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lntrotluetion 

I make sincere obeisance to the precious Ka-gyu 
line. Although you attained perfect Enlightenment 
countless cons ago, you still manifest in whatever 
bodies arc suited for taming those needing control. 
Hearing ~ven your name eliminates the fears of 
sams~ra. 

Having:ptostrated to my Guru and his lineage, 
I sha1l say a little about Mahl[mudn:, the Great Seal 
of Voidness, the innermost essence of the Diamond
hard Vehicle, Vajray1tna, in order to encourage 
disciples desiring Liberation. It is the single path all 
Buddhas·have trod and has the undeclined warmth 
of blessings .from the whispered oral teachings passed 
down successively from the ·Sa:kyamuni Buddha to 
my root Guru. The essence of the minds of all the 
Buddhas of the three times, it ,js a method for 
achieving in a single lifetime the extraordinary 
enlightened, unified state of Vajradha:ra. 

In order to listen to or study the Dharma teachings 
properly, it ia essential to haYe the correct motivation. 
Remembering how aU sentient beings hnve been your 
mothers in previous lifetimes and shown you .great kindness, 
you should develop compassion and the wish to repay them. 
The only way to be able truly to do this and remove their 
suffering is to become enlightened yourself. To have as your 
primary thought the wish to become a Buddha or, as in the 
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tantras, VajradhAra, in order to help others is known as the 
Enlightened Motive of Bodhicitta. Therefore with this 
highest motivation you should read, study and practise these 
teachings. 

In a<!dition. there are three faults along the anahlgy of 
a vessel that you should eliminate. First, do not be like an 
upside-down vessel, that is closed-minded, so that the 
teachings do not penetrate. Nor should you be like one 
with a hole in the bottom, retaining nothing of what you 
learn. Furthermore, unlike a dirty vessel, you should be 
free of prejudices, preconceptions and strong delusions 
which might contaminate your mind-stream causing you to 
be pre-occupied and misconstrue all you hear. 

There are also six stains to be removed. The first is 
pride or closed-minded arrogance ; you must listen humbly 
if you are to learn anything. If you have no faith or arc 
hypercritical, you will be unreceptive. If you arc disinterested, 
you Jack motivation and thus need to reconfirm it. Do not 
be distracted by sense objects such as noise or crowds. but 
remain focused on the teachings. However, do not let 
yourself sink into such a deep concentration that you 
no longer pay attention and are inalert. Such concentration 
has its place in meditation, but can be a hindrance when 
listening or studying. Finally, do not indulge yourself in 
depression or become discouraged if you do not understand 
at first reading. It will take time and the power of 
acquaintance. 

Further, there are five types of incorrect grasping. Do 
not grasp only the words of the teachings and ignore their 
meaning, nor only the meaning but not the words. 
Nor should you consider both the words and their meaning 
equally unimportant. Also do not grasp at either an 
incorrect order d the teachings or at a wrong understanding. 
If you regard yourself as a sick man, suffering from 
delusions, the Guru as your doctor and the teachings aa 
medicine, you are sure to benefit. 



P11rt One: 
PllELI_IIINABIES 





Refuge, 
Prostration anti Botlhieitt11 

The explanation of how to practise this 
Mahltmudni of the u~declined lineage of the precious 
Ka-gyu is divided into three sections : the prelimina
ries, tho actual body of the practice and the 
concluding material. 

For the first of these, tbere is to start with going 
for reft.Jge and developin$ an Enlightened Motive of 
Bodhi~itt~ 

There arc both common aod extraordinary preliminary 
practices. The common arc: to mcdit~te on the precious 
human robirth, death and impermaneocc, karma or the law 
of cause and effect, and the disadvantages of samsAra or 
cyclic existence. As a common-ground, they form the 
context for all Buddhist practice and h~lp set your motiva
tion. The extraordinary preliminaries (ngon-dro) arc 
prostration while taking refuge. Vlijrasa.ttva purification, 
mar;t4ala offering and Guru-yoga. 

There are many styles in which the latter set may be 
practised, but the most usual is to perform 100,000 repeti· 
tions of each in turn in one continuous effort. Another 
method is to do a certain portion of each every day as part 
of your daily practice. The number of repetitions may vary 
and l.OlDc:tim~s yo~ •re told ~9 keep count, while at otben 
m>t, but tQ contin\le until Y0\1 recc;ive signs of success. The 
set may be re.,eated several times on different occasions or 
continued at a slower pace throushout your life. Further-
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more, the actual practices you do as preliminaries may vary 
as well. Your Guru will decide what is best for you. What 
follows is a general description of the standard preliminaries 
as practised in the Kar-ma Ka-gyU lineage. The specific, 
detailed instructions should be received from your Guru. 

The purpose of preliminaries is to eliminate or purify 
yo1.1rself of the obstacles that might hinder your practice 
and t<> accumulate the merit that will bring you success. 
Prostration and Vajrasattva meditation accomplish the 
former, whtle ma9.,ala offering and Guru-yoga the latter. 
Thinking about the law of cause and effect and about all 
the non-virtuous actions you have committed in the past and 
bow you will have to experience suffering as their result, you 
should feel great regret and turn to the Three Jewels for 
refuge. These are the Buddhas or Fully Awakened Beings, 
the Dharma or their teachings and the Saitgha or spirihaal 
community of those who realise them. Entrusting yourself 
to these three, you should offer prostration in order to 
cleanse yourself of unripened suffering. 

Furthermore, you should realise how all sentient beings 
want only happiness and never to suffer, but 11e unawnre 
of how to bring this about. They do not know that virtuous, 
kind actions bring happiness, while cruel, non-virtuoua onea 
only pain. Therefore develop compa11sion for them and 
wish by your practice to purify them ns well. And. finally 
you should set your motivation as Bodhicitta, tho 
Enlightened Motive, wishing that by taking refuge and 
prostrating you will eliminate all obstacles so that you can 
attain the enlightened state of a Buddhn in order truly to 
be able to benefit all others. 

In the space before you visualise a wish-granting tree 
with one trunk and dividing into five branches. On 
the central one is your Guru (in the form of 
Vajradh~ra), in front are the meditational deities, 
to his right the Buddhas, behind him Dharma 
scriptures and to his left the Sangha. Each is 
surrounded by a cluster of figures of his own dass. 
You should go for refuge (prostrating while) saying 
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the appropriate verse and visualising yourself 
surrounded by a multitude of all motherly sentient 
beings with yourself in front as their leader and all 
of them joining you in a chorus taking refuge. 

This visualisation is of the field of merit or tree of 
assembled Gurus. Imagine around you is a beautiful park, 
with soft grassy meadows and gentle animals. In the centre 
of an exquisite lake is a wish-granting tree as described 
above. Vajradhara or, in Tibetan Dor-jc ch'ang, is the 
form Buddha takes in the tantras. The meditational 
deities ,(yidams) include Vajrayogini, Heruka and so forth; 
the Buddhas are those of the past, present and future ; the 
Dharma is represented by the -scriptural te:tts of "The 
Three Baskets (Tripitaka)" and the Sangha by such Bodhi· 
sattvas as Avalokitdvara and Tara, as well as Pratyeka
buddhas and Sravakas such as Sariputra and so on. Around 
the lower portion of the tree arc the Dharmapalas and 
protectors such as MahAkllla. If you do not know what all 
these figures look like or cannot visualise them clearly, do 
not worry. At least have faith that they are there before 
you. Through familiarity and pictures you will learn to sec 
them. 

Visualise yourself in your ordinary form, with all your 
male relatives to your right and female to your left. Imagine 
you arc in an enormous crowd of people and animals, 
yourself as their leader, and all prostrating and taking 
refuge. Prostrate by touching clasped hands-palms 
together, fingers outstretched and thumbs ·tucked in...:. 
to the top of your head, mid-brow, throat and heart, then 
go down to the ground and stretch out fully with hands 
extended before you. Arise quickly. Da this while repeating 
such verses as "I and all motherly sentient beings as vast as 
space .•• go for refuge in the holy venerable Gurus. We go 
for refuge in the Yidams and host of their mat}c;lala deities. 
We go for refuge in the Blessed Buddhas. We go for 
refuge in the Holy Dharma. We go for refuge in the Noble 
Sangha. We go for refuge in the host of Qakas, Qakinis, 
Dharmapalas and Protectors who have the eye of pristine 
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awareness." Throughout maintain a strong state of con'--cn 
tration, faith and sincerity. These three-bowing, reciting 
and concentrating-are known as physical, verbal and 
mental prostration. You should repeat the verse and 
physical prostration 100,000 times, as well as begin any 
meditation session with at least seven. 

When prostrating you will experience much suffering. 
View this like the pain of an injection you are happy to 
endure in order to be cured of an illness. Your discomfort 
is proportionate to the amount of unripened suffering and 
negative karma you arc being cleansed of. When you 
ache, feel that you are not only eliminating, by experiencing 
now, the suffering you might have had in a more severe 
form in an unfortunate rebirth, but also that you are 
taking away this suffering from others. lf you are hot or 
cold, pray that this eliminates that which the hell creatures. 
feel. Take hunger and thirst from hungry ghosts ar.d, if 
your mind becomes dull and blank with fatigue, imagine 
that animals arc freed from their stupidity. With strong 
faith and constantly reconfirmed motivation, you will ha•!e 
no doubts about what you arc doing. Should thoughts arise 
to leave it and do something else, regard them as n jeering. 
crowd and pay them no heed. 

You should also recite, "{I go for refuge untill 
am enlightened) to the Buddhas, the Dharma anci 
the Highest Assembly .. .'' and so forth while thinking, 
"Realising that all beings have been my mother and 
father, I shall go for refuge and develop an Enlight
ened Motive of Bodhicitta." In addition you sh·outd 
meditate on the four immeasurables, "May all 
sentient beings he endowed with happiness and the 
causes for joy ... " and so forth. 

The stanza, "I go for refuge until I am enlighh:ned to 
the Buddhas, the Dharma and the Highest Assembly. From 
the virtuous merit that I collect by practising giving and 
other perfections, may I attain the state of a Buddha to be 
able to benefit all sentient beings", is the most commonly 
rl"cited one for enhancing your development of Bodhicitta. 
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The four immcasurables arc (I) love, wishing all beings to be 
endowed with happiness and the causes for joy, (2) compas
sion, wishing them to be parted from suffering and the causes 
for grief, (3) joy, wishing them never to be parted from the 
happiness they have and (4) equanimity, wishing that they 
be freed from all attachment and repulsion and from all 
notions of some being close and others distant. 

