death
comes as quick as lightning.”

We don't know when we will dieiswhat the text goeson to
describe. Some babies die in the womb. Some babies die natu-
rally in the womb in a miscarriage. Some die as a result o an
abortion. Some die just after they are born. Some have very
grave sicknessesso that they hardly havealife. You can see peo-
ple die at all ages. We aso have no idea how long we will live.
We have the difficult position that we have to take care o our-
selves and think o the future and make plans because life
becomes more expensive and as you get old you need to be able



to take care d yourself. But at the same time we don't know
whether we will be alive to live off our lovely pension if we get
one.

The purpose o these reflectionsis to develop an awakening
that thissituation that we are in which can seem so attractive and
so seductive and interesting is actually a very, very dangerous
place and thisis often very difficult to see. A friend says: " Oh,
we have not met for a while. Come out let's go and have a
drink!" and you think: "Hey, that is nice!"* and so you go out and
you drink afew beersand you talk of thisand that and you think
how niceitisto bewith thisfriend. And heisagood friend. So
he pays real attention to the stories that you tell him about your
life. So you fed understood by him and valued by him. But this
dear friend has just poisoned you. Because while he is paying
attention to you and isbeing very interested in your life he was
informing you and confirming for you that the petty details o
your lifeare really important. So you get confirmation that your
boss at work really is abastard or that your partner is not treat-
ing you properly.

This kind o view which is the basis o our 'being human
together' iscompletely the opposite d practising the dharma and
thiscan bevery difficult to see. Becausewe want to have friends
and wewant our friendsto like usand wewant to have our good
qualities appreciated and we want to have our little pains and
upsets comforted. So the factors that go to make for a healthy
functioning lifeare actually factorswhich go to leave you repeat-
ing your existence in samsara.

Even in our sangha here if somebody says: "l don't know
what I'm doing and this has happened...” people tend to listen.
They don't say: "Why don't you do some mantras instead? Itis
boring and unhelpful for you to talk thisway.” That will be con-
sidered as very impolite but it would also be very helpful. Soit
is better being impolite. But we are polite and we allow people
to talk nonsense all the time. If you can manage the situation
within your dharma practice then that is better than an external
solution — but beware you don't cheat yourself by imagining you
are aware when you are just caught up in what isgoing on.

Buddhism is not a humanistic viewpoint. It doesn't have
human beings asthe centre o the universe. It puts awarenessat
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the centred the universe and thosewho are not aware are called
human beings. So it is very important to think about how we
relate to each other. Because if you really develop this sense o
repugnance at samsara it will give you a functioning protection
against the seductions o the mutually sdlf-reaffirming kind o
conversation which isendemic in our socid life.



VERSE 6

- TAKING REFUGE —
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"At that time you will find nothing
to protect you other than the sole protec-
tion of the Guru and the Three Jewels.
So you might take refuge six times a day
or always in your Guru, and the
Buddha, Dharma, Sangha."

gt the time of your death you will find nothing to protect you
other than your guru and the Three Jewds. Your mother won't help
you. Your lover won't help you. Your children won't help you.
Evenif they burn some butterlampsthey will be thinking about the
cost or worrying about the fliesthat are getting cooked in them.
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One d the great functionsd the guru is to not affirm your
value asahuman being. The guru confirmsyou as a practition-
er d the dharma or confirmsyour moments o awareness but is
not particularly interested in the details that you cling to as the
basisfor your identity. That isvery important. Inour lives most
d the people that we meet are affirming with usour falsestories
about who we are. So when we take refuge we are taking refuge
against our friends. We have to take refuge against our friends
even more than against our enemies, because it is easier to see
that your enemy is out to cause you trouble. But you need the
most protection against your very best friend who isyour sdf, as
we talked before.

Thispracticed renunciation, of turning your back on things
which appear attractive is not because we have a basic view in
dzogchen that theworld isabad place. But it issimply atactical
move to open up a gap for awareness so that the real nature o
theworld asit is, which is awonderful place, can be reveadled to
us. But because samsara and nirvana are very close together it is
very easy to get confused and get the wrong edge.
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VERSE 7

~ THE COMMITMENT OF BODHICITTA —
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"All sentient beings i n samsara have
at one time been your parents, therefore
develop bodhicitta of aspiration and
practice according to relative and
absolute truth. Now that you have
gained the excellent support of this
human existence you must practice the
undeceiving instructions of your Guru."

gll sentient beingsin samsara have been your own mother or
father. This meansthat we have a direct and definite connection
with all of these beings. The mosquito who comes and bitesyou

The Commitment of Bodhicitta
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was at one time your own mother or father and when you walk
from the garden to comeinto the puja-room you step on and kill
ants on the path, ants which were also your mother or father.

We are connected with the whole world. We are involved
whether we likeit or not. Itisnot that we are wonderful people
if we take thisvow but rather that we are shabby peopleif wedo
not. From the traditional point o view we would say it is actu-
aly shameful if, having been given the protection o a mother
and afather, you turn your back on them. So given that all sen-
tient beings have offered us great service in being our parentsit
would be just shameful to do nothing for them especially since
having met the dharma we are able to protect and develop our
own existence.

We need to be clear about the relation between the bodhicitta
d intention, the idea that we will help people and the bodhicitta
of activity when we are actually doing our best through our prac-
tice to benefit all beings. We hope that our practicewill benefit
other beings but in fact when we try to benefit other beings the
main person who benefitsisour self. Becauseif we take serious-
ly thisidea that we are connected with al beings and that our
duties and responsibilitiestowards them are not afree choice but
are an absol ute commitment which iswoven into our own histo-
ry, it isan unavoidable bill which has come back to us. Thiswill
constantly awaken usout o thesleep d our own selfish self-con-
cern.

Nowadays the word shame doesn't have a very good repu-
tation. It doesn't have agood feeling to it and in psychotherapy
there are many books about problems o shame. But in tradi-
tiona religious culture shame is very important because it is
shame that helpsusto awaken to ademand whichislarger than
our own ego-concern. It isthe place where we face the fact that
we fal away from the ego-ideal we set ourselves. And in
Buddhism that is bodhicitta. That shame helps us to break open
thissealingd our selfish self-concern. One o thethingsthat we
do through the bodhisattva vow isto remind ourselvesd our con-
nectionsto all beings so that we include all beings in whatever
we do from now on. Thus when you eat you can dedicate your
food and imagine that the power d the dedication takes away
the pain o dl beings. When you have a shower you can do the



Vajrasattva mantra or some other purification practice and visu-
disethat dl beingsare been purified. When you arein the toilet
you can visualisethat the five poisonsarefalling out d the bod-
iesaf dl beings. If you become a bodhisattva you give up having
a private life. Yau become a public person with responsibilities
toall sentient beings. And d course we know that the European
newspapers make a lot & money out d stories about the secret
lives of public people. So if you are going to invite al sentient
beingsto be with you in everything you do make sure you don't
do shameful things.

And again the key focus d thisfrom the view o dzogchen is
toincrease our awareness so that instead d going into a particu-
lar activity and being absorbed init in adull way, we develop the
sensed being open and connected to al beings. With thisaware-
ness every activity, every movement and every step we make
becomesinfinite.

$Bodhi t a
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VERSE 8

— AWARENESS, KARMA AND VIRTUOUS
ACTION -
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“You must be careful to discriminate
without error between the virtuous
actions that are to be adopted and the
non-virtuous actions which are to be
abandoned. You yourself will experience
the consequences of your bad actions.”

%s we looked earlier this world is nothing but a ceaseless
flow o appearances which don't stand still. We ourselves are
moving, changing al the time with thoughts, feelings, sensa-
tions, ideas. The temptation just to get swept along in the flow
d these consensual redlitiesis very powerful. If we are going to
develop awareness the key thing isfirst o all to get aclear taste



d it, so that having the comparison between how life might be
and how lifeiswhen we loose awareness, we get areal feelingin
ourselves o what a tragedy it will be if we were to continuein
thisstate d habitual unawareness.

The text in the verses 8 and 9 goes on to discuss what hap-
pens when we lose awareness. It is talking about how karma is
generated and created. Generally speaking theideaisthat if you
perform a good action that will lead to a particular result imme-
diately but it will also lead to a consequence, which occurs later
onintime. Nowadays people often talk about instant karma but
this is not a very traditional idea. Traditionally we think, for
example, that if you help someone they may be grateful or you
can see that they have been helped. Yau have a cause which
leads to an immediate result but later thereis also a consequence
whereby something good happens to you. And conversely if you
harm someoneimmediately you can see that they are pained and
upset and later some difficulty will cometo you.

Although in dzogchen one d the goalsis to be ableto have an
experience, a response to the world, that is more spontaneous,
this needs to integrate an effortless discrimination o what is
good and what isbad. Although wetak o Kuntu Zangpo mean-
ing that everything is good, within this sphere o Kuntu Zangpo,
within thissphere d ceasel ess awareness discriminations can be
made between what is helpful and what isunhelpful. Thekey is
to separate clarity from the sense that phenomena, including
events, are truly existing. Precise discrimination is an aspect o
emptiness.

Now, clearly we want all beings to be happy but it may be
that we decide that the precondition for happiness is awareness.
If that is the case then in order to make people happy we have to
help them be awarefirst o al. Itisimportant to investigate that
for yourself becauseif through your own meditation you cometo
the conclusion that a state d awareness is really a precondition
for happiness then acting to help beings be aware may be more
virtuous than offering them the temporary 'happiness d ego
gratification. Though thereis clearly an ethical demand inherent
in theincreased intentionality o this position.

In trying to understand what isa virtuous action and what is
not a virtuous action we should consider the traditional defini-
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tions o the three unvirtues o body, four o speech and three o
mind which you can find described in many books including
‘Simply Being. They work on the general principle o not caus-
ing disturbance to sHf or others. However daily lifeis not cut
and dried.

For example, if you know that it will make someone unhap-
py if you say something to them about how their behaviour
impacts on you and you decide not to say it because you don't
want to make them unhappy, that will be to privilegetheir hap-
piness over your perception d the situation. But you might also
fed that if you allow the person to continue within their self-pro-
tective activity you are actually preventing them from develop-
ing any awareness. They have gone to sleep in habitual behav-
iour and you have to decideif you will join them in that. If you
put awarenessat the heart o thingsit carrieswith it the respon-
sihility to talk honestly to other people and tell them if their
behaviour isan attack on your attempt to stay in awareness.

Something which may appear to be impolite from the ordi-
nary coded socia behaviour isactually intermsd theserviced
awareness a rea politeness. We ourselves need to investigate
and think about what isvirtue, how we are making sensed what
is virtuous and what is not virtuous, because human life situa-
tions are complicated. There are many factorsinvolved! Weare
often not very clear ourselves. So it is important to investigate
for ourselves.

In general in the analysisd a karmic action four stages are
described which can help us to think more clearly about what
our responsibilitiesare in any situation. The four parts are the
ground, the intention, the activity and the consequence.

The ground is the notion that 1 exist, and with that 1exist in
aworld where there are other people who are separate from me
and asreal as| am. That isto say that the ground o karma isthe
structure d ignorance which is the sense df a separate subject
interacting with objects which are real and separate and differ-
ent.

Many d the practices we do are exactly designed to provide
purificationon thislevel. Thesimple practiced thethree'A's is
very good for this. Alsoin the Big Rigdzin when you take initia-
tion with lights dissol ving into the three places, then all together



at the same time followed by the dissolving d the deity into
yourself, this processis a way in which subject and object come
together and through which you can experience the very essen-
tial non-separation d non-duality.

But generally speaking this perception o subject and object
isso familiar to us that it appears as normal redlity. Thisiswhy
it isso easy to accumulate karma. We start automaticaly as it
werefrom the presumption that "'| am hereinside my body look-
ing out at you and we are on the same level asseparate and real .
In order to get some perspective on thisit helps to study tradi-
tional analyses d the structures. For example the chapter by
Patrul Rinpoche in'Simply Being' on the two truthsisvery help-
ful.

Thesecond d the four stages, theintention, arisesin relation
to a gpecific object: 1 see something and | have an intention
towardsit. The intention can be one of desire, it can be one o
aversion, it can have any d the five poisonsrunning through it.

Thistakes us into the third stage, that o the activity. In this
one engages through action in a relationship with the object.

The forth stage is the completion; the result has been
achieved and you consider the result of the action and you agree
with it.

With each o these four stages, if we are fully aligned with
the stage, that intensifies the impact that it has for our future
consequence. Often we do actions and afterwards we think:
“Oh, that was not so good." \We feel some guilt or some shame
and we worry about it. Thisis very useful because it helps to
separate us from the line d the energy o the action and that
diminishes the karmic impulse. Or we can be starting onto the
action and we suddenly decide: " Oh, not such agood idea”” and
we stop the action without completing it. Or we can be aware at
the time when theintentionisformulating in our mind. We can
think ahead through to the consequences and decide that
athough it feels attractive, although we can fedl the impulse to
continue, actually the consequenceis not agood one, so we stop
ourselves. But clearly we have many intentions forming in our
mind all thetimeand if we are trying to stop things on the level
d intention we have to engagein avery intense mental struggle
not to get lost.
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It is best if we can resolve ourselves on the stage before the
intention. That isto say by dissolving the dualistic ground d all
karmic production into the natural ground o open awarenessin
which everything arisesin the manner & a dream without lead-
ing to the separation d subject and object that |eads to karmic ten-
sion. Thisisvery, very important. Because only if you can find
a place in your own awareness where you are not caught up in
reactionto whatever arises, can you have the calmnessand peace
which allows the freedom o not engaging in worldly activity.
And that isenlightenment.

For example, in thetantricstyled practice, when wedissolve
with the deity it is very important to be as one pointed as possi-
ble, to let all our other concernsjust collapseinto theform o the
deity dissolvinginto us. We moveinto theball d light. That ball
o light isdissolving because at that point we get to a placewhich
is free of dualism and it is that which is the doorway into an
awarenesswhichisuncontaminated. We are turning our back on
the world. Itisnot that we are going to stop doing thingsin the
world. But what we aretrying to do isradically relocate the one
whoisdoing the actionsthat aredone. Thereisonewhoisaware
and thereisapoint o activity and if the awareness collapsesinto
the point o activity it isalways me who isdoing it.



VERSE 9

— THE TERRIFYING EXPERIENCE OF DEATH -
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"Yama, the terrifying god of death
knows all the good and bad things you
haue done. Whereuer you are dorn you
will experience only misery and suffer-
ing. Other than the Three Jewels you
will find no refuge to protect you or to
accompany you."

To conclude the final part of the introduction the text
emphasises that death is a very frightening experience. Aswe
move into the narrow point o death we are often still connected
to dl our attachments. Our sense d identity is built into our
attachments and as we have to leave our body we can become
truly terrified.

55
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Many of you will have experienced the suffering that can
arise when a love affair goes wrong. You have invested some
hopes and aspects o yourself in an other person and they leave
you and you fed asif apart o your lifehas been taken away. But
for most o us after some months or years life goes on and we
come back to an ordinary sense o ourselves. But when we go
into our death we are loosing the great beloved, which is our
sense o self. Our body, our possessions, al the things which we
have put ourselves into and which we have used as mirrors to
confirm our sense d who we are, all this isshattered and taken
from us.

We go into the point  death naked, wrapped only in the
protection of our karmic clothes. These karmic clothes are very
dangerous because according to the Tibetan tradition when we
go into the bardo (Bar Do) thefirst thing we experienceisthe open
presence d the clear natured themind. But because weare cov-
ered in our karma we get frightened o that. It seemstoo big, too
infinitebecause we are sure that wearesmall. 'I am just me. This
istoo much.'

Then we go into the next stage where the peaceful and then
wrathful deities appear to us. But again because o our karmic
tendency we choose the side o the five poisons. When we start
to see the buddha-figures who represent the purification o the
five poisons, we experience them as the enemy, either they are
too splendid or too terrifying. We cannot recognisethat they are
the transformation of the very factors, our karma, poisons etc.,
which bind us to samsara.

And then in the final stage, where we start fleeing from this
experience, we move towards the possibility of a rebirth. There
isthetendency to pull our karmic clothing around useventighter,
to be more identified with it, and this becomesthe point o deci-
sion for which o the six realms we are born in.

Hopefully you can see how important an understanding o
the nature of ignorance is. Ignorance in Buddhism isa dynamic
processthat isgoing on all the time, inwhich weareignoring the
real nature o the universe, the real nature o our mind. And
because we do not see things as they are we continue to develop
these illusory beliefsin the habitual forms d our existence and
thisiswhat causes the terror d death.



That’s why this section talks about Yama astheterrifying god
of death acting as the judge, who sees our good deeds and our
bad deeds. So we need to have more good deeds than bad deeds
but also, if possible, and thisisthe real liberation, to understand
that both good deeds and bad deeds are essentially empty.
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58 — THE LIVING EXPERIENCE OF THE GURU —
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"The embodiment of all the Buddhas
of the past, present and future is your
root guru, the one who has all qualities
and shows you the threefold kindness of
giving you material support, dharma
teachings and enlightenment. So you
should keep him at all times on the
crown of your head with ceaseless
remembrance. To meet such a Guru is



as hard as for flowers to appear in the
sky. Toreceivehisteachingisasrare as
the appearance of stars in the daytime.
Therefore you should pray that you
merge inseparably with his mind.”

qhis section develops the idea that the real protection that
we can have is the presence d the buddha, dharma and sangha
and that their essential form is the guru. The guru exists in
human form giving us the confidence that what we are dis-
cussing is not some abstract idea, not amere hypothesis but what
can bealiving redlity. And if we meet someone with these qual-
ities we can have real confidence.

The text talks about the rarenessdf meeting the guru and how
you should always act respectfully and be close to him. But
maybe the really important line here is the last line: " Therefore
you should pray that you merge inseparably with his mind."
Believe that the guru has understood the nature d his mind, the
realisation d the dharmakaya natured mind. If in the meditation
we merge with the guru’s mind and then take that into our every
day activity this provides a real protection against absorption in
our own historically developed thoughts and feelings. In this
sense theguruisatool and it isimportant to make use o thistool
that is available. It isvery niceto be respectful to the teacher, to
offer things and to smile so that he smiles and you create a nice
little world together. But the guru has something you do not
have. Doyou want what he has? Then how can you get what he
has? Hewantsto giveit toyou. He tries very hard to giveit to
you. Youwant to get it. You try very hard to get it but somehow
thereis agap in the middle. So carefully and slowly we need to
becomefull with devotion. We can fill up until we get the direct
experience in the meditation o the energy o the guru's blessing
coming into our heart so that our heart opens and through that
we recognise our own nature. But the practice around the guru
is not a personality cult. You can love your guru for all sorts o
reasons but the main reason to loveaguru isastheliving embod-
iment o the fhreekayas (sKu gSum) and that iswhat we dointhe
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Big Rigdzin practice where we do sdlf-initiation with the three
lights. Thisis the unification d the guru’s mind with our own
where he is the living experience when we practice together. He
is very open and availableand we just try to relax and to tune
into that and to fed it coming very strongly.
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VERSE 11 & 12

— BUDDHAHOOD IN OUR HAND -
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" All the Buddhas of the past, present
and futuretravel the path of these teach-
ings and now you are fortunate to have
met this secret path. The heart essence
of all the Buddhasisjust this arnd noth-
ing else, the certain secret essence of Ati
Dzogpa Chenpo."
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“If you gain an irreversible realisa-
tion of this teaching then you gain the
understanding of a Buddha. Hard to
really understand it is like the wishful-
filling jewel. You must practice the wis-
domsdf listening, reflecting and medita-
tion diligently and without sloppiness.”

Ci'hese verses are highlighting what it isthat the guru is pre-
senting. Itisnot different from the teachingsd all the buddhas
d the three times*. The dharma has just one taste but there are
many formsd presentation. With the teachingthat we have con-
tained in this text it says: If you gain an unchanging "...irre-
versiblerealisationd this...” then you will have gained buddha-
hood. Buddhahood is not something mysterious that other peo-
ple have somewhere elsg, it is actually directly here, you can
experienceit today. It isjust one point. If you recognisethat one
point, which is the nature d your own mind, it becomeslike a
wishfulfilling jewel. Everything you will ever need arisesfrom
that. If you don't recognisethat then you remain in this turning
d samsara. So it is very, very important that we try our best to
recognise this one thing.

First we must listen. Thismeans attend to the teaching as it
is. Listentoqualified lineageteachers, study properly translated
texts. Attending to the teaching means giving space to it, drop-
ping your own preconceptionsand opinions so that a new kind
d experience can arise for you, a radical knowledge that can
deconstruct your assumptive world. Thisis the wisdom o lis-
tening.

*) Threetimes: Pagt, present, future.



Then comes reflection, apply what we have learned to our
own lived experience. Doesit ring true? Use dharma conceptsto
examine your assumptions. Concepts are tools, they have to be
put to use. Thisisanimportant part d Buddhist practice, apply-
ing dharma knowledge again and again until it becomespart and
parcel o how we make sensed the world. Thisisan important
aspect of taking refuge, learning to use the refuge, putting it to
work in awide range of contexts. This helps us tobe clear about
the view and to understand the relation between the various
views and their associated styles d meditation. Through this
one becomes able to differentiate true dharma from deluded con-
cepts and comes to be able to trust ones own dharma informed
judgement. Thisisthe wisdom d reflection.

Meditation is the utilisation o what has been learned and
reflected on in the active pursuit d awakening. Itisimplemen-
tation o the specific view one is attending to. Through one-
pointed attention to the structures o the practice distraction is
diminished, clarity is increased, and openness is revealed. To
realise the specific view through the specific meditation is the
wisdom d meditation.

Practice of the three 'A's"

Now we do the three'A's practiceagain. Thenin your own
time gently alow your awareness d yourself in the room to
bring you into activity. Taketheflavour o that practice with you
through esting, talking, being with people. The meditation
needsto flow into the world and be inseparablefrom everything
you do.

We will start again by doing the three’/A's meditation and
this time we will rest in the state of opennessfor alonger period
d time. Thekey isto be relaxed. It isclear from our own expe-
rience that we are not in control of our mind. It isthen anillu-
sion to keep trying to control themind. Sowhen wedo thisprac-
tice and integrate through 'A' and relax, our mind is merged in
the dharmakaya state d the guru. Thereforewhatever isarisingin

N
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that state is not our responsibility. This is very important.
Because we have this automatic tendency to get in and to be
busy, to make something happen. So the key point is to relax. If
during the practice you find that your mind is getting busy then
just pay attention briefly to your breath. Release some deep
breaths from your belly, relaxing the body, releasing all tension
and attachment into the out breath, return to presence in aware-
ness and allow thoughts and feeling to come and go.

One of the titles that is given in the Tibetan tradition to a yogi
is jatral (Bya Bral), which means free of activity, not being a busy
person. The dharmakaya itself is very calm and very open and it
gives rise to activity for the sake of others. The ground potential
offers many, many possibilities. This is the sambhogakaya.

Meditation is the experience of dharmakaya and sambhogakaya.
Post-meditation is nirmanakaya, the arising of manifest activity in
the world for others. It is essential in the practice to trust these
three modes even if at first they are not clear. Trust that activity
will arise by itself and pass by itself. The self-liberation of expe-
rience in all its rich variety, including active and passive, reveals
a freedom in activity which is also a freedom from activity.



Samantabhadra and Samantabhadri
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VERSE 13

= LOOKING FOR THE NATURE OF THE MIND -
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"Your own mind is the root of all
phenomena. When you first start to
practice the word 'mind’ sounds very
big. Where does mind come from, where
does it rest and where does it go? What
shape isitand what colour doesit have?
By enquiring into the root of your mind
you must again and again cometo a def-
inite understanding of itsreal nature."



“Your ownmindistheroot o al phenomena.” Thatisavery
powerful thing tosay! It meansclearly that everything that exists
in the world hasitsroot in your own mind. So herewe aresitting
in thisroom. Each d usis reading this sentence. So eech 0 us
comes to the concluson: "My mindisthe root d al phenomena."
Veay complicated then, becausewe are each a phenomenafor each
other.  amtherootd al o youfor me but you are theroot & me
for you and yet somehow we don't bump into each other too
much. Itisagreat mystery and it isavery big question.

Is there one mind with many kinds d plugsgoingintoit or
are there many separate totaly enlightened minds that are just
very good at dancing? It is a very interesting question but also
completely nonsense. If you really want to practicedzogchen you
have to watch out for nonsense questions because you have to
keep remembering this distinction between experience and con-
cept. When we go into therealm o conceptsmany, many things
become interesting because each concept is like a mirror which
reflectsother concepts and through them we cometo livein this
hall d representations. Clearly in order to understand atext like
thisand to get into it, you have to think about what is going on.
But this requires thinking about it in away that takes you deep-
er into the meaning d the text and doesn't elaboratetoo many
thoughts dl around it.

As with many dharma textsit makes statements: ""Your own
mind is the root d al phenomena." As aresponsewe need to
avoid resting on concepts. "Yes no, | agree, maybe' and instead
to use the Statement as a vehicle for investigation o the actual
natured your mind. Peoplewho become professorsd” Buddhist
studies find it even more difficult to practice this than ordinary
people. | remember when | was first studying with Rinpoche |
asked him about the role d logic in general Tibetan education.
And he said: "Wdl, if you want to meditate, don't study any
logic at all because otherwiseit will make your mind so sharp
and clear that you will want to attack the faults d others.
Spending al your time wanting to cut other people's heads of
your own head will get very, very big." Thisis the opposite d
the practiced Chdd (gCod).

When you first hear Buddhist discussion d 'mind’, the
natured the mind, mind starts to appear as something very big
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and not just big but also very important, very real, aimost solid.
It appears that something very special will happen when | get to
the nature & my mind. Because when we don't know what
something isbut we understand that other people see it asbeing
very important, it is natural that we project all kind  inflating
fantasiesontoit. The danger isthat all these thoughts and con-
cepts, which seem to take you closer to the actual experience,
actually take you further away.

Now the text goes on to this basic question: "*Where does the
mind come from?' 'Mind' here is being used in the ordinary
sense d 'you know you have a mind because you know some-
thingisgoingon." 'Mind' isthe shorthand term for thissense d
beingawared something. Inorder toinvestigatethiswe can just
relax and observewhat is going on. Some presence, some atten-
tion, some awareness, some something not dead, something alive
is there. Ourselves! So what isthat? Seems like a very simple
question but actually it is quite difficult because we have mind
and we have the content d mind and in our ordinary experience
mind and the content o mind become fused together. Our sense
d the mind ismerged in the arisingsthat are occurring. It seems
to have continuity but also aconstant changed form.

Shine = Training in Concentration

We have to start tobe able to separate what isoccurring from
theonewhoisaware d what isoccurring. Inorder to dothat we
have to develop a focused concentration or mindfulness so that
our attention doesn't flutter and flow into the constant stream o
arisings. If you are abeginner in meditation and you find that
your mind is wandering a great dedl, it is necessary to practice
with asimplefocusin order to devel op the capacity to stay calm
(shiné, Zhi gNas). In order to practice clear investigation we have
to set up laboratory conditions in which we can hold the frame
and limit the number o variables. There are simple ways o
helping the mind to focus. We can focus visually on an object
outside d ourselves. We can focuson the breath or we can focus
on something we imagine.



Generally speaking the external‘objectsaredivided in neutral
objects, emotionally invested objects and symbolically enriched
objects. Asan exampleof thefirstyou could find asmall pebble
rounded in shape with not a very interesting colour or pattern,
just a simple shape to fix your attention on. Yau placeit at a
height about level with your heart at about an arms length from
you. Yau allow your attention to rest onit. Yau could also use
the flame of a candle or a butterlamp but the flickering may be
unhelpful. In the early days of Buddhist practice they used to
makealittledisk with clay and put it on astick, placed at the pre-
viously mentioned height and distance.

Or you can use an object which has an emotional impact. In
particular peopletraditionally use asmall statue d the Buddha.
You could also use astatue df Padmasambhava so that your own
faith and devotion toward thisimage actsas astrengthening fac-
tor for thefocusing o attention onit.

Or you can use asymbolicobject like the letter ‘A’ or thelet-
ter 'Hung'. Usually people use the letter ‘A" often white on a
dark blue background, and supported by a stick as previoudly.
The distance the object is away from you needs to change
depending on thetemperature. If itisavery hot day and you are
getting sleepy then if the object istoo closeto you and iscausing
an intensity d gaze this will increase the likelihood o distrac-
tion. So use the distance to the object as a method for helping
your practice. With the view d dzogchen there are many choices
and it isup to you to investigate what works for you.

The answer to the problem o suffering, the real nature o
your own mind, will not arrive one day with the postman. Yau
yoursalf will have to take the teaching and investigate it, so that
you have the definite experience. Others give us concepts or
some kind d enriched frame, which can optimise the possibility
d experience, but we ourselves have to be hungry to gain that
experience. In dzogchen self-responsibility is privileged very
highly. Thereisvery little stress on rules and vows and regula-
tions. Themainfactor isto understand the principlesd how the
mind becomes clear and how the mind becomes obscured and
then to learn a range d practices, which you can use to keep
yoursdlf in clarity.
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Where do the Arisings come from?

Inlooking into the nature o the mind, firstly make sure that
you have enough stability and focusin order to be able to do the
looking. If you don't havethat, do somed the preliminary prac-
tices o focusing on the object that have just been described.

When we do shiné practice, for example focusing on the
breath, keeping the awareness on the upper lip and feeling the
breath going in and out or keeping the awareness on the
diaphragm asit movesin and out, we have asense that our mind
wanders off. Then we have to catch it and bring it back to the
point  focus.

With a simple object outside ourselvesor our own breath we
collect ourselvestogether towards the primary focusd attention.
Suddenly we become aware that our mind has wandered and so
very gently we just catch our attention and bring it back without
any blame or faulting to the object d attention. When we have
that kind of focus established we can sit relaxed and undistract-
ed and shift the focusto the flow o our experience.

In my experienceit iseasier for most people to start with the
question: "Where do thoughts come from, where do they stay
and where do they go to?" We focuson what it is that is occur-
ring in our mind and try to get a sensed where it comes from.
How did the stuff get into our mind? After dl, wearesitting here
quietly inside our little skin bag, and al this stuff is comingin.
But when we look for where the thought comes from, we are not
trying tofind out what was the thought that was there before this
thought. Otherwisewe tracethelineaged samsara, and as many
textssay:" Samsaraiswithout beginning." So thiswould take us
avery long time. We are not looking at where the thought comes
fromwithin the dimension d thought. We are stepping back and
seeing the thought coming and having asensed it when we our-
selves are not resting on or identified with thought. In order to
do this, theonewho islooking hastobevery relaxed. With prac-
tice the looker is detoxified d its tensions and preoccupations
becoming open and spacious, revealing the ungraspable nature
d presence.

We apply the same approach to exploring where thoughts
rest. 'Thought' in this context includes emations, feelings and



sensations. "Thoughts' isbeing used as a short form for whatev-
er is arising in our experience. We are sitting quietly. Whereis
this stuff staying? Wheredoesit stay? Itis in my mind but what
isholding it up? So you have alot d investigation to do. And
then explore where do thoughts, feelings, emotions go to.

Itisasif we have been sitting in avery dark room whichis
very busy for along time. Many things have been going on but
we have never redlly wondered what they are. We have jus
taken it for granted: "Oh, thisis a thought. Oh yes, they come
and go."” Just as in the phenomenological method that was
developed by Husserl, the key point hereis the ability to bracket
off assumption so that you can see more clearly wheat it is actual-
ly presenting itself. In Buddhist meditation we need to recognise
our many assumptions about the nature and status d our
thoughts, feelingsand so on and leam to bracket them in order
to look freshly at what is actually there.

It might be interesting to sit outside. Relax and take up these
questionsand explorefor yourself what isyour way into thisand
you will start to feel the pressure d assumptions and fed the
urge to be distracted and to fdl into theflow d thoughts. Then
if you think how many hours, months and years o your lifeyou
have spent looking at things, being fascinatedby thingsthat have
now passed away, then how wonderful to spend even five min-
utes looking into the nature d your own mind.

Not to be busy

Tibetans say that once upon a time al the yaks that livein
Tibet wereliving in India aswater buffalo. It wasvery, very hot
in India so some d them decided if they were to keep walking
to the north they would get to a place that would be nice and
cool. So they climbed up in the mountains, and as they were
climbing their hair started to grow. Because o this the water
buffalo in India often turn their head and look out expectantly
and they are waiting for their brothers who have wandered off.
Inasimilar way at onetimeall thebuffalod samsara and niruana
were living together and one day some d them wandered df
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and came into samsara. They keep looking around to see who
else isthere and where the other hdf is, because the basic qual-
ity o our ordinary sense o odf is that it is very londy.
Somethingis missingin our lives and we don't quite know what
it is, but we keep looking and looking to find this missing part.
We can look for it in terms o possessions, we can look for it in
terms o the form d our body, trying to changeit through diet-
ing or hair styleor whatever. Yau can look in terms o friends.
Anything. And this keeps us very, very busy. Sometimesthe
busyness can be very exhausting, but when we stop then we feel
lonely. Sowe get busy again. Dharmaisvery helpful hereif you
want distraction because there are many kinds d ways to be
busy in the dharma. Yau can focuson having lotsdf dharma pos-
sessions. Yau can focus on learning the text by heart, on the
mantras and mudras, on serving the tsog, on doing meditations.
There isaways something to be busy with.