At the conclusion you should meditate that the 
objects of refuge melt into Jight and dissolve into 
you and that your mind-stream has thus been purified. 

When you have finished your prostration session, dissolve 
all the figures into the central one of your Guru as the 
Buddha Vajradhiira and finally him into yourself. Remain 
in a non-objectifying state of inseparable Voidness and 
clarity, not directed at any extreme mode of existence. Ja 
other words, do not make an}thing into a concrete, truly 
existent object. Rather, remain in the here and now, and 
feel you arc completely purified. 

That is the first (preliminary practice), the medita
tions for going for refuge and developing an Enlight
ened Motive. 



Yt1jrasattva JJieditation 

Vajrasattva, or in Tibetan Dor-je sem-pa, is a form of 
the Buddhas dedicated to purifying and eliminating from 
others suffering, sickness and the unripened, unfortunate 
consequences of their previously committed non-virtue. He 
appears in many forms, peaceful or as Heruka Vajrasattva, 
either alone or with consort. His practice can be either 
more or less elaborate. What follows is a purification 
method with the solitary Vajrasattva. 

On the crown of your head (visualise) your 
Guru as Vajrasattva, white in colour, with right hand 
holding a vajra sceptre at his heart and left holding 
a bell at his hip, and arrayed with the major and 
minor marks of a Buddha. 

On the top of your head in your ordinary form visualisct 
a syllable PAM. This transforms into a white lotus and on 
it, from a syllable Al;l, appears a flat, full-moon disc. On 
top of it, a syllable HOM transforms into a five-pointed 
vajr" or diamond sceptre marked in the centre with a HOM. 
Light rays are emitted and re-absorbed twice, the first time 
making offerings to the various Duddhas and Bodhisattvas. 
and the second eliminating the suffering of all beings. The 
vajra then transforms into the solitary Vajrasattva, as describ
ed above. His left leg is on top of his right thigh and his. 
right leg is extended downwards. In his heart is a moon
disc with a.n upright, white syllable HOM in its centre. 

Varjasattva has both a hundred- and a six-syllable 
mantra aud they may be arranged in several ways, either 
clockwise N counter-clockwise, revolving or stationary. In 
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this particular meditation, his hundred-syllable mantra, which. 
you will be repeating 100,000 times, is arranged counter
clockwise along the outside rim of the moon-disc in his heart. 
The letters arew bite, upright, facing inwards and do not 
revolve. 

After meditating like this, you should recite, "0 
Guru-Vajrasattva, please cleanse me of all obstacles 
and unripened, unfortunate consequences of my 
previously committed non-virtuous actions" In 
addition, you should apply the (four) various 
(opponent powers) of declaring your previous non
virtue. 

For this mtditation to be most effective it must be 
complete with the four opponent powers used in confession 
or declaring your previously committed non-virtuous actions. 
First you must .recall all your mistakes and feel sincere 
regret. The second is promising to try your hardest not 
to repeat them. Next you must rely on the basis or object 
against which your non-virtue bas been committed, namely 
your commitment to the refuges and Bodhicitta. Thus by 
again taking refuge and enhancing your Enlightened Motive,. 
you reinforce the foundation for your morality. Lastly you 
apply such purifying practices as those of Vajrasattva to 
remove all stains. If these four are incomplete, whatever 
purification you do will be only a temporary whitewashing. 
But with these four opponents and sincere conviction in 
their ability to cleanse you, there is no doubt they will 
work. 

Then visualise white nectar falling from the large toe 
of Vajrasattva's (right) foot, entering through the 
crown of your head and filling your entire body All 
your obstacles and unripened consequences leave you 
and in their place you are entirely filled with nectar. 

As you recite the hundred-syllable mantra, white lights. 
and purifying nectars are emitted from the moon-disc, seed
ayllable HUM and mantra at his heart, completely filling his. 
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body, overflowing and entering you as above. lmagino that 
from the pores and orifices of your body obstacles and 
unripened, unfortunate consequences leave in the form or 
soot and black tar, sickness and disease as pus, blood, 
mucous and snot, and the harmful influence of malevolent 
spirits as snakes, scorpions, spiders and insects. All these 
dissolve into the ground and in their place you ar~ filled 
with white nectar and lights. Visualise this same process 
occurring for all sentient beings around you, with either each 
having his own Vajrasattva on the crown of his head or 
everyone sharing one large figure. 

Pleased, your Guru ( Vajrasattva I melts into light 
(and dissolves into you). You should meditate that 
your body, speech and mind and those of Vajrasattva 
have inseparably mixed and that you have been 
cleansed of all obstacles and unripened, unfortunate 
·Consequences That is the second (preliminary 
practice): Vajrasattva meditation and mantra recita
tion. 



Mundal11 Ollering 
• • 
Offerings in general are not made in order to please or 

bribe the object to whom they are presented. They are a 
aymbol of your total dedication to Enlightenment as re
presented by the Gurus and Three Jewels of Refuge, and are
offered in order to gain the merit that will bring you to their 
state. When you plant crops in a field, it is not the ground 
that benefits, but you yourself. Likewise, making offerings to
the assembled Gurus as the field of merit brings you to· 
Enlightenment so that you can benefit all. 

!fhere are many types of maQc;lalas. One classification 
is the celestial mansions in which the meditational deities. 
dwell. These are three-dimensional structures, the ground
plans of which are depicted in maoc;tala paintings. Another 
type is the one used in offerings, consisting of a plate-like 
base, rings, a crown and rice, grain or jewels and is symbolic 
of the universe. 

You should meditate that (before you) is a 
ma:r;u;lala mansion with five clusters of figures within. 
In the centre is your Guru (as Vajradhar<l), before · 
him the meditational deities, to his right the Buddhas, 
behind him the Dharma scriptures and to his left 
the Sangha. This is the ma:r:u;lala realised before 
you. 

In general, maQc;lala mansions are square with a ground 
ftoor and steeple-like structure. In the centre of each wall 
is a door, entrance-corridor, porch and archway, the latter of 
which is flanked on top by two deer and a Dharma wheel. 
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The exact architectural structure and proportions differ 
slightly for each meditational deity and can be very 
complex. 

In the centre of such a transparent building, made of 
light and visualised before you, is your Guru in the form of 
Vajradhara. He is on a throne supported by lions with a 
lotus and moon-cushion seat. Above him are all the lineage 
Gurus, from Vajradhara himself through Ti(opa, Naropa 
and so forth down to his own root Guru. Around him are 
four groups of figures as above, similar to the refuge and 
prostration visualisation. This is your field of merit to whom 
you make offe1ings. 

Then construct another mar:u;lala with its mounds 
and offer it with the stanza '' ... a mar:u;lala built on a 
base resplendent with flowers, saffron water and 
incense ... " and so forth, along with the rest of the 
mar:u;lala procedures. Thus you should present both 
.actual material offerings and mentally created ones. 

With a standard maotJala offering set, first hold the base4 
plate and wipe it clean while reciting once Vajrasattva's 
hundred-syllable mantra to purify defilements. Next put a 
drop of water on it to signify your Bodhicitta motivation 
and the moisture of yoar compassion. Then placing the 
first ring on the base, add mounds of rice, grain and so forth 
in the appropriate directions for each of the places, treasures 
and goddesses mentioned until all the rings are filled and it is 
crowned with the jewelled top. This is the actual material 
offering done while reciting the appropriate stanzas. 

The mentally created one is your visualisation as describ
ed by these stanzas. What you are offering is the entire 
universe and all its wealth as portrayed by Buddha in the 
Abhidharma teachings. Budc.lha described the universe differ
ently on separate occasions to varying people, since depending 
on your state ofpurityyou see things differently. According to 
this particular description, there is the golden earth or base 
with an iron ring or fence around its perimeter and a salt
water ocean on the outside. On the inside of the fence, one 
in each cardinal direction, are the four continents each with 
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two sub-continents between it and the fence, all separated 
by oceans. On the other side of the continents, progressively 

. closer to the centre are alternating rings of seven golden 
mountains and seven fresh-water lakes. In the centre it
self is Mount Meru, square, stupa-sbaped, with four steps 
or levels going up from the bottom. Its eastern face is of 
white crystal, southern of blue lapis lazuli, western of red 
ruby and northern of green emerald. The ocean and sky 
in each direction are of the corresponding colour. The 
eastern continent and sub-continents are half-moon shaped 
with the flat edge towards Mount Meru; the southern are 
curved trapezoids, with concave sides, concave longer top 
away from Mount Meru and convex shorter bottom near it ; 
the western are circular and the northern square. 

Human life, as we know it, is found on the southern 
continent, where the oceans and sky are blue. The other 
continents should not be thought of as places in outer space 
which can be reached by rocket ship. You can only go 
there if you have accumulated the karma for such a 
rebirth. 

The verse you repeat 100,000 times for this preliminary 
is, "By directing to the Fields of Buddhas this offering of a 
maJ)<jala built on a base resplendent with flowers, saffron 
water and incense, adorned with Mount Meru and the four 
continents, as well as with the sun and the moon, may all 
sentient beings be led to these Fields." 

By the force of such offerings, you complete your 
two collections (of merit and insight) and receive the 
blessings to develop sublime experiences and insights. 
Having made requests for such (blessings), you 
should think that the host of deities in the maQc;lala 
realised before you melt into light and dissolve into 
you. In this way you complete the two collections. 

By presenting to the pure objects in the ma.;u;lala reali
sed before you both the material offering of the mao<jala set 
and the visualised universe, you accumulate merit. By doing 
so while meditating on the non-objectifying state of Void-
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ness with respect to the offerings, you accumulate insight. 
By the force of these two collections you overcome the two 
sets of obstacles, those preventing Liberations and 
Omniscience. The collection of merit results in your 
attainment of the Form Bodies of a Buddha, and that of 
insight in the Wisdom Bodies. The Form Bodies are the 
Emanation (Nirmar.takiya) and Utility Bodies (Sambhoga
kaya). The former appear to ordinary beings with the 
karma to see them, while the latter only to Arya Bodhisattvas, 
that is those with an Enlightened Motive who have bare 
perception of Voidness. The Wisdom Bodies are the Nature 
(Svabhavakiya) and Wisdom-Truth Bodies (Dharmakllya). 
According to this text, the former is the Omniscient mind of 
a Buddha and the Voidness of that mind, while the latter is 
the inseparability of the former three. The definitions, 
however, of these last two bodies arc more often reversed and 
sometimes Dharmakaya ia used alone as a general term for 
both. Moreover, there arc many other levels on which 
the various Buddha bodies can be understood and defined. 

That is the third (preliminary practice) : applying 
effort in the instructions for the maQc;iala offering 



6ur,..goga 

The last of the extraordinary preliminaries, also for 
accumulating merit and blessings, is Guru-yoga. For this, 
you should visualise yourself in the form of a mcditational 
deity •. Any will do, but usually Vajrayogini is chosen. She 
is red, has one face, two arms, two legs and stands on ono 
leg, with her left foot on top of a lotus, corpse and sun-disc, 
and her right foot bent upwards towards her left thigh. She 
holds in her right hand a butcher's cleaver above her bead 
and in her left a skull-cup at her heart. A khatvanga-staft' 
rests on her left shoulder. With younelf in this form, pro
ceed with the practices. 

You should meditate that on tho crown on your 
head is your root Guru, either in his own bodily 
form or in the aspect of a meditational deity, which
ever you prefer. You should meditate either that 
all the (lineage) Gurus going back to Vajradh-a:ra arc 
stacked one atop the other above his head or that 
they are all clustered around him. You should make 
requests to them very strongly and for a long time 
with immeasurable fervent regard, loving respect and 
extraordinary sincerity. When your attitude has 
changed (for the better), make it stable. Then all the 
Buddhas, Bodhisattvas, l;>llkas,I;>akinu, o:nrm 1pa:las 
and protectors together with their entourage dissolve 
into your root Guru and you should meditate on your 
root Guru as incorporating and embodying them all. 
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As indicated above, there are many varieties or Guru· 
yoga-visualising your root Guru either in his own form, or 
as Vajradhira, Mar-pa, Mi-la rll-pa, Gam-po-pa, Kar-ma-pa 
and so forth. Your Guru may tell you to choose Vajradhara, 
in which case he would be on a lion-supported throne, lotus 
and sun-disc, surrounded by four clusters of figures and the 
lineage Gurus as in the refuge and mar,t~ala visualisations. 
However, a solitary figure of your enthroned.Guru surround· 
ed by lineage Gurus will do, since your root Guru embodies 
all three refuges. 

Make the outer, inner and secret offerings and offer 
the seven Jimbs of prayer. 

Outer offerings are of the desirable objects of the senses, 
either materially arranged or mentally created. Inner ones 
arc of the purified meats and liquids symbolic of the trans
formation of your delusions, aggregates and so forth. Secret 
offerin~s are of the circumstances for generating the blissful 
consciousness for the most powerful realisation of Voidness. 

The seven limbs of prayer or seven-limbed pQja include 
(I) prostrating, (2) making offerings, (3) confessing or declar· 
ing your previous non-virtue, (4) rejoicing in the merit of 
others, (5) requesting the Gurus to teach, (6) beseeching 

. them not to pass away and (7) dedicating your merit. An 
eighth limb of taking refuge is sometimes added between the 
second and third. 

Strongly take refuge, enhance your Enlightened 
Motive and make requests with such verses as : "All 
motherly sentient beings equal in number to (the 
vastness of) space make requests to the Guru as the 
precious Buddha .... as the all-pervasive Dharmak1ya, 
... as the Sambhogakaya of Great Bliss, . . . as the 
compassionate Nirmar;takltya ... " and so forth. 

Implied by the request to the Guru as the precious 
Buddhas is that he incorporates all Three Jewels of Refuge. 
His body stands for the Sangha, his speech the Dharma and 
his mind the Buddhas. Thus this verse is to the Guru as 
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the body, speech and mind of the Buddhas, that is the Three 
Precious Gems, as well as to him as the three Buddha bodies. 
This may be repeated 100,000 times or, more usually, the 
following six-line verse of the First Kar-ma-pa is said that 
many times in addition to a million repetitions of the 
Kar-ma-pa mantra. 

"I make requests to the precious Guru. Bless me to 
clear my mind of grasping for true identities. Bless me to 
develop on my mind-stream the insight to sec all worldly 
thoughts as unnecessary. Bless me that my non-Dharmic 
thoughts shall cease. Bless me to realise my mind has no 
birth. Bless me that my deceptive notions shall dissolve in 
their place. Bless me to realise aU appearances of existence 
as Dharmakaya." 

Then your Guru dissolves into you and you should 
think that your Guru's body, speech and mind have 
become inseparably mixed with your own mind. 
Having done this, remain fixed in a state free from 
mental fabrications (of extreme modes of existence). 

At the conclusion of your recitation session, you should 
visualise your Guru granting you the four tantric empower
ments as follows. First white light is emitted from his fore
head to yours, eliminating the obstacles due to the non~ 

virtuous actions of your body. It grants you the vase em~ 
powerment, permitting you to engage in the development 
stage practices, and plants the seed for your attaining the 
Nirmlloakiiya or Emanation Body of a Buddha. 

Red light is emitted from his throat to yours, e~iminating 
the obstacles due to your non-virtuous speech. It grants the 
secret empowerment, permitting you to meditate on the com· 
pleting stage practice involving the body's subtle energy 
system and plants the seed for the Sambhogakaya. 

Blue light from his heart to yours eliminates the obstacles 
due to mental non-virtue, grants the wisdom empowerment 
permitting you to engage in the practices of union, and 
plants the seed for the Dharmakaya. 

Finally white, red and blue lights are emitted from all 
three places simultaneously to yours, eliminating physical, 
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verbal and mental obstacles all together, granting the word 
empowerment permitting you to practise Mahamudri or the 
completing stage without signs and planting the seed for the 
Svabhavakiya. 

After all this, visualise that the lineage Gurus dissolve one 
into each other into your root Guru and that he dissolves 
into you. Remain in a non-objectifying state of Voidness and 
then dedicate the merit for the Enlightenment of all. 

If you exert effort by relying on this method for 
gaining insights into Mahamudm, the Great Seal of 
Voidness, you will receive (the Gurus') blessings and 
inspiration. That is the fourth {preliminary practice): 
meditation on Guru-yoga. 



Beatl• and lmpermaneuce 

If you do not meditate on impermanence, you 
will not turn your mind away from concern for this 
life. If you do not turn your mind, you will not 
become liberated from sarhs1tra, or cyclic existence. 
Concerning this (Nltgiirjuna has said in his 
••suhrllekha"), ''There are many things that can 
harm our life, for it is impermanent like a bubble 
on water that can be burst by the wind. It is a great 
miracle that after exhaling we take our next breath 
and after falling asleep we wake up again.'' 

In general, all conditioned phenomena are imper· 
manent and, specific~lly, the life force of sentient 
beings is impermanent like a bubble. You can never 
know when you will die. There is no certainty that 
you will not die right now. Moreover, at the time 
of death nothing except the Dharma is of any help. 
If you work for meaningless worldly things or 
activities for this lifetime, you will be unable to 
pass beyond the causes for suffering. Therefore vow 
that whenever your mind wanders for even a moment 
towards thoughts of food, clothing and so forth for 
this lifetime, you will think about 9eath. 

All conditioned phenomena, that is those that depend on 
causes and circumstances, are impermanent. This includes 
both animate and inanimate objects, sentient beinas and 
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their environment. A solid structure today can crumble 
into dust tomorrow. In pa.rticular, your own life is 
extremely fragile and can be lost very easily. No one can 
guarantee he will be alive tomorrow and when your time is 
up, no friends, doctors, medicine, money or fame can 
prevent your death. The only thing that can help is the 
practice of Dharma. If ~ou have accumulated many virtuous 
deeds during your life, you can die in peace assured that as 
a result of your white karma you will gain a fortunate 
rebirth. 

Therefore do not be fooled into thinking that sensory 
pleasures can bring you lasting happiness. If you are attracted 
to beautiful sights, think how the moth is lured to his death 
by his enchantment with a flame. For sounds, consider how a 
duck is seduced by a hunter's duck-call. Bees are attracted to 
the smell of a Venus fly-trap and flies to that of feces, only 
to drown in a toilet. Fish are lured on to a hook by their 
desire for the taste of a worm. Elephants, obsessed with 
the physical sensation of scratching themselves, are led by 
their tame brethren between two thorny trees and thus 
are captured by trainers and taken into bondage. By 
thinking of these examples, turn your mind from concern 
for worldly pleasures, seeing that they are only causes for 
more suffering. Realising you may die at any moment, do 
not waste your time on trivial matters. Regard food and 
clothing as a condemned man would his final meal and 
costume. 

You should count how many of your friends and 
relatives have passed away in their own time and 
think about the manner in which they died and how 
their corpse was taken to the cemetery .and nothing 
remains of their body. (By thinking how) you too 
do not transcend such a nature, you should work 
yourself into a state of trembling fear like someone 
who has been placed into the hands of a hangman. 
Do not let your mind escape into mental wandering. 
When you have completely lost any interest in this 
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life, meditate on this state becoming completely 
involved in it. This is the fifth (preliminary practice): 
meditation on death and impermanence. 

These meditations are not designed to make you de
pressed. If their result were just the pessimistic anguish that 
.. I am going to die and there is nothing I can do", then 
meditation would be only a cause for anxiety and suffering. 
The whole point of death meditation is to urge you into the 
practice of Dharma, into the consideration of karma and 
the law of cause and effect and how you can do some
thing to affect your future rebirths. Thus meditation 
should spur you on like a fighter being pushed into au 
arena. As Je-tzUn Mi-la rl-pa said, "I went to the 
mountains because I feared death. But now that I see 
the true DharmakAya nature of my mind, even if death 
comes I have no fears." 



Karma and the 
Law of Cause and Elfect 

After this it is necessary not to be confused about 
what is to be adopted and abandoned with reference 
to karma and the law of cause and effect. The fruits 
of whatever actions are done by any living being 
ripen on that individual being himself. Moreover, 
if you commit the ten non-virtuous actions you aro 
reborn in one of the unfortunate states of rebirth. 
Depending on which of the three poisons they are 
committed with, their frequency, who their object is 
and whether they are serious, middling or minor in 
nature, you are reborn either as a hell creature, 
hungry ghost or animal. Once you are born as such, 
you have to experience infathomable suffering. 
Depending on whether you commit great, middling 
or slightly virtuous actions, you are reborn either in 
the Formless or Form Realms or as a god in tho 
Desire Realm. Therefore at all times examine (the 
actions you do through) the three gateways of your 
(body, speech and mind). 