In Tibet many, many people practiced dharma but not so
many seem to get enlightened. There are many kinds of dharma
and if we practice in a way that doesn't focus on the essential
point but on secondary and tertiary levelsit iseasy to get lost. It
isreally important, given that we have limited time, to focuson
what isessential. Many peoplewhen they get aplate d food will
eat the things they don't like so much first and leave the special
thing to the end. But when when we apply thisto life we can
make abig mistake. The time for deep practiceisnow. Yau can
learn all about Padmasambhavaand what his clothes mean and
what his hair style means but if you don't know the nature o
your own mind then knowledge about Padmasambhavais just
some more concepts.

Looking for the Nature of the Mind

Now we want to focuson what isthe nature d themind. Sit
comfortably and we start with the three’A's practice. When we
relax into the presence o the'A's, somebody is here, that is to
say thereissomekind d presence. Whereisthis presence? Is it
resting on anything? Doesit have anything outside it? Doesit
have anything beneath it holding it up? Is it in any way based in



alocation? Wedo the practicenot for very longfor it requiresthe
mind to be sharp.

Generally it is better to do thisfrequently for 5 or 10 minutes
at a time than trying to do it for an hour. When you enter the
state d openness, either through ‘A’ or tantric style dissolving,
there is more opportunity to recognise the actual situation
because you are quite relaxed and fresh and not so full o your-
self. But the longer you go on the greater the risk that you will
try, and thiseffort will o itself createa barrier to the unmediated
state.

It is also a very nice practice to do at night when you are
falling asleep. It bringsabit df space into the dream.

This verse reminds us that we have to investigate again and
again, finding and re-findingthe root o the mind until you get a
definite understanding. If we had alongtimetogether in retreat
we could stop the commentary at this point and continue prac-
tising until everybody had some experience and in many ways
that would be better, because what the text goes onto next is a
statement of the view for which we need some direct experience.
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VERSE 14

— THE NATURE OF MIND -
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"What is called 'mind’ cannot be
identified as this or that. It is not an
entity and it has no defining character-
istics. If you search for it, it cannot be
found for it has been empty from the
very beginning, without substantial
essence. Empty it is beyond expression,
untouched by birth, death, coming and
going. Itisnot created by any cause nor



destroyed by any condition. It remains
untouched in emptiness, free of increase
and decrease, development and decline,
or any kind of change."

Ci'his view is expressing Nuden Dorje, it is his terma (gTer
Ma), histext, but it also has his presence. It isexpressing Nuden
Dorjes own experience of the nature o his mind. It is not an
objectifying discourse on the nature of the mind. We need to
respond to his words in an open way, allowing ourselves to be
touched rather than using the concepts to cover over our own
mind. The Tibetans say that you can use butter to soften leather
but if you keepbutter in aleather sack theleather will gradually
become dry and brittle. Similarly we can use the dharma to soft-
en ourselves, to open up these points o rigidity so that we
become very flexible and able to respond to situations. Or we
can fill ourselves up with dharma so that we become a very rigid
pot, being somebody who knows alot about dharma, but actual-
ly has no room to move at al. We need to massage the dharma
into ourselves so that we become soft with it.

Verse 14 begins: ""What we call the mind cannot be identified
as this or that.” When we practice looking where is the mind
resting, where does it come from, where does it go, we cannot
find any particular thing. Thereisalack d some thingness, there
is no thingness in this thing which we call the mind. The verse
says: "Itisnot an entity and it has no defining characteristics.” A
defining characteristicis a characteristic whereby you know that
something is what it is and not something else. We can look
around here and we can see that each thing in this room has par-
ticular characteristicsso that we can know what it is. For exam-
ple most people here have abell and avajra. And avajra isavajra
but each vajra in the room is certainly different. If they got all
mixed up you would probably be able, if you looked at your
vgjra, 10 see which oneisyours.

But when we look at the mind it does not have these partic-
ular qualities. If we try to say that it has a particular colour, we
can't find one. If we try to giveit a particular shape, sooner or
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later it changes from that shape and becomes something else.
Sometimesit feelsasif our mind isalittle point inside our head
and it might move around your body or you suddenly fed it is
on your left side or behind you on the right side. Whatever it
appearsto beit is just a moment. A moment o the appearance
d something arising in the mind, which isnot the mind itself but
dueto our long established tendencieswevery easily confusethe
arising asthe mind itself.

Thetext says: "If you search for mind youwon't find anything
becauseit has alwaysbeenempty.” That isto say it isnot present
as something which you can see as an object. It has no objective
existence and becauseit isempty in thisway we cannot talk about
it, because language is located around objects, around things. In
ordinary language we say: “Oh, my mind istired.”, "My mind is
sad.”, "My mind isbored.” or "My mind wants something to do."
But when we say that we are saying: 'l am having an experience
which for me appears to be pervasive and indicates a particular
quality d my mind." But the mind itsdlf, isit having thisquality?
Is the mind itsdf ever bored or tired or sad?

Clearly some d the experiences which arise in our mind
seem to be self-reflexived the mind, they seem to be referring
back to the mind itsdf. But when we follow that arising, it
doesn't seem to lead usto themind. And thisiswhere we have
to be very careful, because thisis the point where we can easily
tell liesto ourselves about what our experienceis. For we are so
used to the falsely constructed experienced conflatinga concept
with an experience. When we do thisinvestigativekind o med-
itation what we redlly come to see is just how good we are at
cheating ourselves, how many lies we tell ourselves about the
nature d our own experience. Wefill the spacewith assumption,
with what we know, rather than doing the moredifficult work of
trying to put the assumption on one side and see what is actual-
ly there. But when we redlly look and we find this emptiness,
thereis nothing for conceptsto cling to and so they pass by, like
clouds in the sky self-liberatingin their own time and place.
Nothing can apply to thisand so the mind itsdlf passes beyond
"birth and death, coming and going,” unchanging. "It remains
untouched in emptiness.” It isnot created by anything and it is
not destroyed by anything.



So what we have is this present awareness, because clearly
here we are, something is going on, we are al aware o being
here. Although the one who is aware cannot be found as a sub-
stanceit hasatendency to try toidentify itsdf asasubstance. Ye
this mind itsdf is not improved by good conditions, it is not
made worse by bad conditions, it does not get bigger or smdler,
it has never beenyoung, it will never beold. Soclearly when you
awaken to this, you will be very surprised.
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VERSE 15

— THE GROUND OF EVERYTHING -
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"Free of the four limiting notions of
existence, non-existente, both existence
and non-existence, neither existence nor
non-existence, and of all relative posi-
tions mind is emptiness, uncompound-
ed. Freedf artifice from the very begin-
ning awareness remains unimpeded.
When thisis experienced youthful, fresh
awareness is released from its covering
pot and you see your own face, the natu-
ral mode of infinite goodness
(Samantabhadra)."



This verse states that the mind isfreed the four basic limit-
ing ideas, ideas which are discussed alot in madhyamika philoso-
phy: d things having an existence, a non-existence, both exis-
tence and non-existence, neither existence nor non-existence.
These are seen as the four defining propositionsd all the possi-
bilitiesd being. And the nature o the mind is stated to be free
o al o these, and all definitionsasbeing thisor that.

Thenext lineisvery interesting and important. It says: "Free
d artificefrom the very beginning awareness remains unimped-
ed." Thisterm artifice, choma (bCos Ma), refersto anything which
isconstructed. We can examineit in termsd thewheel o life, on
the outer circledf which arethetwelvenidanas, twelvesteps. The
second o these steps is samskara, mental formation, the factors
out d which you construct theworld and your sdif. It is repre-
sented by a potter's wheel, with which the potter creates diverse
shapes, which appear to be separate entities, out o the same
source. The first stage in the twelve steps is ignorance.
Ignorance gives rise to this busy activity of mental formation,
which leadsto all troublesd rebirth in samsara.

Ye the text says that the mind does not engage in any busy-
ness. Clearly busynessis going on because we are all busy and
our activity seems to be quiet real. But this busyness is not a
quality d the mind itself. The mind is not busy but busyness
arisesin an effortlessway from it asaray arisesfrom thesun. As
soon as something is constructed it seems to take on not only a
shape but alocation and if it has alocationit is then immediate-
ly in juxtapositionor relation to other positions. It is relativised
and contextualised. But becausethe nature of the mind isempty
and isnot constructed in any way, freed al artificiality,it hasno
locationand so no limit and thereforethe text saysthat it isunim-
peded. Thatistosay itispresent everywhere. Therearenowalls
to it because it has no shape or form o itsdf that would be
blocked by an other shape or form.

The nature d the mind is often described as the ground or
thebasisd everything aswe saw earlier in the text. But wehave
to remember that through our language we are always restricted
to these linear and two-dimensional ways o thinking about
things. It is not that this nature is the ground existing below
thingsand things rest on the ground. Itisnot located in relation
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to anything else. The Tibetan language has developed many
technical dharma terms with a huge and complicated history and
there are many commentariesand detailed referencesthat we can
use to understand thistext. Ye itisreally important to recognise
that thistext is poetry and we need to read it as poetry because
the quality o experience is an aesthetic appreciation, a direct
experience. It is not an analytic or intellectual construct. We
want to use the poetry to free ourselves, rather than to wrap our-
seivesin ever more concepts.

When the presence o the awarenessis fresh and unmediat-
ed, the experienceis described as zho nu bum ku (gZhon Nu Bum
sKu). This means a youthful pot body. The darkness d a room
which has been dark for a million years is removed instantly
with one glimmer d light. The freshnesshas always been there,
although we ourselves can fedl quite old and tired and our lives
are so busy with so many problems. This given nature of the
mind which has been there from the beginning o time, being
with usat every moment in all theliveswe have passed through,
has never been touched by any o these experiencesthat we think
have been so heavy, so solidly real. So beneath all the accumula-
tion & knowledge and experience there is nothing but a fresh
awareness. Awarenessis hot touched, shaped, moulded, limited
in any way by any d the experienceswhich we can say it has.
But o courseit has no experienceat al, the one who has experi-
encesisme. Thenature d the mind ‘has’ no experience. That of
course doesn't mean that no experienceoccurs, but the one who
is'having' theexperienceisnot there as something assuch. This
istheillusory play d subject, object and their relationship. So
much d our language use is focused on appropriation that it is
difficult to express the quality o an open non-appropriative
awareness.

It is very important to see this, because all the time we are
getting mixed up in things, we are reacting, we are used to be at
the mercy o arisings. But the state being described is pure,
untouched, virgin and d course Madonna has quite a nice song
about that. It isavery good song. If you read the wordsd that
song, it can be a teaching on dzogchen:'In love for the very first
time.! Moment by moment theworld isfreshtous. Our eyesare
open. Our heart isopen. Everything is wonderful. Everything



isshining. Etemally virgin. Etemally excited and yet quite calm.
Not knowing what is going to happen and yet open and trusting.
The proof that dzogchen is actual is thefact that you canfinditin
popular culture. How could ateachingon how lifeisbe esoteric?
Actuality is everywhere and moment to moment people have
experiencesd it. Then it gets covered over again. But every-
where in the world people are momentarily opened
"hah...huh...gone” and this state is called the dharmakaya,
Samantabhadra. It isin this that we see our own face. When we
see our face we see afacethat can't beseen. But when you see it

you get quite happy.

Not so solid

Now a little something to do outside when the weather is
nice. In Gonpo Wangyal's chid text there is a brief section on
dzogchen (see Appendix A) and we will focuson apart o that.

Gonpo Wangyal starts by talking d thekind of preliminaries
that we have already looked at and then he says: "' Outside exter-
nally there are stones, rocks, mountains, all o these things and
the inner essence of the world, all sentient beings” - this means
everything that you can ever see. It means also everything that
occurs to you through the senses. It means all d your experi-
ences whether it is d inanimate objects or animate objects and
thisincludesyour own physical existence. Hesays: "All o these
things are only names put by your own mind. You must decide
that thisisexactly the case.” Thisisvery, very important for the
practiced dzogchen because as we started to look last night, in
Buddhism thereis agreat deal d descriptiond the natured the
mind and the qualitiesd the mind. When this term 'mind' is
used in dzogchen it means the ground and basisd everything. If
we imagine that there are things which are existing outside our
mind, the infinite quality d the mind is always going to be
blocked by our attachment to these things which we see as being
other. When we believe that things exist in reality outside our
mind, then we always have a relationship to these objects. "I am
thinking about this cup. | am looking at this cup. | am holding
thiscup." This'l' exist in relation to thiscup. And it meansthat
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the precise nature d the cup assomethingisal so making me pre-
cise and limited as something. Thisdualism is covering over the
infinite nature o the mind.

So again thisisnot just aset o concepts. Thisisavery accu-
rate key into liberating your own experience. It isa practicethat
we have to do ourselves. Nobody else can give us the result o
this. We have to investigate the phenomena that we experience.
And we have here awonderful placeto do this. Outside thereis
water, thereis earth, there are trees, there are people wandering
around. So go out and really investigate what is there and see
that you can understand the way in which you constmct this
world for yourself. Take an object, astone and really try toiden-
tify what is the basis d the seeming separate existence o this
thing. You need to investigate until you get the experience, so
that you have the confidence d the experience. Yau may have
studied the theory d this in the past through ideas like the
dependent co-origination or through the Heart Sutra and soforth.
But it is important to have the experience and to use it with
everything you encounter. Then you can become free o the
bdief that there really are separate entities including yourself.
Look at the cows, look at the treesand redly understand what is
acow! Whereisthe'cowness o the cow? Who creates the cow
that you see?!

It is something to do very often. Hopefully we come to see
that words, concepts, naming are floating across the surface o a
luminousfield. Asthe power d words and concepts diminishes,
the natural radiant vibrancy d the world reveasitself. We also
see that words and concepts are also part d this radiance, that
they are energy inseparable from the ground emptiness. What
we encounter istmly a mystery and we begin to get the sense o
why dharma texts say again and again that reality is beyond
expression, beyond thought.

Gonpo Wangyal goes on to say that having decided that
everythingis just aname put by your mind, if you then look at the
mind itsdlf, it isitsaf without form or colour and cannot befound
anywhere as something to which a qualification or a definition
can be put. Thisisvery important becauseat this point you start
to see the beginning o the separation o samsara and nirvana.
When the mind givesrise to language and we takelanguage and



concept as real and settle inside them, the glory o the world
becomes fixed into boxes within the three times of past, present
and future. Whenwe areableat first to relax thisflow o concep-
tualisation, and later to understand its own natural purity, then
the world remains, even in the interplay of language, open and
beautiful.

So that although language in its conventional form, in itsrel-
ative tmth form seems to be talking about things which already
exig, we start to see that it is in fact our reliance on concepts
which brings about the birth o these things that seem to be real-
ly existing. But it is not that we can say that the language is the
enemy, and that we should all takevowsd slence. InIndiathere
are yogis cdled munis who do that, who decided not to speak.
And in psychiatric hospitals you get people who are elective
mute. But not speaking is not the answer. We do not find free-
dom by turning our back on limitationsand difficulties. The key
point isto relax and integrateall that arisesinto the state of open-
ness. Integratetheflow o language so that we can recognise that
in the moment, when it is moving and seeming to give birth to
things, nothing at all isbeing born. And aswe redisethissdf lib-
erating nature of language, we then are able to speak and to com-
municateto other peoplein away that helpstheir own use d lan-
guage toloosen up. Thereisalot d work to be done to achieve
the non-work o allowing thisto arise naturally.
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VERSE 16

— THE BEGINNING OF SAMSARA —
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"If that is not realised awareness
looses continuity and becomes stupid.
This is called ‘co-emergent ignorance'.
Appearances and emptiness are falsely
split and are experienced as separate
things. Bound by the fetter of grasping
subject and graspable object the igno-
rance of reificatory identification devel-

»

ops.

In this verse Nuden Doje is describing the beginning of
samsara, the nature o the development o ignorance. He says



that whenwe don't maintain our integration in awarenesswhich
has been pure from the very beginning, free o any artificidity,
then we enter into a realm d stupidity, that is, we ourselves
become stupid. Thisstateiscalled co-emergent ignorance(Lhan
Cig sKyes Pai Ma Rig Pa). Co-emergent here comes from the
Tibetan word Lhan Cig, which means to be born together at the
same time.