The basic facts of the law of cause and effect are that 
happiness results from virtuous actions or "white" karma 
and suffering from non-virtuous or "black" karma. Further
more, whatever you do ripens on you alone ; if you kill 
someone, the effect will not ripen on your parents or 
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children, only on you. Therefore you must abandon cruel 
actions and adopt kind ones if you wish to benefit yoursclr 
and then others. 

The ten non-virtuous actions are divided into three or 
the body, four of speech and three of mind. Those of tho 
body arc killing, taking what is not given or steal!ng, and 
indulging in improper sexual conduct such as adultery or 
rape. The four of speech arc lying, using divisive language, 
speaking abusive and harsh words, and idly gossiping. Tho 
three of mind are having covetous thoughts to possess what 
belongs to others, harbouring ill-will, and holding distorted 
views 5uch as disbelief in cause and effect. 

The ten merely virtuous actions are to refrain from 
the teo non-virtuous ones. The ten especially virtuous 
ones, however, arc saving others' lives, practising generosity, 
keeping strict morality and encouraging others to do like-. 
wise, speaking the truth without causing confusion, interme· 
diating quarrels and reconciling enemies, talking sweetl,y 
and calmly, speaking meaningfully such as by teaching 
and praying, having few desires and knowing satisfaction, 
having good-will towards others and holding correct views 
with faith and conviction in the teachings. 

If you save others' lives and refuse to kill, your own 
life will be longer, whereas if you persist in killing your 
life will be short and filled with disease. If you are generous 
and never steal, you will come into wealth. But if you rob 
you will be poor and always subject to theft. From strict 
morality and abandoning sexual misconduct you will have 
a pleasing appearance and good marital relations and 
friendships. But if you cause harm by· your sexual 
behaviour, you will be ugly, have poor marriages and an 
unfaithful spouse. 

By speaking the truth and never lying, others will believe 
what you say. But no one will heed or believe your words 
if you always lie. If you refrain from divisive language and 
try to bring people together, your relations with friends 
will always be close. However, if you cause divisions, 
you will accumulate enemies, be the focus of jealousies 
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and have poor relations with others. From speakinJ 
pleasantly and never harshly, others will speak nicely to you. 
But you will only receive abuse and have to hear unplea
santness if you persist in cursing others. If you speak mean
ingfully and never gossip, you yourself will hear meaningful 
things; whereas if you continue to chatter idly, meaningless 
drival is all you will hear. 

lf you are content and never covetous. you \\ill never 
be in want of anything. But if you always covet your 
neighbour's possessions you will become a beggar always in 
want. By having good-will and no malice for others, 
people will treat you nicely and regard you well, whereas 
ill-will only brings you suspicion and harm from others. 
Lastly, if you hold correct, undistorted views, your intelli
gence and wisdom will increase and your mind will be ever 
sharp. However, from clinging to distorted ones you will bo 
narrow-minded, dull-witted and filled with doubts. 

The results of karma can be divided in many ways, such 
as that found in the text. Another way is in terms of the 
delusions motivating your actions. If you act under the 
strong inftuence of pride and arrogance, you will be reborn 
as a god; from jealousy an anti-god; desire a human; closed 
mindedness an animal ; miserliness a hungry ghost ; and 
from anger as a hell creature. Therefore try to eliminate 
the delusions and practise virtuous act.ions in order to 
become liberated from all six realms of cyclic existence or 
sarilsara &.nd ultimately to attain Enlightenment. 

Whatever virtuous actions you do, try to increase 
.and expand them. Whatever non-virtuous or un
'Specified actions you commit, try to eliminate and 
·bring them to a halt. In other words, without being 
confused about what should be abandoned or 
adopted, engaged in or turned away from, break the 
streams of continuity of your non-virtuous actions 
and have the wheel of the virtuous actions of your 
three gateways be without any gaps. This is the 
meaning of Buddha's teachings and the aim of the 



PRELIMINARIES 27 

practices, and you should act accordingly. Therefore
once you have learned in great detail about what 
should be adopted and abandoned with respect to· 
karma and the law of cause and effect, train your
self in this. That is the sixth (preliminary practice): 
the teachings of karma and the law of cause and 
effect.. 



Tire 
Disadvantages of Samsiir11 

After this, if you do not meditate on the disad· 
vantages of sams-a:ra or cyclic existence, you will not 
turn away from compulsive attraction to it, nor will 
you develop thoughts of renunciation. From such 
a situation, experiences and insight will not dawn in 
your mind-stream. Because you will be depriving 
yourself of your share of such dawnings, you must 
meditate on the suffering of sams-a:ra in order to 
abandm. it. 

In connection with this, if sentient beings are 
reborn as hell creatures, they have such sufferings as 
those of the eight hot hells, the eight cold hells, the 
neighbouring hells and occasional hells. Hungry 
ghosts have hunger and thirst. Animals have being 
killed and slaughtered. Humans have birth, old age, 
sickness and death. Gods have falling from their 
state and their consciousness being transferred. Anti
gods have quarrelling and fighting. Such are the 
sufferings peculiar to the six states of rebirth. 

Moreover, the obvious suffering you experience is 
the suffering of misery. That which appears to be 
pleasure is the suffering of change. That which has 
a neutral feeling-tone is the all-pervasive suffering. 
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Because you are uninterruptedly harmed by this last 
one, it does not matter which state of samc;ara you 
are in. Even if you have attained the position of a 
universal cakra-emperor, Brahma or Indra and so
forth, you have not•transcended suffering. Therefore, 
with the conviction that sams-a:ra is like a prison, a 
deep pit or a mass of flames, you should from now 
on continually, as much as possible, seek a method 
for becoming liberated from it. 

Samslira means "to circle.,, in other words to revolve
continually through the cycle of birth, sickness, old age, 
death, then rebirth, sickness and so forth. It is propelled 
and perpetuated by ignorance and its mechanism described' 
by the twelve links of interdependent origination. There
arc four methods Qf being born, namely from a womb, an 
egg, beat and moisture and by miraculous transformation. 
These bring you into one of the six rebirth states as a hell· 
creature, hungry ghost, human, anti-god or god. The first 
five are in the Desire Realm and the gods span all Three 
Realms : the Desire, Form and Formless. But no matter 
where and how you arc reborn, there is only suffering. 

Each of the rebirth states bas its own peculiar disadvan
tage as mentioned in the text. The three general sufferings. 
of misery, change and that which is all-pervasive are found 
throughout. The first is the obvious pain of sickness, old 
age and so forth. The suffering of change comes from 
seemingly pleasant things such as delicious foud or a walk in 
the country which can tum into an upset stomach or blisters. 
All-pervasive suffering appears neutral or unobvious to 
ordinary beings, like the sensation of a piece of hair on 
your palm, but is as sharp as a hair in your eye to Aryas 
with bare perception of Voidness. It is the suffering inherent 
in the fact of being born with contaminated aggregates. 
which by their very nature arc like a magnet attracting 
sickness, old age and death. 

Meditating on all these disadvantages of samslira, you 
should develop renunciation or the "state of mind that. 
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wishes to be completely free of all suff~ring. This is the 
Hinayina motivation and with it an understanding of 
Voidness brings you Liberation. But to overcome not only 
the obstacles preventing Liberation, but those blocking 
Omniscience as well, you must go further. In addition 
to renunciation, you must develop an Enlightened 
Motive of Bodhicitta. Seeing that all beings experience the 
sufferings of sarilsara and wish as you do for release from its 
bondage and to attain ultimate happiness, you should strive 
to attain Buddhahood in order to liberate both yourself and 
others. This motive gives the realisation of Voidness the 
added force that will bring you Enlightenment. 

Even if you achieve the Liberation of a Hmayana 
practitioner, which is a state beyond this (sarils'll:ra), 
you have still not attained the state of ultimate 
happiness. Therefore you should try to achieve this 
peerless Enlightenment by all means. For this purpose 
then, with the certainty that all sentient beings with
out exception have been nothing but your mothers 
and fathers, beginninglessly kind, you should develop 
an unhypocritical Enlightened Motive of Bodhicitta, 
thinking, "I shall definitely work to place them all in 
the peerless bliss of complete and perfect Enlighten
ment." That is the seventh (preliminary practice) : 
making efforts in this (direction). 



Tl1e Precio1ts HuJnanBebirtl• 

The working basis for practising like this hstie 
precious human body. Because it is very difficult to 
obtain, you should not Jet yourself come under the 
sway of indifference or laziness, but should totally 
involve yourself in the practices. If when your fully 
endowed human body is snatched away by the de
mons of death and impermanen~e, you have to go 
empty-handed, then what will you do ? Because this 
precious human form is difficult to obtain and easily 
lost, you should try to make your attainment of a 
fu]]y endowed one purposeful at all times and in all 
situations. To make efforts in this is the eighth 
(preliminary practice). 

A human form fully endowed with all the liberties and 
opportunities to study and practise the Dharma is extremely 
rare and precious. It is the vehicle through which you will 
attain Enlightenment or, if you arc not careful, a lower 
rebirth. Its causes arc your collections of merit and insight, 
particularly morality, as well as prayers for such a rebirth 
state. Santideva has said that its attainment is as rare as 
the odds for a blind turtle living on the bottom of an ocean 
and rising to the surface only once every hundred years to 
surface at just the spot where it would put its neck through 
a golden yoke that is floating about blown by the winds. In 
this analogy, the turtle is sentient beings, being blind is their 
ignorance, being on the bottom of the ocean is the lower 
rebirth states, coming to the surface is being reborn, the 
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golden yoke is a precious human rebirth and its being blown 
by the winds is the vicissitudes of karma. 

From the point of view of numbers as well, a human 
birth is rare. It is said that the number of hell creatures 
equals the grains of sand in the desert, hungry ghosts the 
dust particles in the air, animals the stars at night and 
humans the number of stars seen during the day. Ir you 
consider how it is possible to take a census of the number or 
people in a state, but impossible to count the animals, in
sects and microbes there, you will gain an appreciation of 
this. Furthermore, out of the world population, those with 
a kind heart are even rarer and, of those, the ones who have 
the liberty, opportunity and inclination to follow the Dharma 
are practically unheard of. 

Therefore, having attained a precious human rebirth, 
do not waste it, for death will c.lme all too soon. Do not 
be like a sea expedition going out for treasure and returning 
empty-banded. Without regard for temporary pleasures, 
practise the Dharma and gain ultimate and lastina happiness. 



Tl1e Carlslrl Condition for 
Srtceess 

Of the four conditions for successful practice, 
the causal one is making an effort to train your 
mind-stream with (thoughts of) impermanence and 
to develop renunciation. Furthermore. it is to turn 
away from compulsive attraction by seeing the 
(unsatisfactory) quality of all things of samsara with 
respect to yourself and to things in general. That 
is the ninth (preliminary practice). 

Just as the causal conditions for a visual cognition are 
the elements of earth, water, fire, energy-wind and space of 
the object and of the cognitive base of the eye, likewise these 
common preliminaries are the building blocks of medita
tional practiee. 



Tl1e llain Condition 

You should devote yourself to a perfect spiritual 
master such as the Guru who is a personality of the 
lineage, the Guru which is the words of the Buddha, 
the Guru which is ultimate reality, the Guru 
which is an imputation on an appearance and so 
forth. Then you must practise in whichever way he 
orally instructs you. Because being cared for by a 
perfect master is the main condition (for success), 
you should devote yourself in this way. That is the 
tenth (preliminary practice). 

The main condition for a visual cognition is the cogni
tive power of the eye. Likewise through the power of your 
devotion you will be able to realise all insights. 



The Objeetive Condition 

You must cut off completely all sectarian, biased 
feeJings since (all the schools of tenets and lineages) 
are established by imputation and mental labelling 
and are conventionalities (for leading disciples to 
Enlightenment). You must develop the certainty 
that they are all non-contradictory and from each 
you can come to the natural, especially distinguished, 
primordial nature of reality, the abiding state of all 
things. As this is the objective condition for being 
undeceived about what is to be meditated upon, 
you must become certain like this. That is the 
eleventh (preliminary practice). 

All the different schools of theories expounded in India 
and Tibet derive from Sakyamuni Buddha and are expres
sions of his skilful means to lead disciples of varying disposi
tions to the realisation of ultimate reality. They are different 
ways of explaining the same thing and, being merely words, 
are established as schools by people's mentally. labelling them 
as such. None are in conflict. Just as a visual form is the 
objective condition for a visual cognition, so is your non
sectarian understanding of the true nature of the mind for 
successful practice. 



Tl1e l•••medutte Condition . 

i~ot only must you make sincere effort from your 
heart with a state of mind in which you are free from 
compulsive attachment to meditation, you must also 
not have any sign whatsoever of expectations or 
worries such as thinking, "If I meditate now or in 
the future or have done so in the past this is worth 
while, but if not I am worthless.'' Because being 
free from expectations and worries is the immediate 
condition (for success), you must practise in a state 
of mind that is uncontrived. That is the twelfth 
(preliminary practice). 

The immediately preceding moment of conaciouaoesa ia 
. the immediate condition for a visual cognition, providing the 
continuity of its awareness. The above state of mind has 
a similar function in Mah!mudrl meditation. 

This concludes the preliminaries. 



Part Two: 

JJIENTAL QIJIESCENCE 
JJIEIJITATION 





Tire Esse1rtial Postures of 
Bodg and JJii,., 

The actual body of the practice is divided in to 
two: mental quiescence meditation (samatha, zhi-na.) 
and penetrative insight meditation (vipa5yana, 
lhag-t'ong) The first is as follows. 

In general there are many methods for develop
ing single-minded concentration (samadhi, ting-nge
dzin), but if you know one essential method, then 
hindrances and interferences will not come about and 
you will develop effortlessly the experiences and 
insights into primordial, pristine awareness, free from 
any faults with respect to mental quiescence and 
penetrative insight. 

The teachings of the meditative ·posture of 
Vairocana are a method for developing single-minded 
concentration for the development and completing 
stages of anuttarayoga tantra, and an effortless non
conceptual experience of bliss and clarity. There· 
fore beginners should rely on this essential point 
about the bodily posture. 

For this, in order to control the downward
going energy, your legs should be either in the vajra
position or in the cross-legged posture of ordinary 
beings. In order to place the energy-winds of the 
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solid element of the body into the central energy
channel, straighten your spine like the end of a spear. 
In order to induce the energy-winds of the liquid 
element into the central channel, place your har.ds 
in the equipoise meditation posture and hold them 
beneath your navel, and also raise both your 
shoulders back and even. To induce the energy
winds of the heat element into the central channel. 
keep your neck slightly bent like a hook. To ir.duce 
the energy-wind of the gaseous element into tl:e 
centr~l ch~nnel, have your eyes neither wide-open 
nor shut tight, but gazing at a point straight ahe:~d 
from the tip of your nose. Your tongue ar.d lips 
should be in their normal, relaxed cor.dition or you 
may have your tongue touch your upper palate. 

Mental quiescence or calm abiding is a blissful stage of 
single-minded concentration free of thought and devoid of 
the five obstacles of mental dullness, agitation, foggy-minded
ness. sleepiness and staleness. It can be achieved by many 
methods : focusing on an ot-ject, or none, or even <'n a con
ceptual thought such as a visualisation of the Four Noble 

·Truths, in which case free of thought means free of extrane· 
ous thought. It is not at all blank-minded and is essential 
for all practices, especially those of the higheit classification 
of tantra, anuttarayoga. 

According to the tantra teachings, lhe mind and the 
energy-winds upon which it rides are inseparable. If the 
energy-winds (priiQa, lung) are properly channeled, the mind 
will be focused ; but when they run wild lhrn thoughts do 
likewise. These \\ inds run through energy-channels (naqi, 
tza), the main ones being the central, right and left ones 
parallel to and slightly in front of the spine. Normally the 
winds pass l\nly through the right and left ones, and in this 
way act as the vehicle for deluded thoughts. Such delusions 
are stopped, however, when the energy-winds carrying them 
are no longer available, having been channelised and central-
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· · ised into the central energy-channel. Therefore if your rough 
b0dy is straight and in the correct posture, your energy~ 
channels will also be in a proper position. Then the energy
winds can flow freely through them and, when properly 
channeled, your mind will be fully focmed. For this reason 
the bodily posture of Vairocana is esaential. 

There are various classifications of energy-winds. Accor~ 
ding to the "Six Yogas of NAropa", there are five major 
ones : (I) downward-going, controlling the discharge and 
retention of wastes in the lower orifices, (2) upward-going, 
controlling swallowing, speaking and other activities of the 
throat, (3) life-sustaining, maintaining the spark of life, 
(4) equalising, for digestion and separation of wastes and 
(5) all·pervading, handling all motor activities. Another 
classification is of the energy-winds associated with each of the 
bodily elements of earth, water, fire, energy-wind and space. 
In this text, both systems are mixed and the various parts of 
Vairocana's posture deal with channelising assorted ones 
of them. 

The vajra-position is with both legs crossed, the feet 
resting on the opposite calves or thighs. The equipoise 
meditation posture of the hands is with them in your lap, 
palms facing upwards, left hand beneath the right with 
thumbs upright and touching. It is helpful to bave a cushion 
beneath your backside. 

With your body in this essential posture, the 
many advantages of a non-conceptual state and so 
forth will come about once you have naturally 
cleansed yourself of your tendency to follow trains of 
thought. But even if you merely hold your body in 
this essential posture, your body and mind will 
become blissful and tranquil. Therefore holding 
yourself neither too tightly nor too tensely, first 
expel a little air and then maintain your breathing in 
an unforced manner. 

When expelling air, feel that you are exhaling faults 
and distractions. Practise first some breath awareness and 
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when you arc calm, there is no need to focus on your 
breath any longer. 

Refresh your memory a little about the prelimi
naries and then do not give any heed to {thoughts of) 
your past activities or think about what you will do 
in the future or what you are doing here. Place your 
mind, without (consciously) adopting or abandon
ing, in a fluid, natural state of being here and 
now, in which you are not manufacturing your 
ordinary, usual types of cognitions about the present 
moment. By doing this, your mind becomes pliable 
and you can develop single-minded concentration. 
Because these essential postures of the body and 
mind are the foundation stone for meditation, you 
should exert an effort in them. That is the first 
point (for mental quiescence meditation). 



l!ocusi,•g on a Visual Object: 

If you are unable to settle your mind in this· 
state, you should focus by looking at an external. 
object such as either a stick, a pebble, a Buddha 
statue, a flame of a butter lamp, the sky and so· 
forth, whatever suits you. Do not think about such 
things as the colour or shape of the object which is. 
the basis of your meditation. Rather place your 
attention single-mindedly without any wandering on 
merely the object itself and abandon having your 
mind being either too tight or too sloppy. Cut off 
completely any extraneous train of thought. 

If your mind is too tense, you will experience anxiety 
and frustration, if too loose mental dullness, foggy-minded
ness and sleepiness. Like the strings of a lute, your mind. 
should be tuned just right without any distortion. 

The process of settling the mind on a visual object is. 
like trying to see a stone on the bottom of a glass of muddy. 
turbulent water. Without worrying about the colour or· 
shape of the stone, you will see it clearly when the mud 
subsides. Likewise when your thoughts subside you will be 
left with a clear view of your object. Therefore look at 
objects as a small child would without any mental chatter or· 
commer~tary. 

If you can focus without any conceptual thoughts or· 
ideas, this is good. But should they arise, do not follow 
them out. Just Jet them pass and they will disappear. If· 
you allow a thought to grow into a train of thought, it wm. 
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be an obstacle to your meditation. You must realise that 
thoughts are the play of the mind, like ripples on water and 
li£ht on leaves. They naturally dissolve. 

You can also focus in front of you on either a 
written or visualised white syllable 0 M, red Af-!
and hlue HUM, which are the nature of the body, 
speech ard mind of all the Buddhas, or on white, 
red and blue dots, whichever suits you. In short, 
you should aim ar.d fix your mind single-pointedly 
to whatever type of visual form suits it and 
gives it pleasure to hold. If you try to settle 
your mird on something that it finds uncomfortable 
to fix on or which your intellect cannot grasp, 
then when you try to make it go (to this object), it 
will ignore it. Having no interest (in this object), 
it will fix on something extraneous. 