An exampled this would be when you look into a mirror
and you see your face; you are seeing a reflection, but you see
your face. Twothingsarethere. There isareflectionwhichisjust
something on the shimmering surfaced the mirror and thereis
the felt sensethat it isyour own face. Both are there. But asyou
shaveor put on your make up you arelooking at this person who
isyou. We could recognise that it is just a reflection, but more
usually we take theimageas real. In this way something arises
in the mind which is simply a moment floating through the sur-
faced thecontinuousstream o energeticarising. Butitisseized
upon as being something that isexisting in itsaf and so it seems
tobe pulled out o thestate d the mirror into some separate exis-
tence. Nothing has actually been removed from the mirror.
Everythingis as before, just this unborn stream d energeticaris
ing. Unbornin the sensed not being born as a separate entity.

At the same time we have actuality and not recognising actu-
aity. Thetextsays. " Appearancesand emptiness are falsaly split
and are experienced as separate things" And the more we
believethat appearancesare separate entitiesany memory or any
felt sense d open emptinessislost and the world becomesmore
and more complex and fragmented as we experience more and
more subtle divisions.

As we are looking into this mirror d experience, which is
now full of things, we see the reflectiond our self. But the sdf
that we see reflectedisalsoathing. Because what wesee in front
d usarethings. The more theworld isfull & things, we, asthe
experiencer d things, become more sure that we are also athing.

These external things keep changing and moving which cre-
ates a kind o fear for us. We don't want our thing, our basic
sense that | exist, to be affected. And the more we encounter
changeintheexternal world the morewetry to maintain the con-
tinuity of thisfalseconstructionwhich we are calling our self.
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We have asense d aself. Thissdf that we are now creating
does not exist as an enduring essence. It has to keep covering
itself in clothesin order to giveitsalf asensed existence. Justas
in children's comicswhen the ghost arrivesit putson ashirt and
then suddenly you see a shirt moving acrossthe room. Yau can
only see where the invisible thing is by its clothes and this con-
demns us to ceaselessly put on new clothes, new concepts, new
identities to try to work out where we are. Thisis the second
stage d ignorance in which the mind becomesever more busy in
identifying and constructing 'real’ entities to act asa support for
itsown developing sensethat it isa'real’ entity.
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VERSE 17

~'l" AND 'ME' -
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"Non-existent and existent things
are both grasped at as real. Being
bound by the confusion of self identifica-
tion you experience a self doing the
grasping. With notions of T’ and ‘me’
deueloping in your stream of conscious-
ness as the cause deueloping attraction
and auersion, there arises the samsaric
actiuity of the afflictions of the five poi-
sons Of stupidity, auersion, attraction,
pride and jealousy. From one cause
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many other causes arise(i.e. all the com-
plexity of samsara)."

“Wen'exment and existent things are both grasped at as
red.”" The Christian notion d God isagood exampled thenon-
existent. God as an empty signifier can be defined anyway you
want — there isnothing visible or tangibleto contradict your def-
inition. i you have small children you get used to lying down
on the bed with them and beginning: "Once upon a time...”
Something comes into your mind and alittlestory develops. The
reason we can do thisis because all our liveswe do nothing but
tell storiesto ourselves. We are good at being seduced by narra-
tive and seducing other peoplewith narrative.

The text says: ”...bound by the confusiond sdf identifica-
tion you experienceasdf doing the grasping.” Thus we start to
fed: " Oh, it is me who isdoing this. | am the one. Somethingis
going on. Somebody is building this. It must be me™ 'I' and
'me’ arevery interestingterms. 'I' is like ahunter gatherer. It is
always out very busily looking a the world trying to bring
thingshome for 'me who isthere cooking the pot. ‘I' will cease-
lesdly find new things tobe interested in and to use to construct
asense d a'me, a stable base to whom experience can be
brought.

My «f is not athing, it is a relationship, the relationship |
have with myself. | think about myself, | can be proud/sad/fear-
ful /hopeless etc. about myself. 'I' and 'me are points in a dia-
logue, a dialogue which strings together awide range d events,
qualities, emotions, judgements, concepts into a seemingly
coherent narrative  mysdf as a confirming and continuous
presence. The more sophisticated we are with language the more
able we are to deflect the surprises and conflictsthat might stop
usin our tracks and cause us to question who we are.

Yau can see how thisdevel ops by observing how thechildren
play. For examplelittle Paul issometimesin the sand pit and you
can see that he has avery open smiling face. He goesup to the
other children really saying directly "I like you™ and then an
other little child pushes him over and when he falls down he



looks surprised. Something has happened to him. When hewas
walking over to the other person his face was shining and his
body was very open but when he fallsdown he goesback inside
himself. **Something hashappened to me" But heisvery inno-
cent and very open and he does not have to much memory yet.
So hissense d meisnot very strong. And heiswillingly to try
again with an open heart.

When he jumps about he has a full expectation that people
will like it and when they laugh he thinks: "Oh, this is lovely.”
He has very little sense that people might be laughing a him.
Thisinnocence is so touching for us because we have lost it. We
all have much more history. We have many more wounds. We
have very heavy bruises round our heart and so we are much
more sensitiveabout what people think o us. And we are much
more sophisticated at playing gamesd trying to have peoplelike
us.

Our painful experienceshave brought the five poisons right
into our world. Our heavy sense d being a separate person has
lead to an anxiety about our safety in theworld. Thisleadsusto
aversion and attachment, as we long to predict and control our
relation with the environment. From thisall the other fixed and
defensive positionsarise. And so theworld that weencounter is
covered over and suffused with many subtle moodsd hopes and
fears, doubts, jealousies, pride. So even here on adharma retredt,
as we look around the room, we have acomplex sense o whose
faceswe can look at, and who we might have to look away from.
Thisisnot at all a neutral place. The forced projections, inter-
pretations and impulsive reactions keeps us busy in trying to
stay ahead of the game.
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VERSE 18

— RECOGNISING THE FALSITY —
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"When you understand the falsity of
your confusion remain unartificially,
effortlessly in the natural mode (dhar-
rnakaya)."

What isvery important for us to recogniseis our own falsi-
ty. Thisisnot a judgement that sometimeswe are authentic and
sometimeswe arefalse. It meansthat everything about usin our
ordinary sensed sdf isfase becauseit is grounded on amisap-
prehension o the nature d redity. Once the original co-emer-
gent ignorance arises, just through the structure d consciousness
that develops with it, everything that we do is fase. It is like
somebody in University who is having their final examinations.
They go into the wrong examination room and not reading the
questionsvery clearly they write very long answers on their own
subject that isunfortunately not the one they are being examined



on. It does not matter how good the answer is they will fail, for
they are not addressing the question.

The basic question is always: "Who are you?", “Who am |?"
but we do not understand it and so we answer with a ceaseless
narrative d sdf definition. This covers over thefreshnessd the
question, the possibility o looking and seeing, and so all our
answers are stale, the reworking o self-protectiveversions con-
structed out & unexamined elements. We have many, many,
many answers and al of them are false. That’s why it isvery
important when you do the three ‘A’s’ meditation or the other
meditations, to put your full energy one-pointedly into the prac-
tice, to try to repair theinitial basicfault that hastorn subject and
object apart. It isvery important to stop being ashamed o being
fase. For we have to see how falsity arises, how obscuration
develops. We want to look directly at our falsity and learn its
tricks so that we will not be caught by them. Thishelps to open
the space in which we can recognise our own nature.

When we do tantric ritual s such asthe Big Rigdzin practicewe
do Dorje Sempa (rDo rJe Sems dPa’, Vajrasattva) many times and
we purify dl the ~i nand f aul t-and mistakes accumulated from
thebeginning of samsara. From the point o view o relativetruth
we have accumulated a great deal d bad karma which, if we
don't deal with it, will lead to very painful and difficult circum-
stances later. Therefore the purification practicesd tantra are
very helpful.

However in dzogchen we are trying to get to the essential
point where nirvana and samsara separate. This is like a great
weed killer: f you spray it onceall the weeds, al the confusion,
all the pain and suffering will vanish. Yau don't need to pluck
out each weed by itself. Believing that you are a bad person is
very unhelpful for the practice o dzogchen. Also believing that
you are a good person is not very helpful in the practice o
dzogchen. Yau are not a person! Resting in the unborn state we
areapureawareness freed theleast defilement. When you give
up your ego identity, your samsara citizenship, you tear up your
identity card and all the problems and sins and police records
linked to that identity vanish immediately.

Recooni 1 the <& ‘v
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VERSE 19

— RELAX, FREE OF HOLDING —
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"Remain relaxed in the unwavering
display of this state. If you try to hold
on to it with forced recollection then it
will be difficult for the natural condition
to be self-liberating in its own place.
Keep recollection and awareness in the
fresh state of natural occurrence, the
state freeof strong grasping.”



66Remai n relaxed in the unwavering display o this state.”
When we relax through the practice and awaken to ourselves as
open presence that rests nowhere and on nothing experiences
continueto arise but now astheactual natural display d thestate
d openness. Ordinarily reality issomething that ishappening to
us. But now we are inseparable from thisinfinite, unborn, inte-
gration within which the sense “oh, | am here having this expe-
rience” is part o the manifestation.

Our ego can no longer appropriate the whole show. Having
no territory to stand on it comes and goes like all experiences,
responsiveto arisingsrather than trying to maintain afixed sense
of self composed o representations. The sense o finite sef isnot
the centre o the world but is just movement while felt presence
isinfinite.

"If you try tohold on toit with forced recollectionthen it will
be difficult for the natural condition to be self-liberating in its
own place.” When you try to make effort or when you do make
effort and you try to force a recollection, when you are trying to
achieve something then you have a moment o will. You have a
subject trying to achieve something by acting on the object
domain in order to createfor the subject the state that the subject
wishes. You already clearly have a strong dualistic polarisation,
acondition in which presence isalways absent. The key thingis
to relax into the openness that isaways there. What makes this
simple instruction difficult is that it is counter intuitive for the
ego.

Relaxationinvolves a kind of awareness which reverses the
normal tendency that we have. Because, as we have seen, this
ordinary sense of sdf that we have lacksinherent sdf existence,
it has to keep constructing itself and that requires a particular
kind o effort. Theego's root feelingisthat if | do not hold mysdf
together there will be afalling apart into something chaotic and
difficult. So thereisanxiety, an energetic anxiety which islocat-
ed in the body in the whole energetic system o the body and
interpersonal turbulence reminds us again and again "If | don't
keep it together, | will getin trouble.” Thebelief in reincarnation
indicates that for many lifetimes we have been caught up in this
anxiety, this nervous contraction which is holding our ordinary
grasping sensed «f in place.
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The text then says: ""Keep recollectionand awarenessin the
fresh state o natural occurrence, a state free d strong grasping.”
You may remember some years ago there was a song by Frankie
goes to Hollywood and it says: ""Relax don't do it if you want to go
toit. Relax don't doitif you want to come.” Thisisasong about
anal intercourse. As small babies we were shiting in our pants
then we learned to tighten our sphincter and we became very
proud not to have poo going everywhere. But if you want to
have anal sex then you have to be able to relax the sphincter and
for many peoplethat isa problem because d the sense df anxiety
that comes with going against a strongly established pattern.
You have to learn to rdlax when the instinct is to tighten up and
exert control. Insome waysdzogchen issimilar to thisbecauseit
is going against the impulses o samsara. Allowing arisings to
happen, tolerating a wide range o experiences rather than edit-
ing, privileging and rejecting, is not possible for the ego - only
presence, awareness (Rig Pa) which is not a construct and is
beyond all conditioning isopen to what is.

For us it is normal to fed out d control, war, economic
change, relationship difficulties, health, there are so many factors
which remind usthat the stability we seek cannot be achieved by
the means we have available. Fear, depression, loneliness, hope-
lessness - there are many feelings and bodily sensations that we
can feel overwhelmed by because they have no place in our
familiar sense o who we are. That is why direct introduction
(Ngo-sProd) isso important in dzogchen. Unlesswe receive trans-
mission and gain a direct experience d our own awareness we
will remain caught in a very limited experience o who we are, a
state full o grasping and anxiety. It is also very important to
observe in yourself where anxiety islocated. What are the points
for yourself? Weall have different patternsin this. What are the
points where you become frightened or worried or limited and
unable to moveinto open experience? Observing yourself, look-
ing honestly at theform and manner o your limitations isessen-
tia if they are to become adlies, aspects of the path to liberation.
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VERSE 20

— “EAT THE Soup!” -
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“If you awaken to the falsity of your
confused existence, you are buddha free
of ground and root."

“If you awaken to the falsity o your confused existence,
you are buddha free d ground and root.” Buddhahood is here
not something very ornate and elaborate. It isnot a construction.
It isnot sacred or divine. Itissimply therevelation of that which
has always been, free d causes and Supports.

I remember thefirst time | had an initiation from Rinpoche, a
long time ago. | had many powerful experiencesduring theiniti-
ation. Afterwardswe went out into the garden in hislittle house
inBengal and | wanted to ask him about what had happened. But
hewascallingto hiswife: " Amala, bring soup." Thenwehad the
soup and hewas talking to me about the soup but | wanted to talk
about my experienceand he said: " Eat the soup!™
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What isimportant is not to make too much d our own expe-
riences. O course in the practice o meditation al kind o
strange things happen to us. But from the point d view of
dzogchen everything is to be sdf liberated for presence has no
ground or root. Good things should go free, bad things go free.
if wego up to thelevel & buddha and we have many wonderful
things happen to us and we have radiant good health for some
time and then we get very sick, we will be unhappy if we have
attached to the good state and think: ""Why am | now going
down?" Enjoyment is different from attachment. Enjoymentis
in the moment, attachment seeks continuation d the moment.
Rdax, be present in the moment, use each moment, each arising
asameansd returning to instant presence that restson nothing.

The more you practice in the view the more everything can
become ateaching for you so that any song you hear or food you
eat or standing in a queue in the supermarket, everything
becomesa revelation d the dharma. But as long we know what
dharma isand we are telling the world "Oh, thisis dharma, thisis
not dharma" it isvery difficult for the natural enlightened dharma,
which is everywhere, to reved itsdf to us al thetime, whichis
the meaning o enlightenment.

Everything changes when we awaken into the lived experi-
ence that our awarenessis unborn, is not a thing, is not resting
anywhere. Then dl our assumptions, al the ways d thinking
about who weare, werealiseto besilly. Thebeliefsthat we have
relied on up to this moment, the things that we have thought to
be true about ourselves and our world we readlise to be fase.
Instead of helping us, we see that these beliefshave maintained
usin confusion. Purefrom the very beginning there is no igno-
rance or consequent affliction. All that arises is self-liberating.
Our natureisinfiniteand beyond conditioningby any imperma-
nent arising. And yet stillnessand movementsare non-dual and
so compassion and wisdom areinseparabl easthe three modes o
the natural condition.



Practice of 'Phat’

Thereare many different aspectsto meditation and each kind
d meditation has a particular function, away d helping us to
develop our capacity for non-distractionin the state d presence.
For example we need to be able to develop a non-distracted
attention through variouskinds o fixation, on breath, stones, let-
ters etc. We need to be able to rdax and open into a state d
fusion and in order to do that we can make use d practice with
the deities. We need to be able to integrate whatever arisesinto
the natural state of our own awareness. Inthe Longde (kLong sDe)
teachingsin dzogchen thereare many different techniquesfor this.
Bodily yogas, breathing techniques, visualisations, pulse points
on the body, different kinds o food to eat, many different teach-
ingson how to manageyour energy in relation to the context you
findyoursdf in. The essential practicefor thisisto find yourself
in the state of instant presence and to maintainit whatever hap-
pens.

The fourth aspect is subversion in which you try to catch
yourself off-balancein order to open up abit o space. Asimple
form o thisisthe practice of using thesyllable'Phat’. Thereisa
lot d detailed description d this practice in the text by Patrul
Rinpoche on the Three Essential Points, which is a commentary
on Garab Dorje’s (dGa’ Rab rDo rJe) original teaching. Thereisa
translation d that in the collection'Simply Being.

Towards the continuous flow d thought, feeling and sensa-
tion, our graspingsense d self ismarking out: " Thisis me, thisis
not me, thisis me, thisisnot me" It istrying to create a clear
boundary, asort d askin d sdf whichwill maintaintheillusion
d the ongoing separatenessd our sdif.