You should cut off completely aU signs of 
thoughts such HS thinking ''I am meditating" or "I 
am not n~editating" or expectztions to settle your 
mind or worries that you will be unable to settle 
it. Meditate having your mindfulness keep a check 
not to let your mind fix for even an instant on 
something extraneous which it should not be 
meditating on at all. Do this well and let your 
meditation sessions be short and frequent. This is 
important for training your mind to settle single
pointedly with continuing clarity, lucidity and eager
ness. so that it will not repeatedly lose the continuity 
of this state because of becoming tired. 

At ftrst it is important to have short, but Crequenl 
meditation sessions. If you find the meditation blissful and 
s0~thing, you may pursue it for a longer period of time. 
However, if you begin to hecome depressed or bored while 
n~editating, perhaps your sessions are too long. If you are 
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tired, meditation becomes an unpleasant ordeal and you will 
not wish to continue. Therefore gauge yourself accordingly 
and take a break while you are still fresh and wish to con
tinue. That way you will be happy to resume meditation. 
Suppose you have to walk twenty miles. If you go slowly 
and take frequent rests, you will not exhaust yourself and 
will reach your goal. The same is true for meditation. 

If it is comfortable for your mind to take any 
one of these visual objects as its basis or focus for 
meditation, you should choose that one. If you 
wish to take each of these objects in turn, progres
sively, this is permitted. But, if you have taken 
one and find that sufficient, do not feel you have to 
go on to take them all as if going through an 
alphabet primer. In short, having your mind hold 
whichever visual form suits it is the second point 
(for mental quiescence meditation). 



·Otl•er Sensory Objects 

Once you have held such a (visual) object, then 
in progressive order you should take (as your 
object for concentration) a sound which is the 
object of your ear's consciousness, a smell which 
is the object of your nose's, a taste which is the 
object of your tongue's, a tactile sensation which 
is the object of your body's and so forth. For this, 
as far as sounds, smells and so forth go, you should . 
·direct your mind at merely an outstanding sound or 
a strong odour and hold it with the hook of your 
mindfulness not letting (your mind) wander astray. 
Except for letting your mind settle to its own level, 
you should not make any judgments whatsoever 
about the quality, quantity and so forth (of your 
{)bject). 

Thus whatever situation you happen to bo in, usc it to 
help develop mental quiescence. If where you are meditating 
is noisy or someone is playing the radio, focus on the pure 
audial sensation of it without judgments, reactions or 
identifying the sound. For touch, you can focus on the feel 
of your clothing next to your skin. It is not necessary to 
eat something during meditation to focus on tastes. You 
can do this while taking your meals. Simply remain 
d~tached and follow the instructions as before. 

When your mind has been holding whatever it 
has, you should break your session while you still 



MI!NTAL (JUIESCENCB MEDITATION 41 

have full clarity and then take a rest. This way you 
will not become bored. In-between sessions do not 
let the rope of your mindfulness break. As for how 
to look, you should be directed on what is in front 
of your nose. As for your body and speech, whether 
you are walking or sitting, talking or speaking, do 
these neither too strongly nor too much. As for 
your mind, try to cut the stream of your conceptual 
thoughts and mental chatter. By stages like this, 
you will build up the habit of single-mindedness. 
That is the third point (for mental quiescence 
meditation). 

Therefore, if you lessen your activities, your mind will 
naturally quiets down. If you are constantly busy, it i1 
more difficult to focus the mind since you will be worrying 
about many things at once and become easily scattered or 
mentally exhausted. 



El;,,,;,,,,t;,,g Ale••tlll 
B••ll11ess ''''d Agitation 

Furthermore, to eliminate such faults as mental 
dullness and agitation, you should visualise at the 
middle ot your brow a dot the size of a pea, white, 
shining, lustrous, spherical and extremely clear, and 
direct your mind towards it. Sometimes you 
should direct your mind towards a black, lustrous, 
spherical dot the size of a pea at the point in front 
o1 you where your folded legs touch your seat. For 
mental dullness you should direct your attention to 
the white one and your way of looking should be 
as if into space. Your body should be in a breezy 
place and you should splash your face with running 
water. Wear thin clothes and follow a light diet. 
Do not sit near fire nor in the sun. If you have 
mental agitation and your mind proceeds in many 
(directions), the visualisation and way of looking 
should be directed to the black dot. As for your 
activities, keep warm, do exercise and eat heavy, 
nutritious food. 

Mental dullness and agitation are the greatest obstacles 
to mental quiescence. With dullness, your mind either has 
no clarity or, if it does, you are in a daze. To perk yourself 
up, visualise a white dot at your brow and thus bend your 
mind upwards. The effectiveness of the colour white for 
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eliminating dullness can be illustrated by putting a white 
cloth in front of your eyes. The while colour being the 
image on your mind awakens you a little and your mind 
naturally becomes brighter. Furthermore, if you stay in the 
sun or in a warm, stuffy place you will inevitably becomct 
drowsy and dull. Therefore stay where it is cool and breezy 
and you will be fresher. Also diet is extremely important. 
Light food makes the mind similarly light. 

With agitation, on the other hand, you are ovor-exclted 
add your mind cannot stay where you wish to place it. Even 
'fit maintains a hold on an object, part of it starts to wander 
astray. Visualising a black dot by your seat bends the mind 
downwards and the sombre colour naturally makes your 
mind more subdued. If you are very fidgety, physical 
exercise will tire you and cause your mind to wander less. 
Much agitation is due to the energy-winds being too light 
and active. Therefore a heavy, fatty diet will weight down 
these winds and ·make you less flighty. 

Thus for a properly balance'\ meditation it is important 
to look after your body. Your mind rides on the energy
winds through the energy-channels of your subtle body. For 
these to flow properly depends on the condition of your 
rough physical body. Therefore a sound body and mind arct 
interdependent. 

If you have neither mental dullness nor agitation~ 
direct your eyes and mind to either a small blue dot 
or an actual (small blue) object (on the ground) at 
the distance in front of you of the end of your 
shadow (or about an arrow's length away). With 
respect to these, first you should think, "The dot 
and so forth I am supposed to meditate on is like 
this," and then you should simply project your 
mind out to it. If after this (the visualised object) 
is clear, this is best. But even if it is not cJear, you 
should merely think that there is an object like this 
and then make that the focus of your attention. 
Then without making any analysis or minute enquiry 
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about it, let your mind reach its level and naturally 
settle on it without any wandering. 

The blue of a clear, dustless autumn sky is a neutral 
colour that neither uplifts nor subdues the mind. It is 
beneficial to have both mental placement and clarity with 
respect to this dot, but if you have only placement this is 
enough. With sufficient concentration. clarity will come 
automatically. 

While you still have full clarity, break your 
session and then continue meditating later. In other 
words, have short and frequent sessions. Holding 
your mind (like this) is the fourth point (for mental 
quiescence meditation) . 



Fot!using on No Objet!t 

As for directing your mind on no basis or 
object, you should stare blankly into space straight 
in front of you with opened eyes and not direct 
your mind at any object whatsoever. 

Space. like the nature of the mind, is a permanent, 
unconditioned phenomenon not dependent on causes or 
circumstances. Therefore staring into space before you is a 
method of approach for meditation on the mind itself. 

This meditation is also similar to those done in 
anuttarayoga tantra practices concerning the death process. 
Normally consciousness relies on all the bodily elements as 
its basis. During the death process. however. the elements 
as bases progressively fail and consciousness relies on less 
and less of them. This is figuratively described as the 
elements dissolving one into each other. First the earth or 
solid element fails and consciousness can no longer rely on 

· it. Then the same happens with the water or liquid. fire or 
heat and energy-wind or gaseous elements. Finally. the finest 
level of consciousness, relying only on space. is left alone. 
inseparable from the finest level of life-sustaining energy. 
This is what experiences the Clear Light of death and 
passes into the in-between or "bardo•• ·state and on into 
your next rebirth. Thus meditation on the mind with no 
object is similar to the tantric ones of taking the Dharma
kaya as a pathway for death, in which you simulate in 
meditation the dissolution process of death and focus finally 
on the space-like mind itself in the Dharmakiiya Clear Light 
experience. 
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Meditation on no object should not be confused with 
blank-mindedness in which you are completely dull as if in a 
stupor or a faint. It is extremely alert, mindful and clear. 
but as in the Clear Light death meditations, without any 
object or thoughts. 

Without letting your mind think about anything, 
do not allow even the slightest mental wandering. 
Do not direct your mind to (thoughts of) what 
qualities this state has or does not have, or the past 
or the future. Post your mindfulness as a spy to 
check with great diligence that you do not wander 
astray, and then relax. In other words place yourself 
in a tranquil, uncontrived state of being here and 
now. 

Do not wander for even an instant. Be as 
(attentive as) when threading a needle. Do not let 
you mind be turbulent, rather have it be like an 
ocean without any waves. Do not self-consciously 
try to accomplish anything, rather fix your mind like 
an eagle soaring. Be completely free from all 
expectations and worries. 

When you have no mental wandering, thoughts 
will no( come. But when mental wandering occurs, 
then because your thoughts will come one after the 
other, try to recognise them for what they are as 
soon as they arise. In other words, stare right 
at them and then fix your mind as before. No 
matter what thoughts arise in this way, just 
recognise them for what they are. Place your 
attention right on them without thinking anything 
like "I must block them" or "I have succeeded (in 
blocking them)", or feeling happy or unhappy. Just 
look at them with the eye of discriminating aware
ness. Take the thought itself as the basis or 
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object for your mind to hold and then fix upon it. 
Train your mind not to fall into either too tense or 
too loose a state. That is the fifth point (for mental 
quiescence meditation) 

When you begin to meditate, it may &eem that your 
thoughts are · increasing. This is not so, for you arc 
merely becoming more aware of the amount of mental 
traffic that passes through your mind. 

The mind and its thoughts arc neither the same nor 
different. If they were one, there would be no way to quiet 
or eliminate thoughts. If they were different and separable, 
you could have thoughts without a mind. Thoughts are the 
temporary play of the mind. The mind is clear and pure 
without any specific qualities, like a mirror. Thoughts are like 
tbCJ hnages on that mirror; they Cllnnot be separated from it, 
nor ftre they the same as it. 

Thoughts arc the result of confusion about tlte true 
nature of reality, an~ there are many different kinds. Coarse 
or rough thoughts arc easy to identify. For instance, if 
you arc meditating on a cup, and tho thought arises that 
you want a drink of tea and then you call someone to fetch 
jt for yoq, this is a ~oarsc ~\lgbt. I\ fine or subtl~ tho.ught 
WCJ\Ild be tllinking, "This is A ct~p" or "It is made of white 
J>orcelaip", or identifyillJ tho sopod of a radio while trying 
to focus on the cup. But whatever type of thought arises, 
identify it for what it is. Recognise that it is merely a 
thought, the play of the mind like an image. on a mirror, 
and without grasping at it let it pass. Have your thoughts 
~ntinually dissolve like a parade of characters marching 
a~ross " st11ge without any ever standing still. 

If you think that a little thought does not matter, this 
is a poor attitude. Forest fires grow from a small llamc. 
Likewise from the small thought "This is a tea cup", if you 
dwell on it you will soon be in the kitchen brewing tea 
having completely dis~rded your meditation. Just look at 
the thought, without following it out, and it will Di\turaUy 
di&s<>lve. Tberc is nothing else it cpn do. 



Focusi11g on tl1e Breath and 
tl1e Tl1ree Stages of Settling 
tire .llintl 

As a method to hold the mind, you can direct it 
on the breath as its basis or object. Hold your 
breath with vase-breathing practice and fix your 
mind single-pointedly on it without any mental 
wandering. If you cannot hold your breath in the 
vase-breath manner, you should take as your object 
such things as the counting of your breath. Count 
your inhaling, exlialing and holding of your breath. 
Count at first up to twenty-one rounds and then 
gradually extend it to a hundred. Direct your mind 
to your nostrils and hold your attention on count
ing your breaths without letting your mind wander 
elsewhere. 

But if you can hold your breath while (your 
body is) filled (with air) and then release it (with 
the vase-breathing technique), you should first 
expel all the air (from your lungs) three times and 
then breath in as much air as you can. Force it 
down beneath the navel and when you can no longer 
hold it, release it and exhale. Do this again and 
again ar.d do not let your mind wander to anything 
other than this. 
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Focusing on the breath is another effective way to 
aettle the mind. As mentioned above. the mind rides on 
the energy-winds or breath. Therefore if there is much 
turbulent breathing, there are many disturbing thoughts. 
If your breathing is relaxed, quiet or held, so will be your 
mind. 

There are several types of breathing. Even or normal 
breathing is the type you have when neither sick nor 
excited. Intermediate is when you inhale and slightly hold 
your breath. Vase-like breathing is when you inhale. contract 
your sphincters and hold your upper and lower breatha 
brought together. 

This last type has several divisions depending on where 
the breaths are held. The large vase-breath is held betweea 
the throat and navel centres, the intermediate between the 
heart and navel, and the small at the navel. Internal vase
breathing is held inside. while external on the exhale. In 
general, vase-like breathing has four defining characteristics : 
(1) held breath, (2) extended abdomen, (3) the ability for the 
breath to leak either out of your pores or into the central 
energy-channel and (4) the ability for the breath to be shot 
out of the top of the head through the central energy-channel 
once it has been held for a very long time. 

·Vase-breathing is a very advanced and potentially 
dangerous practice. Your Guru will normally teach it to 
you ooly after you have completed the extraordinary preli
minaries of 100,000 prostrations and so forth. If you 
tamper incorrectly with your breathing, you can throw your 
energy systems into imbalance. causing much nervousness. 
frustration of energy and wild thought-pat terns •. 

If mental dullness or agitation occur. exert effort 
in the methods to eliminate them in stages. If you 
cannot settle your mind on any of these types 
of objects enumerated, then take any other 
kind of object for meditation that suits you. 
Personality types are not all the same. Some people 
hear the teachings just two or three times and 
then are able to develop a settling of their mind. 
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Some are unable to develop this even though 
they meditate a great deal. But if you nourish it 
and do not give up out of slothfulness, ft is 
impossible for you not to develop it. But it is 
necessary to have an experienced Guru to dispel 
your problems, induce your success and so forth. 

Nourishing (your meditation) in this way, (you 
pass through) three stages of settling your mind. 
The first is like a steep mountain waterfall. Your 
thoughts are coarse and many. On the second, 
your coarse thoughts set (like the sun). Although 
occasionally some thoughts will suddenly occur, you 
recognise them for what they are and as soon as 
you do so, they subside by themselves. The 
steam of your meditation flows on gently and 
steadily like a mighty river. Finally all your 
thoughts, both coarse and subtle, set (like the sun) 
and you settle in equipoise intQ a non-i;onceptual 
state. 

This third stage is also rofemd to as tho river bavina 
merged into the oc:can or tho child reunitjng with his mother 
after a long separation. Your tboughtJ arc the river or child 
and the mind the ocean or mother. AU turbulence and 
uneasiness have been settled, all murkiness stilled and you 
are in a perfect, pristine state. A more elaborate de~ription 
of nine stages of settling the mind is found in tho works of 
Asanga and KamalaSila. There the di5eussion it found of 
the eight composing mental faculties to eliminate the five 
deterrents to concentration, as well as explanations Qf 
the four types of attention and six mental powers used to 
progress through the nine stages. Atthough such an outline 
can be applied here, this present work docs not include s~h 
detail. 

Because it is possible to have such a settling of 
the mind into a non-cQnceptual state of bliss and 
clarity in which your mind js in equipoise, alert, 
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vivid, pristine and pure, you should enhance your 
enthusiastic perseverance until you attain such a 
settling. Even after you have reached such a state, 
you must practise so that its continuity will not be 
broken. That is the sixth point (for mental quiescence 
.meditation). 



Elin1inating Hlentol 
Tigl1tness and Looseness 

If you have not reached this third stage or 
settling the mind, you must further enhance your 
enthusiastic perseverance. This you should do
through the three techniques of tightening (your 
mental grip), relaxing it and meditating while
being turned away (from both these necessities). 

For tightening (your mental grip if it is too
loose), you should sit in the essential bodily position, 
look in the proper way and take control of your 
cognitions. In other words, tighten .up your 
meditation with discipline. Do not let your mind 
wander for even an instant. Be as if walking 
across a single-planked bridge. Draw your mind. 
tight and perk it up so that it is vibrant (like a 
be11) but without thinking, "This is the object I 
should be meditating on." Do not let your mind 
wander for even a moment and make your meditation 
sessions short and frequent. . 

For relaxing (your mental grip if it is too tight), 
do exercises and then (sit) looking in the proper· 
way. 

If you are tense, nervous and over-agitated, prostration. 
and circumambulation of religious sites are recommended. 
This is a beneficial way to harness and use your excess. 
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energy. Afterwards when you are physically tired and sit 
back down in meditatioQ, your mind as well as your body 
will relax and you will have less mental disturbance. 

Do not direct your mind at any object, rather let 
your mind relax itself and loosen down to its natural· 
state, uncontrived, unself-conscious, not anxiously 
caring. Just place it on whatever · comes up. Let 
it. becQJUO tranquil and relaxed. It· will reach its 
own le;v~tin equipoise. Do not try to accomplish 
a~;Y.*ing or ~xert yourself. Relax like a baby with 
a full.Jtomach or a pile of straw when the rope
~ying lt .. has been cut. Then fix your mind and 
have your mindfulness be in the ever-present 
IDO~ent so that you do not wander at all from this. 
state. 

Except for this, there is nothing to meditate
upon. Just place your mind in its natural state and 
if your meditation sessions are short, lengthen them 
slightly. Settle in a resplendent state of mind, and 
if it dissolves take a rest. But even inbetween 
meditation sessions, have your mindfulness keep a 
careful check. 

When meditating while turned away (from the 
necessity either to tighten or relax your mental grip), 
there will be times when you have no mental 
wandering and then thoughts will not cpme. But 
when your mind wanders or many thoughts arise 
due to some fleeting circumstances, if you try to get 
rid of them, you will not be able. Just look right 
at them kindly and think, "Wherever you are going, 
just go !"and thus you will intrude (and sever) the 
train of their going. Then one mor~ will adse, 
a second will arise-recognise them for what they 
are. Do not even try to get rid of or abandon 



them, and do not follow them out. DQ not be 
happy if your mind is settled or unhappy if it is 
running. Do not worry about your meditation not 
happening or have expectations and hopes that it 
will be good. Without any expectations or worrios, 
have your mind take hold of the thought itself as ita 
basis (for attention). 

You will never bo able to reach a non-oonceptual 
-state by blocking conceptual thoughts. Tako these 
very thoughts themselves as your object and focus 
right on them. Conceptual thoughts dissolve by 
themselves. When they clear away, a non-conceptual 
state will dawn. Therefore practise like that. 
That is the seventh point (for mental quiescence 
meditation). 



The AetiUII St•te ol Ment•l 
Quiescence •nil tl1e Tl1ree 
Boons 

Next is the way to develop the (actual) state or· 
mental quiescence and being made to recognise (its 
nature). According to its definition, mental 
quiescence is a state in which your mind is quieted 
of all mental wandering, be it thoughts or grasping. 
at defining characteristics. It is a placement of the· 
mind in single-pointed concentration on the non· 
conceptual nature of things and is free of mentaL 
dullness, agitation and foggy·mindedoess. Previously 
this had been attained with effort, but now it does 
not rely on any effort. It comes about easily and is 
blissful, expansively roomy and flexibly fluid. Even 
when you arise from meditation, your mind does. 
not alter at all. No matter where it goes, it comes
back and rests in this very state. 

Just as a pigeon released from a boat in mid-ocean can· 
do nothing but return to its ship, your mind. no matter how 
much activity it has, can only return to its settled state once 
you have achieved mental quiescence. 

When you are walking, sitting, or whatever, your 
cognitions are at a leisurely pace, your mind is 
stable, relaxed, at ease, alert, clearly reflecting what
ever appears, not garrishly sparkling, but more toned 
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down. Because your cognitions are not sticky with 
respect to their objects, they do not grasp at all 
their details and thus your mind does not indulge 
itself in mental wandering. 