Modern meteorologists may have a different view but for
Tibetans clouds come out d the sky and go back into the sky.
And in this sense the sky is like the natural conditionitself and
the cloud o appearanceiscoming out and going back into open-
ness. The cloud never leaves the Ky, it isan aspect d the sky.
Yau cannot takea cloud out d thesky. Thecloud isjust therein
the sky. But when we look at the cloud we say: "Oh, thereisa
cloud in the sky" asif somehow the cloud was separate. Or if
you look into amirror and you see thereflectiond your own face
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and then say: "Look, | am in themirror.” What isin the mirror
is a reflection, you are not something in the mirror; you are the
mirror and itsreflection, the stillnessand the movement.

When we say 'Phat’ we are trying to cut the point where
thereappearstobeaseparation from presenceand thebirth d an
entity which is gpart from the ground o its arising. By saying
‘Phat’ we try to shock our mind back into the state of openness,
into the mirror-like state, so that the tendency for these concepts
to become solid, and the basisfor sdf construction, collapses.

The basic idea is to sit relaxed but with your spine straight
holding your skeleton so that free movement can occur inside
especialy at your diaphragm. You want your belt not too tight.
In order to get some basic energy behind it sometimesit is help-
ful to visualise a small green ball about two and a haf fingers
below the naval and in equal distance between thefront and back
or just in front d the spine. And you want to allow thissound
'Phat’ to arise from down there. It is not a good idea to shout
fromyour throat otherwise you will get a sore throat and it will
make you very tight. And just as sometimesif you have a very
good sneeze you get a bit shocked and see ballsd light in front
d your eyes, 'Phat’ can have asimilar effect. You don't want to
be rough and loud just for the saked it, practiceis not a placeto
show off, but also you don't want to be timid and frightened.
Thisisapracticed yogaand yogisare peoplewho are shameless
in the pursuit o awakening. So we make a cornmitment to our
own naked experience, to clear away al these cobwebsd con-
ceptual thoughts and bring in a fresh new day. Then relax and
alow the sound to arisestraight through you.

We start with the three’A’s’” practicein order to integrate into
presence. Then in thestate d relaxation when thoughts, feelings
and sensations start to come and you experiencesomething like
a clouding over or some kind d excitement in which you are
loosing your clarity, release the sound 'Phat’. Keep using 'Phat’
until thereisabit d space and then relax again into the practice
d integration. It issimilar to the chdd practice for thereisreally
no demon worse for us then these insidious sensations and feel-
ings that arise and which we cal ourselves. So we should be
quite mercilessin thispracticed destroying obscuration because
confusionwill have no mercy on you. It isashock tacticand you



need to practiceit until you experiencethe'Phat’ arising by itsalf
with no separation o subject, object, intention and act.

The Function of the Initiation

In the Big Rigdzin practice when we practice receiving the
four initiationswe use thisto devel op the possibility o recognis-
ing the natured our mind. Generally when theguruisgivingan
initiation we try to relax our mind, so that our mind can merge
with the guru’s mind and the guru relaxes his mind out and in
that way the two minds are fused together and that is the direct
connection or transmission.

Although the method is tantra there is no rea difference
between this and the view d dzogchen because having merged
the mind with the guru there is more chance to recognise the
natured your own mind. And when recognised that experience
is not dependant on anything.

In the nyingma style there is a double move between tantra
and dzogchen. The path d tantra uses dependency to achieve
transformation. For examplein the Big Rigdzinwesay: "Inal my
futurelivesmay | be with you. May | be in your mandala. May
| be close to you. Please hold me close to you." In dzogchenthe
path is towards liberation in which we loose all dependency and
we recognise that the mind, whichisour real nature, is not rest-
ing on anything at all but isself-existing from the very beginning.
But there is no real contradiction because if you depend on the
mind d the guru, the mind of the guru has been unborn from the
very beginning. So your dependency becomesthe path o liber-
ation.

Meditation on Machig Labdron

When we do thiswe visualise her in the sky in front o us.
Sheiswhitein colour, dancing. Sheissmiling. Sheis very, very
happy. Sheislooking down on us. She lovesus so much. We
pray to her. We love her so much. She wants to save us. We
want to be saved by her. It is very important to pray with an

“Esthe Soup’
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open heart, and with hope, excitement and energy. And as we
pray to her rays o light are streaming continuously into the
body, speech and mind centres d ourselves and al sentient
beings. Having received the four initiations all impediments to
awakening to our natural condition are removed. So all beings
are receiving this beautiful light and purification. The rays o
light are also touching the trees, the ponds, the mountains, every-
thing is being transformed by her blessinginto aream d light.
This is very important because the basic view d dzogchen is
that everything is light, everything is energetic manifestation.
We use heart devotion and aesthetic appreciation to open as
many centresin ourselves as possible so that we become com-
pletely undefended towards thisimage and can merge fully with
it. By theblessingd her raysd light everything is transformed
into her nature so that at the end we can imagine all sentient
beings merging into our body. Then Machig Labdron comes to the
top d our head, she dissolves from the feet up and the head
down into a ball o rainbow coloured light which then comes
down through the top o our head and down into our heart.
Then our body, which is now containing al the beings and the
whole universeitsdf and isnow made d light, dissolvesinto this
ball o light. So light goesinto light. Then the ball d light gets
smaller and smaller and smaller until it vanishesinto emptiness.
The power d devotion helps us to maintain mindful atten-
tion to thisball which is getting smaller and smaller and smaller.
Object dissolvesinto subject and subject dissol vesinto object and
in this non-dual nature they vanish into the basic space and in
that state we relax. We just rest in that as long as possible. But
o course we carry the deeply embedded energetictension that |
talked o earlier which tends to manifest in thistime. So just
when you are relaxing you again start to fed thisvibrationd the
desire for subject/object splitting. It isastrong tendency for we
have a deep habituation to this nervous anxiety accumulated
over many lifetimes. So we should not be surprised if our minds
becomeagitated. Don't worry. Aslong aswe can recognise' Oh,
thisistheenergy d the past, it iscoming" something has shifted.
Now you have got married to Machig Labdron and these thoughts
and feelings that come they are like an old lover who telephones
you. When you hear that voice you are starting to fed ...ahh.
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But then you look on your third finger and see the little golden
band o emptiness and you say: " Thank you for caling, good
bye" and so life remainssimple. That is the theory.

We do this meditation in order to recognise our own mind.
That is why we do it. Machig Labdron has no need o anything
from us and the only thing that we need to get from Machig
Labdronis ourselves. So sheisnot redly giving us anything her-
self. Sheis giving us ourselves. When we do the visualisation
we need to find away d doing it that supports our not being dis-
tracted. When you are singing the song to Machig Labdron if you
fed lonely and sad you cansingit asif you wereasmall child o
threewho haslost her mother and sing with avery broken heart,
broken voice. Yau can imagine your death coming to meet you
and you have to go al alone with no one there with you, and so
the presenced Machig is very reassuring. Use the whole range
d your feelingsto deepen the practice.

Generally speaking it is very helpful to fed desperate when
¥ou pray. If you remember your own actual situation in samsara

hen desperation should come easly. Complacency is a big
obstaclein dharma. But comforting words are not enough - only
your own experience makes a difference. Devotion transforms
thetensionsd anxiety which are embedded in the energetic sys-
tem d our channelsand windsinto afree flowing excitement as
the winds collect at the navel chakra and enter the central chan-
nel, allowing dissolution in space. Aswith orgasmic release the
greater the arousal and its preceding tension and the greater the
focus d attention, the greater the impact o release and the sub-
sequent period o void.

Prayer isnot acosmetic, it isamethod for transforming your-
«df and the moreyou can bein touch with your own lostnessand
your fear and your anxiety the more you open to the possibility
o moving through that. When we pray likethat we want to have
her as our solefocus o attention. If you like you can just imag-
ine the rays d light have purified everything so everything is
pure. Only two things now exist ourselvesand her, with alot o
energy behveen us.

Then Machig Labdron slowly comes to the top o your head.
She isvery full f energy. Yau arealso full o energy. She starts
to get smaller and smaller from the feet up and the head down



until turning in on hersalf she becomesasmall ball o light. This
islesselaborate manifestation asathigle, aradiant empty sphere,
theenergy o thedharmakaya. Theball then comes down through
thetop d your head into your heart. Your body aso turnsin, col-
lapsing down into the ball o light. Solight isflowinginto light.
Your attention is now not on thisball d light as something apart
from you becausethe only thing that isthereisthisball d light.
So your attention and the ball o light arefused in the same point
and you are just in thisand then thisis getting smaller and small-
er and smaller. As it gets smaller and smaller you fed very
strange becausewhat is happening isradically other. It isdiffer-
ent from all usual experience. Thisisthe ground nature.

When thoughts arise and we have the sense that we are
thinking the thought, the thinker and the thought have the same
ground. If we reax, our awareness is merged in the ground so
that we areaware d ""Oh, | am thinking, thisis the thought | am
thinking but | am not the| whoisthinking." Thisarisesin astate
d clarity freed reification. That isit isa direct experiencethat
words cannot really convey - it is not constructed out o con-
cepts. Clearly it isnot that you ceaseto haveasense o self. But
having a sense d sdf isone d the aspects of arising. But you
now have an awarenesswhich is merged into the ground d that
arising. So at theend d the meditation you can get up and walk
about. But where are you walking about? Whoistheonewhois
doing the walking?

10:
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VERSE 21

— GET THE POINT —
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"There is no other way but to under-
stand yourself. Recognising your mind
as Samantabhadra you will see your
own face. If thisis not directly experi-
enced you will be confused by wrong
thoughts and will identify yourself with
whatever confused thoughts arise."

gll dharma teachings point towards awakening from igno-
rance. The most direct method o thisis to directly experience
onesown natural condition. Whether by dow or quick pathsthis
isthe nature d enlightenment. So the text underlines that thisis



the heart d the matter. To directly enter instant presenceis to
experience that one is inseparable from Samantabhadra, the pri-
mordia buddha, the unchanging ground. In order to see your
own face you have to stop trying to see yourself as an object, to
see your own face is to awaken to the freedom o being beyond
appropriation - especially by yourself. Gettinglost is caused by
ones own thoughts. When we trust thoughts the ground is lost
and yet we cannot stop our thoughts. Relax the identification
with thoughts and space will again be present.

Thenext linesays: "If thisisnot realised you will be confused
by wrong thoughts and identify yoursef with whatever con-
fused thoughts arise.”” The one ground has two paths, nirvana
and samsara. In having the same ground they are inseparable.
But if you takeone path then you cannot simultaneously take the
other. Yau cannot be awake to the ground, awake in the ground
nature o infinite openness and asleep to it at the same time.
Therefore the text highlights that a missis as good as a mile, if
you are not awake, not present then you are asleep, absent, mis-
taken. And being mistaken you will make more mistakes, iden-
tifying with the various thoughts that arise, reacting to whatever
objects you perceive so that you spin at the mercy o circum-
stances, accumulating conditioning and karma, turning towards
darkness whileyou fed that you are nearing the light. Therefore
it isvital to focuson the key point, for lifeisshort and samsarais
without beginning or end.

2
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VERSE 22

— Busy BEING LoOST -
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"With reliance on notions of T and
'me’, all phenomena whether outer (in
the world) or inner (in our mind), fixed
(sky, earth) or mouing (rivers, waterfall),
everything that appears, are perceiued to
be existing as real entities. Each thing
is named and labelled and its qualities
are enumerated.”

When direct presenceislost theignorance d dualism arises
in the same moment. With sdf and other being our root modes
d experiencing we rapidly move on to name and defineall aris-



ings as separate, autonomous entities. When this second stage o
ignoranceisin placethe mind hasalot o thingsto attend to and
so can be busy life after life, unaware d the generation o karma.
What seems to be clarity in samsara - knowledge d things, o
their details and differences - isin fact afurther clouding over o
the one doorway to awakening. Yé none o these'things has
ever been born; like reflectionsin the mirror, like a mirage, they
are thereand not there at thesame time. Empty arisings have no
power — it isthe mind, our mindsthat get lost, mistaking what is
actually the case.
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VERSE 23

— JusT A PINBALL -
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“Whatever appears is taken to be a
variety of external objects. These are
then evaluated and held to be truly
existing. Subtle and insistent thoughts
keep occurring and we follow after
whatever arises, whatever we recollect.”

Our sense d salf, d being | and me, isloud with values, with
memories, with likesand dislikes. When arisings are perceived
they aretaken to carry their own values. If wedon't likefish we
feel 'fish are horrible' - the fact that other people liketo eat fish
doesn't influence our felt experience o distaste. We experience



the negative quality to be residing in the object we do not like.
Inhabiting a complex world o myriad objects we make judge-
ments without cease. With al objects ascribed valenciesthat can
change with our mood, health, busyness etc. our minds are busy
running over past events, trying to sort them out, to make sense
d what has occurred. From this we develop prejudice, assump-
tions, hopes and fears. And welook to the future, making plans,
trying to protect our interests by seeing how things might devel-
op. But of course we don't see clearly that we are not as rational
aswethink weare. Wedon't see that what we experience as per-
ception islargely projection and interpretation. We are not even
aware 0 the background noise d the mind, o the continuous
flow d thoughtsand fantasies.

Most o thetimewe arefused with our mental arising, but we
don't recogniseit. Caught up in states o distraction we rely on
the automatic pilot functionsd our brain to keep ussafe. While
walking, driving and so on while we are miles away, caught up
inan ego day dream. Only when we try to meditate do we recog-
nise just how little control we have over what we call 'myself'. |
am clearly not theonedoing me. ‘I' am swept along by thoughts,
feelings, sensationswhich | only, and then but partially, recognise
after thefact, after they have led me where they were going.

In the jungled samsara arisings are ceaseless, there is never
any let up in theinterplay between past, present and future and
in the turbulent interchange between inner thoughts and outer
events. 'lI', 'me and 'mine' are tossed about like corks in the
waves. Thereis no exit from thison thelevel o 'I'. Thereisno
way to think yourself out d samsara. Even the thoughts that
everything is empty, or is Padmasambhava, or pure from the
very beginning do not help for no thought can unlock the door to
awakening. Thekey isnot shaped likeathing; itisnot athought,
afeeling or a sensation. It's not something outer or inner. The
key isyour own nature, how you have been from the very begin-
ning, simple, raw, naked, uncontrived, freed al constructs.
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VERSE 24

— THE FAULT OF FOCUSING ON OBJECTS —
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“Some people try to make use of con-
fusion to cut the root of confusion. They
believe in the existence of that which
does not exist and think that an under-
standing of the signification of the
objectsis very important. Thisisnot the
way to do practice, thisisthe way not to
see the faultsin your meditation."



This isalittlebit technical. When peopletry to make use o
confusiontoend confusionthey are using the methodsd samsara
to get out d samsara The thinker and the thought are born
together, by thinking about thinking which involves relying on
thoughts it is impossible to free onesdf from the power d
thoughts. Itislikedrinking salt water when you arethirsty. You
get some momentary reief but soon the salt startsto make your
thirst worse. The answer does not liein the fruits d confusion,
therefore look to the mind not to the objects arising for/in the
mind. If youfocuson liberating objects, objects are ceaselessand
you will have ceaseless work to do in making sure that you are
liberating objects. But if you keep the focusd attention on your
own awareness then by staying in the practice, by staying very
closdly just on the one who is doing the knowing or the thinking
or the dreaming or whatever it is, dl objects will automatically
liberate themselves and the line d continuity d awareness will
never be broken.

When welosethe direct connectiond awareness, we become
involved in many thoughts and feelings and these are endless.
They seem tobe coming from all directions, they comeat us, over
us, behind us, out d us. So clearly, what will happen in our med-
itation and in our ordinary life is that we will lose the sense o
awareness and we will get lost in the many, many things o our
ordinary existence. If we then try to sort out all the objects that
arearising we will be very, very busy. A small child who haslost
its mother in a big department store will run anxiously to each
person "mama, mama, mama”, and get more and more excited
and confused asits energy iscooking up. The child initsanxiety
has lost confidence in its mothers ability to find it. But in this
nyingma practice we have great bdlief in the mother, in the nature
a our own mind, and if we loose our awareness al we have to
doistobevery camand thethread d awarenesswill again arise
and find us without any need for hysterical activity.

If you are depressed even if you are suicidal you don't need
to go to a psychiatrist, you don't need to sort out any problems,
you just need to focusyour attention on the one who isbeing sui-
cidal. If you are very anxious and have panic attacks and think
you are going to collapsein the street you again don't need to go
to apsychologist. All you havetodo is. stay with theonewhois
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feeling anxious. At al times and in al situations do not abandon
yourself.

Thekey instructionisdo not chase after objects. Relax. Relax
into the out breath. Do thisagain and again. Thoughts, objects,
impulses will ariseand pass. If they appear to stay, to dominate
and control you then relax further. Do not go along with the
object, do not struggle to resist the object. Just relax and retum
to the experience d instant presence, presence which is there
aways, which does not need to be constructed or developed.

O course this is difficult. When we are so addicted to
objects, when we rely on coffee to lift us up, alcohol to sooth us,
jpossessionsto reassure us, €tc., etc., then it is very unsettling to
let go o object relianceand to focuson the unbom awareness. To
dothisisthebasisd liberation. When, due to the power d caus-
es and conditions, we are unable to do this then we need to use
suitable antidotes from dharma and from banks, psychiatrists,
supermarkets etc. It isfoolish toimagethat oneisin the state d
dzogchen when oneis merely confused. But for yogisit isimpor-
tant to keep faith with the teaching and the practice and not fall
under the sway o the instant gratification o objects.
Consciousnessand awarenessare not thesame. Practicein good
times when you are happy so that when tears come you will,
from your own experience, know that awareness not object
focused consciousnessis the red refuge.

In principle there is no reason why this meditation should
ever end since the natural state is there without effort. Our
awarenessd it only ends when we start to make effort. So stop
making effort, trust, relax and effortlessly awarenesswill be pres-
ent.



VERSE 25

— THE GREAT COMPLETION -
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"When  thoughts about the
immutable nature arise, remain relaxed
without doing anything artificial. Mind
itself abides in its own nature whatever
arises. Neither wait expectantly for
what might come nor seek to follow what
has gone. Abide in the euer-fresh state of
the primordially pure present aware-
ness.”

66
When thoughts about the immutable nature arise, remain
relaxed without doing anything artificial.” Thoughts about the
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immutable nature mean any d the ordinary dualistic thoughts
we have. It does not mean that you are particularly thinking
"Oh, now | am aBuddhist, now | am ameditator. What thoughts
do| haveabout my own nature?' Thoughtsthat ariseareaways
connected with the immutable nature. They have no other
source. Dharma thoughts may be holy but they are holy thoughts
and thoughts are not good if someone relieson them too much.
Dharma thoughts can tie you up just as much as worldly
thoughts. Because the imprisoning effect of the thought is not a
quality d thecontent d the thought, that isto say what it isactu-
ally manifesting, but itisaquality d theunderlining structured
the way we usually experiencethoughts. Thereforewhether you
have holy thoughts that will take you up to heaven or terrible
thoughts that will take you down to hell you have to deal with
them in thesame way. And that is just to remain relaxed without
doing anything artificial.

"Mind itsaf abidesin its own nature whatever arises.” If we
can see that the mind staysinitsown state whatever arises, then
no matter what arisestherewill be no disturbance to this natural
state. AsRigdzin Godem saysin the prayer Mi rTag rGyud bsKul
- Encouragement on Impermanence; "The mind is not made by
good thoughts and it is not destroyed by bad thoughts.”
Buddhahood, enlightenment is not created by lots d good
thoughts nor isit lost by lotsdf bad thoughts. This path iscaled
dzogpa chenpo (rDzogs Pa Chhen Po) which means the great com-
pletion or perfectly full. That is to say the state of presenceis
such that it doesn't require anything to improveit. And because
d that the normal intentions that we have d trying to avoid sit-
uations that will destroy our good situation, and d trying to add
extra thoughts, feelings and situations that will improve our
good situation, can belet go of. Our ordinary sdf, our ego Hf is
apoint arising from the nature d the mind. It is not the nature
d the mind itself. The ego needs clotheswhile awareness, this
natural awareness, is completely naked.

"Neither wait expectantly for what might come nor seek to
follow what has gone. Abide in the ever-fresh state o the pri-
mordially pure present awareness.” At first we try to do this
when we are sitting on our meditation seat in order to develop
our clarity. But the goal is to be able to take this view into ordi-



nary activity in the world. By avoiding distraction into the past
or future we remain with a phenomenological attention, being
present with whatever is arising. This permits very precise
responsivenessto lifeasit unfolds. Rather than enacting karmic
impulses and habitual reactivity, responsivenessis fresh and co-
emergent with field o experience. Thisspontaneity isreferredto
as'lhundrup' (Lhun Grub) or 'effortlessly arising' or ‘miraculous-
ly occurring’. Through trusting that openness will provide a
response for each moment there is less and less tension to feed
ego's anxiousscanning d the future and rigid defensiveapplica-
tion d old assumptions.

For example, here in our camp when you go to have your
food, the foodis availablein big pots and you put some on your
plate. You make adecisionabout how muchfood to put on your
plate. If you are not going to starve you have to eat something.
Somehow food hasto go onto your plate. How you can take the
mood d the meditation into the simple process d putting food
onyour plate? Theeasiest way issimply to belivingin your own
body because then you know what your hunger is. Your hunger
will tell you how much food to put on your plate. And that is
how we can beall thetimein every situation. The more attention
we have which is actually connected to the field of arising the
more fine tuned our responseswill be. But if we are not in our
body our food will be chosen not by our felt need but by our
thoughts and feelings, so we may have an image o an ided
weight and in striving to fit that representation we become
anorexic. Or we may eat in order to displace an emotional need,
ayearning for love, or adeep fear, and then we become bulemic.

If the four basic activities d walking, sitting, eating and
sleeping are performed with asimpleamount of basic awareness
then itseasy. When you walk you don't fall over. When you sit
you don't jump about. When you eat you are not starving or
stuffed. When you sleep you are sleeping and there is some
awareness in the sleep. Between birth and death the demands
placed on us are not very great. We ourselves place many
demands on ourselves due to the constructionsdf our own con-
cepts and thinking: 'l should look like this or ‘I should be like
that', 'l need to pleasethese people.’ We make many, many addi-
tional activities, all of which generate karma.

Lo
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VERSE 26

— ABIDE NATURALLY —
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" The flow of confusing thoughts can-
not be stopped, just like the wind or a
waterfall in the mountains. Therefore
towards whatever arises, however it
arises maintain the natural state of
open awareness."

66Ci'he flow d confusing thoughts cannot be stopped, just
like the wind or awaterfall in the mountains.” One of the great
mistakesthat can be made in meditation is to misunderstand the
meaning of calmness and tranquillity. If calmnessisseen asthe
absence of thoughts then one will be abiding in a state where
nothing is going on - a quiescence d arisings. Thisis the high-
est state in samsara, the most refined formless meditation - but it



isin samsara, and when the causes that crested this situation are
exhausted the yogi will again be confronted with thoughts and
experiencesand will have a rude awakening to his limitations.
Thoughts are not the enemy, objectsare not theenemy. Theprob-
lem lies not in arisings per se but in our attachments to them as
red, separate entities. The mind has two aspects, stiliness and
movement, one is not better than the other; presencein both is
required. Arisings, thoughts, feelings, sensations cannot be
stopped. Control isa misleading fantasy Again thisis counter-
intuitive to the ego. For the survival d its own sense d great
importance, and for the maintainance d the messages it has
learned at home and at school and in life, the ego, our egos, feel
the need to control what is going on. Thisis a key fasity, a key
point d goingastray - toimaginethat what cannot be controlled
can be controlled.

Thetask isto maintain the presence d awareness, to abidein
an openness that welcomes all arisings, and is without hopes or
fears towards them. For the particular interest, in terms of
dzogchen, isnot what is arising but how it is liberated. Without
clinging, without grasping, without going back trying to sort out
bad thingsfrom the past, without goingforward trying to control
the world, we just stay relaxed and open and try to let each
moment pass freely without attachment so that there is again
fresh space for the next moment. If you are going to have an
ordinary life limitation will be part o it. If you have a job and
you havetobeat your job on time, the watch that you live by and
the diary that you live by are not theenemy. The watch isnot an
attack onfreedom. Itisjust something arising. If you makealife
with someone or if you make babies with someone there are
duties and responsibilities that should be carried out. These
duties are not the enemy d dzogchen.

The text says. "' Therefore towards whatever arises, however
it arises maintain the natural state o open awareness."” This
meansthat we have to develop avery big stomach so that we can
digest the whole d our lives. We don't want to be like picky
eaters, taking some thingsdff the plate and trying to leave others.
O course we have to make choices. But the one who makesthe
choiceis a responsivearising whose nature is awareness. If ego
controlsour subjectivity choiceswill be defensiveand indulgent.
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But if subjectivity isintegrated into open awareness then choices
will be light, not over invested with the false bdief that the
answer liesin the object. So we live with our eyesopen and our
earsopen and our hearts open and accept the shape that our lives
arein. If we do thisthen the ordinary situation will reveal itsdf
as the natural radianced the mind.
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VERSE 27

— CONFUSION RESOLVES ITSELF —
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"When one can abide in one's own
place free of confusion it is like a river
flowing back into the ocean. Thoughts
subside in their own place sothereis no
need to seek smart solutions."

If we have a body there will always be problems with the
body. If we have arelationship there will always be problemsin
relationship. If you try todo anything at all in your life therewill
always be some difficulties. That is how things are. So we
should not be surprised that it is that way. The text says
"Thoughtssubside in their own place so there is no need to seek
smart solutions.” All the lamas who | have ever met have had
problemsin their lives. They have problemsin their relation-

LN
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ships, problems with their students, problems with their own
children. But thekey thing ishow they are able tolivewith these
problems. They don't deny that the problemsare there but they
don't makeabigthing d them because problemsare normal. We
should not be surprised that we have problems.

Theonesolutionto dl problemsistoabidein onesown place
and trust that all arising things are passing things. All manifes-
tation is impermanent. It is attachment, desire and impatience
that have us seeking for special solutions, answers that will let us
live life on our terms. But these short term solutions bring no
real freedom for they wind us further and further into reified
duality. All manifestation, whether 'good' or 'bad’ arises from
the open ground nature and returnstoit.

Our usual sense is that thoughts lead somewhere. Even
when we have very unproductive formsd thinking, like habitu-
al worrying, it is normal for us to believe that going over the
same issues again and again will somehow provide some new
insight. Now instead d following the content, which seems so
fascinating, if we focuson the manner o thinking we seethat we
have to think again about something because thefirst thought we
had has gone, and now so has the second, and so on. Repeated
thoughts keep the object/image divefor us, asif it was selfexist-
ing rather than being the by-product of the stream o thoughts.
Each thought has to be replaced by another because they keep
vanishing. They are impermanent - without the least effort on
our part they vanish by themselves. Thisisthe self-liberationdf
thinking — and by extensiond the same principlewe can experi-
ence the self-liberationd dl ideas, all arisings. It is ego's work
d recyclingideas, o repetition compulsion, d restaging, trans-
ferenceetc. etc. that creates theillusion o the ongoing existence
o that whichis momentary.

Lived experience d this, and especially lived experience o
the impermanent nature d all the arisings out o which we con-
struct our sense d sdlf, allows a letting go so that movement
can arise and pass revealing the stillness that never changes.
Thisstillnessistheground nature of themind, ungraspable, not
an object or a thing, unblemished by any arising it is relaxed,
open, undefended and welcoming to all arisings as they come
and go.



VERSE 28

-~ ALWAYS ALREADY PRESENT —
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"Without a ground (ignorance),
devoid of any root (kleshas) the natural
condition is of itselfempty. Clarity and
emptiness are merged as the non-artifi-
cial quality of awareness."

This verse again points out that the natural state has no
grasping rootsor substantial ground. It hasno basis, no self-exis-
tence as an entity and because d this, clarity or illumination and
emptiness are merged in the very processd noetic being.

Now clearly Nuden Dorje has already steted this several
times but he repeats it again from dlightly different points o
view to really clarify the key issue that if your point of activity,
your sense of yourself as you move into relationship with the
world, appearstobe resting on something, that isasign that you
are already trapped.



The purpose d theteaching isto giveyou confidenceto trust
that the mind is pure from the beginning. You cannot purify that
which isalready pure so don't wastetimein that direction. That
which is aways pure is beyond defilement so drop your guilty
anxieties about being full  ignorance and sin. Practice relax-
ation into the natural condition and experience the sdf liberation
d al arisings. Then there isnothing to be purified and manifes-
tation is revedled as the natural clarity o the mind, precise,
detailed and empty.
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VERSE 29

— GIVE IT A REST —
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"Keeping to the nature of whatever
arises there is relaxation free of grasp-
ing. If your mind becomes steady you
don't kave to maintain this with medita-
tion. Remain free of encouraging or
inhibiting, stability or movement.”

qhe first line d this verse points out that attention to the
impermanenced arisings brings with it relaxation in the observ-
er. Themore you see thereisnothing for you to do the more you
find yourself relaxing. This leads to the second line for with
relaxation there is a centering in openness, afeeling o spacious-
ness, an unwavering sense o presence, undisturbed by changes
in the flow o arisings and therefore effortful formsd meditation
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are not required. So the third line says don't take up with the
flow o experience - controlling sdlf, controlling other, these
methods lead only to confusion.

Garab Dorje set out the basicsd’ dzogchen in hisfamous three
statements:

Direct recognitiond one's own nature.
Not remaining in doubt.

Continuing in confidence.

Each statement provides an orientation for meditation. In
simpletermsif you imagine you have a bicycle and you are try-
ing to learn to ride it. The kind d movements that you make
when you first get on it are designed to stop you falling over, but
they are usually agitated and it takesa whileto recognisehow to
balance. Once you can ride a bicycle you are still making subtle
adjustments with your body weight, pressure d the pedals and
steering, in order to keep the bicycle upright and thisislike the
work d learning how to get back in balance. With this you start
to trust that you can maintain balance and so give up the doubt
and anxious tightening that causes you to wobble. Then we
develop the confidenceto maintain balance even in heavy traffic
or over rough countryside.

Aswe try at first to get on the bicycle or to have the direct
experienced the mind it is quite difficult because we cant find
the point of balance, d relaxation. The bicyclekeepsfallingover
and we say: "Why does it not stay up?* and we get on it again
but are df balance and so then it fallsover. We begin the medi-
tation already off balance, dff balancein termsd our energy, off
balance in terms d our assumptions, of balancein termsd our
motivation and this stops us relaxing into the sense d balance.

We can use this metaphor in relation to the four points men-
tioned in the text: encouraging and inhibiting, stability and
movement. If you are trying to get on the bicycle and you
encourage one side too much, if you push too hard one way, that
knocks you of balance. And if you try to block a wobble by
applying the brakes you will not get in balance. The same
applies with stability, if you try to hold the bicycle steady and
just rest on it you will fall over. if you go too much into move-



ment you will veer about and loseyour poise. If you canremem-
ber learning to ride a bicycle or learning to swim you will recal
that at a certain point you found yoursdlf just doing it and that
point isinseparable fromrelaxation. | think it isavery important
point because if you are trying to recognise the nature d your
mind at first you do it very busily. Yau are trying to do some-
thing. If you arelucky you will get tired, do less, and there will
be a bit more space and then suddenly you find yourself. It is
about not letting go so loosaly that you lose all awareness but
also not getting so tight that you push against yourself. Thereis
no magicway. Noonecandoit foryou. But by relaxing, observ-
ing yourself, seeing how you are conditioned and practicinggen-
tly and tenderly one day you will find you are in the groove and
thereit is.
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VERSE 30

— THE CHAIN OF THOUGHTS —
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" At the time of arising thoughts sup-
port each other like a chain of friends.
At the time of dissolving they dissolve
evenly in the vastness of openness. The
ultimate nature of all phenomena is
simply this."

When thoughts are arising, the text says they “support each
other like achaind friends." Inold village styleif somebody's house
ison fire everybody rushes there with their bucketsand the buckets
are passed up theline. Somebody isfilling the bucket and somebody
is throwing it on the house but everybody isinvolved in the chain.
That istosay thelinked activity d thearisingthoughtscarriesasense
d intentiondity and purpose. Then when the purpose, which



seemed 90 Vitd, is fulfiled the chain dissolves. At the timed dis-
solving they dissolve evenly in the vastness d openness.'” Each
thoughtin turn vanishesinto openness. No matter what impact they
made asthey arose each vanishesin the same way.

"The ultimate nature o al phenomenais smply ths" One
thought by itself hasno meaning. Thoughtsneed to rest on each other
to create the structures d meaning. Thisis the traditional Buddhist
idead dependent co-origination. If in meditation you find that one
thought leads to another you should not be surprised. That's what
thoughtsdo. Thoughtshave an automatictendency to built up struc-
turesd meaning together. But they are each d them devoid o any
inherent reality and S0 thestructures that they built upareasodevoid
d inherent redity. And that is what we experienced when we used
the sylleble 'Phat’. We use the 'Phat’ to cut a hole in the line d
thoughts so there isagap. Now after you say the'Phat’ thoughts
comeback But imagine if thoughtsdidn't comeback. What would
you do?

Thoughtsare not the problem. It is our grasping, investing rela-
tionshipwith thoughtsthat creates the problem. Thoughtsare Simply
amoded manifestation d the natural energy d the mind. In atra-
ditional example the dharmakaya is like the sun, the sambhogakaya is
likethe radianced the sun, and the nirmanakaya islikearay d light
that carriesheat and light withiit.

The key thing is to recognise that all the experiencesone is hav-
ing are jus the natural radiance d the mind. Even if we have
thoughtssuch as: "I am a terrible person, | am unableto love, | am
unlovable" thesethoughtsar e dso the natural radianced the mind.
And if wehavethethoughts, "'l arnavery wonderfui personand | am
entitled to a great deal d love and respect and money from every-
body ds2" that thoughtisa so the natural radianced themind. This
is very very important. Because if you bdieve some thoughts are
good and some thoughtsare bad then you are condemning yourself
to eternity in samsara. Thoughtsare neither good nor bad in them-
selves-itistheegosattributiond valuethét creates seemingly innate
differences. Of course in reaive truth good and bad exist but they
exist reldively. Yau cannot have good without having bad. They
complement each other. Thesedistinctions haveno absol utetruth but
if we are going tobe with humanbeings it isbetter if weare kind and
helpfui and thoughtful rather than selfish and greedy.

AY Y
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"Don't pursue the deceitful phenome-
na which appear through the six senses.
During the day or night, whatever activ-
ity you engage in, the notion of a doer
and a deed isjust a confusing illusion,
like a dream or magic."

Many different kinds o appearances come to us through
the six senses. There are the consciousnesses linked to the five
sense organs and the mental consciousnesswhich processes the
results o sense experience and these are described as manifest-
ing deceitful phenomena. In tantra when we take refuge in the
guru wetry to rely as much as possible on him because thereisa
sense that he doesn't cheat, that he is directly in relation with



something meaningful. Whereas the phenomena that arise
through our own sdf experienceare usually quite deceptive and
deceitful.

It does not really matter if experiencesare'true’ or ‘false in
themselves, the main reason that these phenomena are described
as deceitful isthat they cover over the possibility d recognising
the naturedf your mind. Aswesaw previoudly, it isnot that they
are other than your mind for they are the energetic manifestation
of the nature df your mind. But because we see them asif they
weresomething truly separatethey deceiveus. Somed you may
know the paintings d René Magrite. He has one where thereis
avery simple painting d a pipe and it says 'This is not a pipe'.
The phenomena that arise in our minds do not redly exist. So
that instead o there being a pipe and a statement 'This isnot a
pipe, actualy thereisno pipe but thestatement is'This isa pipe
or Thisismy lifé or 'These are my feet' or 'Thisismy watch'. It
islikewhen we point to our imagein amirror and say 'this isme
- but itisonly areflectionin an empty mirror. So what isimpor-
tant is that the deceitful nature o these phenomenaiis not inher-
ent in the phenomena. The deceit arisesfrom our relationship to
them. Becauseagain if they weretruly deceitful we would have
to avoid them forever in order to be safeand if we had to do that
we would be acting into a split between samsara and nirvana.

“During the day or the night, whatever activity you engage
in, the notion of adoer and adeed is just aconfusingillusion, like
adream or magic." Thisisvery interesting becauseit brings us
to one o the most problematic dimensions d dzogchen which is
that d ethics. Becausewhat are the actual implicationsfor ordi-
nary lifeif you say that the notion o adoer and adeed isjust a
confusing notion, an illusion?

On one level everything that arisesisan illusion. That isto
say it isdevoid d inherent existence. At the same time when a
dog comes and shits just outside the door somebody has got to
clean it because although the nature o the shit isillusion if it
sticks on your foot it isasmelly illusion on your own dear foot.
So how can you clear up the dog shit and do the dishes and help
your children with their homework and get to work on time,
how can you do that within theview d dzogchen? Iif we haverich
Sponsorsor parents who will subsidise us, practiceis reasonably
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easy. But for many people here practising the dharma involves
real sacrifices. It meansother peopleare not getting the attention
they want, money isbeing lost, thereis pressure from the world.
It is very important to have respect for the nature o our shared
karmic experience which isthis aspect or thisdimension d being
human beings at this time. All our actions have consequences
and if the immediate effects o our actions have to be borne by
other people so that we are able to practice the dharma that is
something tobe awareof. Becausealthough we may betrying to
stay with the illusory nature o the doer and the deed, how we
are in the world is also visible to other people and they don't
share this notion that it is an illusion. So there is some tension
here between wisdom and compassion. We could see compas-
sion as taking other peoples thoughts and fedlings serioudly, or
from a‘higher” view we could see compassion as the realisation
that they are trapped in their limiting assumptions and therefore
we should act so as not to confirm these assumptions.

In Tibet there were monks and nuns and lay people and
yogis, each with differentwaysd practising the dharma. Each d
these stylesd dharma practice had particular cultural traditions
and were manifesting according to certain clear principles.
Monks and nuns have vows. Vows d poverty and vows o
chastity and these should always be respected. Maintaining any
kind of vow in our modern timeisvery hard and if we put pres-
sure on other peopleto break their vowsthat isgenerally unhelp-
ful. Vowsthat have been kept for ten, fifteen yearscan be broken
with just one smile. Ancther dharma styleisthat & people who
decidetolivethelifed ayogi. Thiscarriesvery powerful com-
mitments for in talung the initiation seriously you enter into the
sacred space d the mandala. This means that the sense o the
whole world as sacred has to be maintained all the time. Which
means hot harming people, not exploiting them, not being sdf
indulging. If you chooseto takethat path then you need tolearn
what the tantric vows really are and keep them. Otherwise you
might feel you can just ceaselesdy define whatever you do and
whatever you want as pure and holy but the onewho is doing
that islikely to be your ego.

All human learning comes in alineage. Our parents passon
to uswhat they havelearned asdo school teachers. Sodofriends



in the play ground. The friend who gives us our first cigarette
and shows us how to smoke isalso part o alineage, a transmis-
sion. Leaming from books involves skills we have learnt at
school. We are always in relation to others. Therefore respect
and gratitude to al teachersisimportant, even if they taught us
badly, or taught us bad things - for what they were demonstrat-
ing is the inseparability d sdf and other. We internalise what
was extemalised by others, and in turn we externaliseto others
what we have internalised. This pulsation weaves the co-emer-
gence d inner and outer, subject and object, sdf and other, giv-
ing and receiving. Each knowledge carriesasensed how it isto
be used. For esotericlearning, such as tantra and dzogchen, it is
vital to have a living transmission from someone who has
received not just the teaching but the permission to teach. Vey
often teachers only empower one or two of their students to
teach for the lineage needs living integration of the view, medi-
tation, activity and result if it is to carry its full force.

In Tibet there was a very traditional culture that maintained
hierarchy with avery clear choreography o socia positionsand
roles. Herein the west we have avery different culture. In Tibet
lamas were rarely questioned, there was very little confronting of
powerful people about their behaviour. Herein the west we are
all accountable. Thelund d behaviour that we will toleratefrom
teachersis very different from that in Tibet. So we have some
extra problems, problems that highlight the complex relation
between relativeand absolute truth. On the one hand in order to
do practicewe need to believe the guru isabuddha, on the other
hand, in order to be on the right side d our tax system, we need
to ensure that money collected for religious purposes such as
monastery building is actually spent on that. But who has the
right and/ or the power to enquireinto this? Thesearerea prob-
lems - the conflict between the meditationally useful power o
idealisation and the ethically necessary power to hold people
accountable. Dharma in the west requiresboth teachersand stu-
dents to behavein different ways. Since mistakesare inevitable
apology from both sides should not be too difficult, surely?

In the traditional formulation, wisdom should be as vast as
the sky and compassion should be as fine as the point d a nee-
dle. Thethree modesd nature: open, radiant, responsive oper-
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ate together so that there is no privileging of sdf over other.
Sensitivity, tenderness, empathy are aspects of responsiveness.
They are kept free d need and attachment through their emer-
gence fromradiance which hasthe aspects o clarity, spontaneity
and dynamism. And radiance is kept free of inflation and sdlf-
reference through its emergence from openness which has the
aspects O purity, satisfaction, and changelessness. The integrat-
ed flow d these modes brings ethicsinto each moment o life.
Objectification, assurnption, appropriation, exploitation etc., etc.
are self-liberate before they can ensnare both self and other.

How we are energetically impacts others, our happiness, our
sadness, our hopelessness, our faith. This is an inescapable
aspect O co-emergence. Therefore the integration o our experi-
encein the three modes described aboveis the best way of mak-
ing the most precious o offerings, the offering o openness.

It iseasy to get lost. | mysdf clearly get lost a great deal o
the time. | find mysalf doing things that upset other people,
thingsthat | regret doing. Thereistheon-going difficulty of try-
ing to maintain the state d openness in which guilt and shame
and concern about my own actions can be lightened and loos-
ened up so that they do not become a heavy force for the next
moment and the need to respond to theimpact & my actionson
others.

Just as we do Dorje Sempa confession and purification prac-
tice many times in the Big Rigdzin practice, we can take this view
into the personal dimension and apol ogiseto peoplefor mistakes
we have made and for things that we have done that have upset
them. It's not about making long explanations and justifications
d why we did what we did but to be sincerely aware that living
in the state d unawareness as we do, we hurt other people. Itis
not just that hurting peopleis bad because they are like us and
we ourselves don’t like to suffer. But energetically when we get
upset, when we fed angry with someone, when we fed put
down or ignored or somebody does something that makes us
jealous, we shrink, we become tight, we are not at ease. So
whether thistensionisarising in ourselvesor in othersit impacts
on all those around and if this influences peoples ability to col-
laborate as a Sangha, to practicetogether itisvery unhelpful. The
best remedy is to practice Guru Yaa together.



From the very beginning o beginningless samsara we have
been engaged in the activity o ignorance and we have accumu-
lated the five poisons and done many, many things to hurt and
harm others. So it is predictable that we will continue to do
things that upset and hurt other people. But the task in dzogchen
is to go deeply into open awareness and to develop clarity, and
responsiveness, an energetic engagement with the world that
revealsitself asit is. From time to time we develop fantasies
about people, loving fantasies on the basis of which we say
things to them, giving them reasons to believein us or hope for
thingsand then our mind changes and we betray the shared fan-
tasy, the folie a deux. There are no sdlf-existing objects.
Projectingonto othersis projectingonto projections. Bearingthat
in mind keepsthingslight so that situations, even if painful, can
be resolved. The answer liesin us, not in the other. Relaxing,
keeping loose, light and responsive Supports our entering instant
presencein the midst d life's complexity.

Thisis not aBuddha

Homageto René Magrite
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"Don't try to block appearances, they
are devoid of substantial reality.
Towards whatever arises maintain an
attitude free of limitation, without
judgement or prejudice. At all times
and in all situations maintain the state
of alert awareness."

66@on’t try to block appearances, they are devoid o sub-
stantial redlity.” We allow whatever is coming to us to come.
Clearly that doesn't mean that we should intentionally put our-
selvesin danger, that we should be unaware and get into trouble.
It doesn't mean that. Parents have to look after children because
children are not aware. Awareness is a very good protection.



People who practice awareness should not be making too many
mistakes. Problems of course come but thereis a sense of being
very much in contact with the field of manifestation. Through
thisoneis able to respond in the situation without over reacting
toit. Not to block appearances meansto maintain absol ute pres-
ence with the presence d the appearance. So you have a co-
emergent presence. And d course oned the things that makes
thiskind o text very difficult to read is that when we hear the
instruction "Don't try to block appearances,” it is as if that
instruction is coming to ourselves, to our ordinary sense o sdf:
"Oh, | better remember not to do that." But the sdf who is try-
ing not to block appearancesisitsdf an appearance.

We and our world are appearances. Thisis represented by
the word nang wa (sNang Ba) which also meanslight, and dl vis-
ible appearance. It also, more particularly in dzogchen, means
experiencebecause an appearance is an experience. If it appears
somebody experiencesit. It appears to someone. It doesn't just
appear by itself,in itself. Thuswe can be present in the experi-
enced our existence so that openness and experience are insep-
arable and the experiencer shows its paradoxical modality as
both infinite presence and specific momentary agency. Whatever
comes, comes; Whatever goes, goes. Life redlity is what hap-
pens. As JohnLennonsaid: "Lifeiswhat happenswhileyou are
busy making other plans.” Thisisa beautiful thing to say. Itis
exactly true and you can spend all your timemaking plansto do
retreats, to do meditation, to do mantras, to remember that you
are some deity and while you are making these plans your life
will go wrong initsusual ways. So the key thing is to be present
in life as it occurs, which means to really be nowhere else other
than in this continuum o existence which is you and the world
as you experience it.

"Towardswhatever arises maintain an attitude free d limita-
tion, without judgement or pregjudice. At all times and in al sit-
uations maintain the state o alert awareness." We becomelimit-
ed when we bring our old baggage into the situation. On the
basis o karmic tendencies developed in previous lives and pat-
tems, habits, and reactions developed in this life, we interpret
experienceswhile thinking we are being open to them. Thisisa
big mistake. Again and again we should relax, open, not take

n
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things too seriously and return to what is here, what isoccurring
in the linked domains o subject and object. Without bias, with-
out going to either side maintain awareness o the integrated
field o arising. When we find we have slipped back into pri-
mary identification with the sdf as subject there is no need to
despair, just relax, open and allow whatever comes to come. The
more we see our own specificways d foreclosure, o sealing off,
d limiting and defensively separating the more we can relax
blame, and alow energy to tighten and loosen while abiding in
presence.

Remember that awareness is not me being aware d some-
thing. Itisnot that | am aware d things, it isthat withinthestate
of awareness the felt sense o an | arises giving attention and
interest to other arisings which are within thefield.
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"Don't relax your alert attention for
even an instant. It is vital to maintain
non-distraction, non-grasping, non-
avoidance."

66@on’t relax your alert attention for even an instant. It is
vital to maintain non-distraction, non-grasping, non-avoidance."
There was a British psychoanalyst called Donald Winnicott who
discovered that for many patients who where suffering from a
great fear o having a breakdown, o going mad, the reality was
that the breakdown had already occurred. Veay often we turn
away from thingsin our life becausewe feel they are unbearable.
Because wefedl that if we were tolook at our actual situation, it
would makeuscrazy, it would destroy usin someway. But truly
we have all already had our breakdown. We are all quite mad.
We are mad with ignorance and the five poisons. And as with
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any kind d madness the cure lies in looking at the relation
between the symptom and its originatory cause.

The symptoms that we have are lying to ourselves, lying to
others, cheating ourselves with fantasies, with denial and avoid-
ance. And theroot caused that is the habit d ignorance which
blocksus moment by moment from recognising the open dimen-
siond being. And hereisthe rea paradox because the doorway
into the natural condition exists only in the moment. But the
present moment isthe one place wherewefind it very difficult to
live. Because somehow we imagine that being caught up in
thoughts o the past and thoughts about the future is healthier,
moreimportant and easier to manage than being present in what
isgoing on now. So it isvery important to hear the feeling, the
affectivetone d thisverse becauseit is not an abstract cognitive
proposition. It issomething which when we engage with it will
turn us upside down, make us very disturbed. When we try not
to grasp, not to be distracted and not to avoid things, we start to
face the terror o the lie that we have been living for so long.

So there is a double move here. To be relaxed while being
ceasel esdy attentive and to be attentive while remaining rel axed.
Thisissimilar to the stance required in martia arts. It isthe mid-
dle way that avoids the extremes. The key lies in satisfaction
(Sim Pa), inenjoyingthe plenum void o presence, thefullnessd
being which comes with the separation and integration o still-
ness and movement. By not investing hopes and fearsin imper-
manent arisings there isnothing to distract, grasp or avoid. The
beginning and end d dharma practice is refuge. If you find the
refuge d your own nature you will have no need to seek the
deceiving refuge d fleeting objects.
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"Maintain emptiness and compas-
sion without distraction or striving
meditation. Always free of effort and
struggle contemplate the flow of medita-
tive evenness and its subsequent effect."”

Ci'he key thing istobekind to yourself. Thebarrierswe have
to entering into presence are aready hard enough. If we try to
become great heroes and push our way through we will make
the resistance even greater. Tenderness and love are aways
important. Being tender towards ourselves, being very finely
attuned to what is going on is like caressing the face d a little
child. We are not trying to stare into our mind but are just trying
very gently to be present with whatever occurs.

ul
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If somebody comes to us and tells usthat they have done ter-
rible things and that they are upset about it, we feel touched by
that and we want to help them. All the bad things that we have
ever done, the things that we fedl ashamed about, we have done
out d thefive poisons. We have done them out d our own con-
fusion and pain.

The path to integration is not through punishment but
through tenderly accepting ourselves as we are so that we can
come close to ourselves. And if we come close to ourselves then
the most subtle breach d subject and object as two entities is
gradually collapsed. And through the moment o loving our-
selves very deeply and profoundly, which is at the heart o all
meditation, we make this primary integration into the ground
nature. If wetake up thistender attention it will take usinto the
depths  meditative evenness, which means the state in which
the mind is not disturbed by anything at all that arises. And then
it will go with usinto thestage o subsequent effect, which is the
post-meditative state or the expansive aspect d meditation in
which we find ourselves in the world with other people. If we
can be relaxed and integrate thesetwo states, that issaid tobe the
nature d buddhahood.

Thenatural conditionis not against you, other people are not
against you in your nature, primarily we are against ourselves.
When we start to collaboratewith ourselves, when we get on the
same Side as ourselves, the world turns around and we start to
fed this flow o energy coming through us. And we start to
awaken to the fact that we are nothing but this non-dual inte-
grated manifestationd presence.

Thisverse markstheend d theteachingpart d thetext. \We
have now the concluding verses which are more general. But we
have received the essence d this text whichisadirect transmis-
sion, aterma transmission through Nuden Doje, concerning the
nature d the mind and the attitude to be adopted. Relaxationis
not lazinessand kindness to onesdlf isnot df indulgence. Asthe
text describesin severa placesthe quality d awarenessis clarity
and presence. Soif thesetwo thingsare not in our experiencewe
are probably getting lost. Be careful!
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"This practice is the longed for
essential meaning of all the classes of
tantra, the vital essence of the dharma.
It is the supreme practice of all the bud-
dhas. It is the sole secrete exposition of
the view, meditation and conduct.”

@ue to Nuden Dorje’s kindness we don‘t need to practice
the whole range of tantric disciplines. Just to understand the key
point d this text isenough. "It isthe supreme practiced all the
buddhas." One might think that thisisakind d hyperbole. But
it is not because thisis exactly the practice that the buddhas do.
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It is the heart practice d the great masters like Garab Doj e and
Padmasambhava. It isimportant to believethat it isthe supreme
one becauseone d the qualitiesd the dualising mind is always
to have new categories with new ranges d adjectives and
adverbs and aways there is something higher or better.
Tdevidonisfull d adverbs, and superlatives setting out newer
and better models. And in Tibetan Buddhism you always hear
the gossip about thisor that lama who has some very, very spe-
cid teaching. So it isimportant to get asensethat if you do this
practice you will not be cheatingyourself. Thereis no other mys-
tery existing anywhere else. Evenif adeity has a hundred legs
and a thousand arms he is not walking on any different path
from this. Although thisteachingis quite simple, in many ways
it isexquisitely difficult to practice.
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"The fortunate ones with good
karma must do this practice then the
good qualities of the stages and paths
will develop and increase. This is the
distillation of the essence of Dzogchen.
It will bea friend to the fortunate ones
who come later."

CI'hen he is saying: " The fortunate ones with good karma
must do this practice”, and if they dothat al "'the good qualities
o the" different "' stages and paths will develop...” Itisa ”dis-
tillationof" all "' Dzogchen. It will be afriend to the fortunate ones
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who comelater.”" Thefortunate oneswith good karma are Nuden
Doj e and the first students he passed thisteachingto. Through
the short lineage it comes to C. R. Lamawho certainly lived this
text and integrated it into his life. And now through the trans-
mission, thetranslation and the teaching it comes to you. So you
are the fortunate ones who come later.

Theteaching hasto comethe proper way. Never pretend you
know morethan you do, for to do so is not just to cheat yourself
but to betray the transrnission and to betray others. Only
through integration does it stay alive.

It would appear from my conversationswith you that most
people here on retreat have rather messy lives. We are not exact-
ly the conventional bourgeoisie. And yet we have good karma.
And that is important. At least we have got something d red
value. It isoftenthe casethat life needs to be alittlefragmented
for some gap or opening with the possibility d change to come
intoit. If thereistoo much comfort the practice d the dharma is
difficult.
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“You protectors of the treasure doc-
trines must guard these doctrines well.
You vow-keepers must protect these
teachings asif they were your child. You
will see the face of Samantabhadra, the
primordial purity of your awareness."

qhe protectors are the powerful beingswho serve the dhar-
ma by keeping an eye on what is going on. Like the super-ego
they are concerned with duty, rules and punishment. Who are
they going to guard these doctrines against? Clearly they don't
need to protect the book against the unlucky ones who never
meet it. We the lucky oneswith good karma who have met these
teachingsare also the unlucky ones who are likely to threaten it
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by not understanding the teaching properly. We the fortunate
ones who had the good karma to meet this teachings are also the
unfortunate and unlucky ones who are likely through our own
lack o attention to misunderstand and to distort the teaching.
The enemiesd the dharma are not out there. Out there are only
cows and farmers. The enemies d the dharma are in this room,
people with big egos and confused minds and lazy thinking who
mix all the teachings up and pretend to themselvesthat they are
really doing proper practice. Soit isimportant to remember the
obligation that goes with receiving teachings like these. The
dharmais not a toy. Without respect and diligence you will only
increase your suffering.
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"It is never appropriate to show
these teaching to scholars who are
addicted to ratiocinationand point scor-
ing. They are sealed in emptiness.
Because they are very secret they are
known as the dakinis' secret treasure.”

If there is no intention to practice this teaching then thereis
no need toknow it. When dharmaisused to fuel intellectual ego-
tism thisisterrible. It createsan iatrogenic disorder in which the
doctor and the medicine have created a new disorder. Theteach-
ing are sealed in emptiness. Only practice can penetrate empti-
ness. Scholars thoughts lead only to further thoughts, the end-
lessdelusions o samsara.
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Theessential point o thisisthat these teachingsare a path o
heart, that one needs one's heart open in order to practice them.
As we looked earlier the way into this practice is through ten-
derness and with a sense d aesthetic enjoyment and aesthetic
attunement as if you were listening to the Goldberg Variations.
The doorway lies through energetic attunement and so they are
called the dakinis' secret treasure. The dakinis respond to ener-
gy not concepts.

People with good karma on hearing these teachings for the
first time can waken straight away. But most people need to do
some preliminary practice o struggling to understand on the
conceptual level the meaning d the concept. Kau Rinpoche
used to say that tantra was like an aeroplane. It could get you to
thegoa very quickly but the priced theticket isquite high. And
d course you have to buy the ticket before you can get on the
plane. So you have to have accumulated some good karma and
some mental preparation before you can engaging the practice.
And the same would definitely apply to thiskind o practice.
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VERSE 39 & 40
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“It is hidden for the fortunate one
known as Bendza Ming."

"This text was revealed by Nuden
Dorje Drophan Lingpa at the holy place
of Kang Zang (Gangs bZang) in North
Tibet. It was written down at Machig
Labdron's pilgrimage place by Zangri
Khamar (Zangs R mKhar dMar).”



“It is hidden for thefortunate one known as Bendra Ming,"
that is "vgra name", which is another name d Nuden Dorje.
Becausethelineageisso short, so recent it hasalot o power. Still
fresh it has few confused thoughts coveringit. Like water from
aspring it ismost refreshing.

The colophon indicates that thistext was written by Padma-
sambhava and was later discovered by Nuden Dorje in North
Tibet and written down by him when he was on pilgrimage in
Zangri Kharmar.
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APPENDIX

Machig Labdron's Teaching
On the Nature of Wisdom

Acute people with strong faith who wish to practice the
teaching o Mahasandhi (Dzogchen),should stay in a peaceful iso-
lated place and keep al sentient beingsin mind, themselvesand
al others.

At this time when we have the creative situation d a body
having the freedoms and opportunities it is vital to meditate on
theimpermanence d thislife. Feeling revulsion for samsara and
developing the intention to benefit sentient beings remain cam
and peaceful in body voice and mind and meditate as follows.

The entire outer container o the world consisting d earth,
stones, mountains, rocks and so on and itsinner inhabitants con-
sisting d all sentient beings are only names put by your mind.
You must be redly clear about this. Regarding your mind, you
thust again and again search for it in terms o its shape and
colour, its source, resting place and destination. Whenever, due
to discriminating identification, you think you have found some
rea self-existing essence, then test your findings by searching
outside and inside, |ooking everywhere.

Through repeated practice and the repeated experience d
finding nothing substantial, return again and again to the clarity
that your mind is empty (sunya) and without any entitative
essence whatsoever. Regarding this emptiness devoid o inher-
ent self-substance, many different thoughts d existenceand non-
exigtence arise, yet theseideas, conceptsand intellectual distinc-
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tions are themselves without substantial basis being the mere
play of illusory subject and object. Without awaiting future
thoughts or going after past thoughts allow the natural flow
without interfering.

Theawarenessd thethinker, the perceiver, the understander
isitsdf the arising 0 the natural expression d awareness itsalf.
It is vital to abide always exactly in that state. It is crucia to
experience whatever thoughts, feelings, sensations arise,
whether pleasant or unpleasant, as the arising d the natural
expressiond awareness. By simply maintaining this awareness,
without doing anything artificial or constructivewhatsoever, lib-
eration isthe non-duality o al arisingsand the wisdom o natu-
ral awareness. Integration in the state d awarenessisvital.

The pristine clarity d the primordially relaxed awarenessis
naturally unobscured. Unwavering, it is free o substantial
objects, freed attachment, shining and clear. Thisis the primor-
dial ground and home o dl the arisingsd samsara and nirvana.
Free of hopes and doubts experience your own natural aware-
ness.

Gain the certainty that there is jugt this: al thoughts are
inseparablefrom the ground nature, being the radianced aware-
ness. All appearances, one's own experiences, the ceasel essness
d the manifestationsd clarity increase and develop. Then with
the actualisation o the pervasive unchanging awareness, the
inexpressible nature d the inconceivable ending o phenomena,
the great spontaneous non-meditation, mahamudra, the heart
experienced Kuntu Zangpo (Samantabhadra) is manifest.

In the bardo you will be liberated i n the dharmadhatu and will
have the power to act for the benefit d al beings. This practice
isvital. Thisconcludesthe introduction to the original nature d
Prajnaparamita.

From the Chid text *The vision opening the Door to Liberation(Dag sNang Thar Pai sGo
‘Byed)" by Gonpo Wangyal (mGon Po dBang rGyal).



8 3a] Wy g’q' g 3w g=s

Guru Yoga for Machig Labdron

aoqal%ﬂ & NEN'Q' Q%QNS
OM MA CHIG MA LA SOLWADEB

OM* Machig Labdron  mother to praying
OM. | pray to Machig Labdron, the mother.

-
w8 Bay ar v QAT & RAANg
AA  MA CHIG MA LA SOLWADEB

AA* Machig Labdron  mother to praying
AA. | pray to Machig Labdron, the mother.

o ~
) 8 3ay &v v Ay & RRANS
HUNG MA CHIG MA LASOL WADEB

HUNG* Machig Labdron mother to praying

HUNG. | pray to Machig Labdron, the mother.

) Symbol of Machig Labdron's body, speech and mind.
A white OM ison her forehead, ared AA on her throat
and ablue HUNG on her heart.

Wx’q"@oﬁ' g G Y Fang
KARPO OM GYI JINGYILOB
white# OM of receiuing blessing
| receive blessingsd the white letter OM.
Ra= E g Ry G Jar Xawg
MARPO AA Yl JIN GYI LOB
red# AA  of receiuing blessing

| receiveblessingsd the red letter AA.

Gasle
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N 2. S 't

LR v §5 G Xang
NGON PO HUNG Gl JIN GYI LOB
blue# HUNG  of receiving blessing

| receive blessingsd the blue letter HUNG.

#) white, red and blue rays d light corne frorn the letters OM,
AA and HUNG. They rneltin my own forehead, throat and
heart and purify all sinsand obscurations o my body, speech
and rnind.

QYR RAN TN BF B BRs
[\]
IR g &9
KU SUNG THUG KYI  JIN CHEN PHOB

body speech mind of receiving great blessing
| receivethe great blessingsd her body, speech and mind.

& Ug&'%q'ﬁ]"aa:“a’qnx' 30"613
MA YUM CHEN GO PANGTHOB PAR SHOG

mother great stage gain must be
| must gain the same stage as the great mother.

OM. | pray to Machig Labdron, the mother.

AA. | pray to Machig Labdron, the mother.

HUNG. I pray to Machig Labdron, the mother.

| receiveblessingd the white letter OM.

| receiveblessingd thered letter AA.

| receiveblessing o the blue letter HUNG.

| receivethe great blessingsd her body, speech and mind.
| must gain the same stage as the great mother.
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Dedication of Merit

8] 5 TRy AvgR a5
]Qi‘ Q@R’ ﬂ]qN Q%ﬂ' %&' V|
A& & 34T T & YN
R s 3
By this merit may | quickly
Become inseparable from Padmasambhava

And lead all sentient beings without exception
To that state.



Prayer to Spread the Dharma
33 1F & AN T
g3 FF g3 7T "ﬂgi' “‘36&' Y
VAR AT AGR G af
RF I W KR QR < )
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All difficulties without exception being pacified, and
with harmonious situations like the treasure of the sky,
Padmasambhava's, the lord of the Jinas’
doctrines must live long and shine brightly!
Indestructible Guru Padmasambhava having the three Kayas,
grant real attainments!

GAe
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Prayer for the Swift Rebirth of His Holiness
Khordong Terchen Tulku
Chhimed Rigdzin Rinpoche

22

CRARE

o

g 85 o8 J g at Ax s
A= R vy sy ey & @
Qv sy A QA5 1T Ray AEg 2|
g g o 8 4 9T QA |

&

Wonderful! Chhimed Rigdzin, you spread the
inconceivable instructions of initiation and
teachings of the Buddha's oral lineage ard the
hidden treasures, belonging to the ancient tra-
dition of the unsurpassed lake-born Buddha.
May your Tulku incarnation come quickly and
may all activities be spontaneously accom-
plished!

Written by H.H. Dilgo KhyentseRinpoche asalong-life prayer, and altered by Chhimed

Rigdzin Rinpoche shortly before his death.



FURTHER READING

There are now many important texts on Dzogchen available
in English. Here are few suggestions covering a wide range o
styles and periods.

THE GoLDEN LeTTERS: The Tibetan Teachings o Garab Dorje,
First Dzogchen Magter, trans. & ed. by John Reynolds; fore-
word by Namkhai Norbu, 389 pp. Snow Lion Publications,
1996, ISBN: 1559390506

THE PrACTICE OF DzoGCHEN by Longchen Rabjam, intro. & trans.
by Tulku Thondup, 488 pp., Snow Lion Publications, 2002,
ISBN: 1559391790

THE PHILOSOPHICAL VIEW OF THE GREAT PERFECTION IN THE
TIBETAN BoN RELIGION by Donatella Rossi, 315 pp., Snow Lion
Publications, 1999, |SBN: 1559391294

NATURAL GReAT PerrecTiON: Dzogchen Teachings and Vara
Songs by Nyoshul Khenpo Rinpoche, trans. & ed. by Lama Suy a
Das, 150 pp., Snow Lion Publications, 1995, |SBN: 1559390492

PRIMORDIAL EXPERIENCE: An Introduction to rDzogs-chen
Meditation by Manjushrimitra, trans. by Namkhai Norbu &
Kennard Lipman, 192 pp., Shambhala Publications, 1987,
ISBN: 157062898X
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RieBal Kuivuc — The Sx VgraVerses, An Oral Commentary by
Namkhai Norbu Rinpoche, Edited by Cheh-Ngee Goh, 136 pp.,
Rinchen Editions Pte Ltd, Singapore, 1990, 1SBN: 981-00-
1610-7

THE SUPREME SOURCE: The Fundamental Tantra d Dzogchen
Semde by Chogyal Namkhai Norbu & Adriano Clemente,
325 pp., Snow Lion Publications, 1999, ISBN: 1559391200

THE PRrECIOUs TREASURY OF THE WAY OF ABIDING by Longchen
Rabjam (Longchenpa), 318 pp., Padma Publishing, 1998,
ISBN: 1881847098

SiMPLE BEING: Texts in the Dzogchen Tradition by Chetsangpa,
Patrul Rinpoche, Chhimed Rigdzin Lama, Rigdzin Godem, Nuden
Dorje, Padmasambhava, intro. & trans. by James Low, 175
pp. Vajra Press, 1998, ISBN: 0 95328450 6