At all times your mind should be stable like Mount 
Meru and clear like a mirror able to reflect anything. You 
should not be excited or inquisitively looking everywhere. 
If you focus too minutely on details. your mind will spin and 
become overwhelmed with thoughts. Be subdued and just 
let all thoughts and appearances pass through your mind 
without grasping onto them. If you are walking down a 
busy street and even should a dancing girl happen to bo 
performing on the side of the road, just let her image pass 
through your awareness without Jetting your attention 
become glued to her. To be able always to maintain your 
mental composure is a sign of mental quiescen.ce. 

There are three equal boons you receive (in this 
-state)-bliss, clarity and (bare) non-conceptuality. 
Depending on which is in a greater proportion, many 
things can occur such as the boon of heightened 
vision, the boon of heightened hearing, extra
sensory perception and even extra-physical powers. 
There are the ten signs (of single-minded concentra
tion) and so forth. Any of these may happen when 
your mental quiescence is faultless, and such things 
will develop on your mind-stream · like this. These 
are the foundation that will give rise to all benefits 
such as those deriving from penetrative insight. 

So at this point, whether you have physical 
sickness, mental suffering, good or bad dreams, 
extra-sensory or extra-physical experiences, boons 
such as bliss, clarity or bare non-conceptuality
no matter what happens, good or bad-do not be 
attached or compulsively attracted. For sure they 
have no essence at all, so do not indulge yourself with 
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any thoughts of happiness or depression about them. 
If you are obsessed with these boons, they will only 
serve as a root for sams-ara, making you circle into 
one of the Three Realms. They cannot liberate you 
from cyclic existence. Even non-Buddhists have such 
accomplishments (as these boons), but they are of 
no benefit to them. 

Extra-sensory and extra-physical experiec.ces are a 
side product of single-minded concentration and mental 
quiescence. Even non-Buddhists attain them through various 
meditational techniques. In themselves, they are of no 
consequence unless used as a means for benefiting others. 

The boon experiences of bliss, clarity and bare non· 
conceptuality are the field from which the crop of penetrative 
insight into their Voidness arises. To be obsessed with any 
of them, not realising their Voidness, leads to a rebirth in 
samsara as a god. Being born as a god in the Desire Realm 
comes from attachment to the boon of bliss, in the Form 
Realm from clarity and in the Formless from compulsive 
desire for bareness. 

In short, if you are obsessed with and attached 
to whatever experiences and insights you have, you 
will destroy them. Be detached from them and 
remain steadily in a non-compulsive state of being 
unattracted. With enthusiastic perseverance, pull 
yourself out of restrictive laziness. If you meditate 
while increasing your tolerance for hardships, you 
will reap benefits beyond all imagination. 

Be like Je-tziin Mi-la rl-pa who meditated in high 
mountain caves for twelve years eating only nettles. Do not 
give up if your food runs out or your bed is too hard. Like 
lifting yourself out of a box, uplift yourself from making 
excuses for not practising. With perseverance you will reach 

. · Enlightenment. 

Therefore you must study about this (with a teacher). 
As both the Guru and disciple must not make any 
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mistakes about the actual boons, comprehension {o( 
the instructions), meditational insights and the way to 
develop (mental quiescence}. make sure to recognise 
and know them with certainty. 

The main thing is not to have any compulsive 
attraction to sensory objects and to have uncon
trived admiration and loving respect for your Guru. 
Cultivate an Enlightened Motive of Bodhicitta with. 
respect to the six types of beings. Have your mind
fulness keep a close check so that you have no
mental wandering. Make short-term plans as if you 
had no time and execute them straight up and down 
like bellows. Accomplish what you begin. Do not 
let yourself come under the sway of polite affecta
tions or the eight worldly feelings. 

The root of all attainments is your Guru-devotion and 
unwavering faith in his instructions. This, combined with. 
the highest motivation of Bodhicitta, will propel you on to· 
become a Buddha. 

As death can come at any moment, do not make long
term fanciful plans such as .. Next year I shall build a bouse: 
and then take a wife. Tbia room will be the nursery. l11. 
have three children and the furniture will be walnut ..... and. 
so forth. Live in the present moment with the aoal of En
lightenment. Whatever you set out to do, such as a acvcn-day
retreat, carry it through to completion. If you give up in. 
the middle, this sets up a very self-defeating pattern. 

Do not let yourself come under the influence of polite· 
affectations such as flattering others for favours or trying to
save face. Be like Je-tziin Mi-la ra-pa who had no servants. 
or masters to worry about. Cast off your bondage to the: 
eight worldly feelings of being pleased when receiving gifts, 
love, attention and so forth, displeased when not, elated. 
when everything is going well, depressed when it is not,. 
delighted when hearing pleasant things, annoyed when not,. 
being happy when praised and upset when abused. 
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All this is very important. If you practise faultlessly 
like this, you will develop experiences and insight 
without any effort. Therefore exert yourself to act 
in this way. That is the eighth point (for mental 
quiescence meditation). 





Looking At tire SettletllJiintl 

The second main topic is penetrative insight 
meditation (vipa§yana). You should sit in the essential 
bodily posture as before. At this point the way of 
looking is extremely important. Your eyes should 
not be blinking, wavering to and fro or changing 
focus, but should be staring intensely with sharp focus 
directly ahead (slightly upwards) at the empty space 
before you. 

In mental quiescence your mind bas become like a clear 
mirror. With penetrative insight you examine the nature or 
this mirror and the images in it. The way of looking is 
slightly different for these two. In mental quiescence your 
eyes should be looking straightforward, relaxed and in focus. 
For penetrative insight look more intensely and slightly 
upwards. This uplifts and sharpens the mind. The differ~ 
ence is like between your arm when it is at ease and when 
flexed. 

Place your mind in a faultlessly settled state of 
equipoise in which it is natural, at its own level, 
uncontrived, unself-conscious, not anxiously caring 
and then make it slightly more intense so that it is 
clear and vivid, and have your mindfulness keep 
an ever-present check so that you have no mental 
wandering. 



70 MAHAMUDRA 

Now look scrupulously at the nature of your mind 
when it is in fun, perfect mental quiescence. By 
nature does it have a colour, a form, a shape 1 Does 
it have an arising, a ceasing, an enduring, or not ? 
Is it outside, inside, or where is it settled ? Aside 
from this settled state, is there another consciou'!
ness separate from it 1 Is it nothing whatsoever, a 
blank emptiness that cannot be identified (as this or 
that) ? Or, in this settled state, is there conscious
ness which although it cannot be identified (as 
this or that) is still a vividness, a pristine purity, a 
resplendence but which just cannot be put into 
words (like a mute person's tasting of sugar) ? The 
nature of this settled mind, is it a total blackness, 
or is it a clear, vivid brightness 'l 

All the crucial (attainments) are in terms of 
what it means by the true abiding nature of the 
reality of this (mind). 

If you realise the true nature of your mind, your Buddha
nature, you have Enlightenment. If confused about it and 
shrouded in the darkness of ignorant:e, you have sams~a 
and bring yourself suffering. 

Therefore (when your Guru questions you about 
your meditation) if you spout forth intellectual ideas 
about it, or parrot descriptions you have heard, or 
use high-falutin Dharma jargon (you do not under
stand), or, because your mind is gripped by the 
eight worldly feelings (and you want to impress 
him), you say you have had fantastic flashes and 
insights when you have not-if you respond like 
this, it is like pulling the wool over your own eyes. 
You are only deceiving yourself. And if you are 
ordained, then you have broken your vow not to 
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lie to your Guru with polite affectations. Therefore 
practise conscientiously. Do not patch up (some 
experience) out of your imagination, but be com
pletely honest and (speak from) the experiences and 
insights that develop within yourself from the force 
of your own meditation. 

Do not worry if what you experience sounds a bit silly. 
If after looking you find that your mind is white, report this 
to your Guru. He will say, for instance, to check if it is 
ever yellow. If you come back and say, "It is yellow," he 
will then say, ••No, actually it is neither." Through such 
honest exchange and interplay, your Guru will be able to 
lead you to recognise the nature of your mind. When you 
look at or examine your mind with incessant questions as 
above, you may not recognise its nature even if you sec it. 
Therefore you must rely on your Guru and be totally 
honest with him, otherwise be oannot help you. What is at 
stake is your liberation from suffering, Enlightenment and 
ability to help others. 

As this is imperative, tighten your awareness and 
look (at your mind). Then take a rest and after
wards have another look. As it is necessary to look 
at the nature of the mind when it is settled, the 
way you should set it throughout all of this is to 
place it in a clear, lucid, shining state like the sun 
free of all clouds. 

Tightening your awareness at this point and 
making an effort to look at its nature is the first 
way for you to be made to recognise (the nature 
of your mind). As this is so, the Guru must 
question and train his disciples in accordance with 
their mental temperaments and capacities. In order 
to tame some, it may be necessary to push and 
question them repeatedly in order to see if they 
have an intellectual understanding, a flash experience, 



72 M,.H.lMUDRA 

an insight or a solid experience, and to make 
them recognise these without mixing in affected 
Dharma jargon. The disciple likewise must exert 
himself in this. That is the first point (for penetra
tive insight meditation) : looking at the nature of the 
(settled) mind. 



Looking 11t tlte Hloving or 
Thinking 1Jii1ttl 

Next, to cut from its root the foundation (of 
ignorance) you must examine thoroughly the 
moving mind or train of thought, and be made to 
·recognise it for what it is. Adopt the bodily posture, 
way of looking and acting as before. Place yourself 
in a state in which you have bliss, clarity and bare 
non-conceptuality-aJI three, and then relax in this 
pristine purity and let a fleeting thought arise all of 
a sudden from this (state), or purposely emanate a 
thought of whatever seems suitable. 

Look at the nature of the cognition that has 
been emanated. Look at it at the time it is 
-emanated. Having looked at the enduring of what 
bas been emanated, does it have a colour, or a shape? 
Is there a place it arose from, a place it endured in, 
a place it ceased into ? What about it ? Is (this 
thought) located outside, or inside the body ? If it 
is inside, i§ it in the centre cf the heart, for instance, 
(in the brain} and so forth '1 Inside, outside, wher
-ever it is, just how does it endure and how is it 
~manated ? Investigate this. 

This mind, is (its nature) a conditioned pheno
menon (arising from causes}, or is it unconditioned? 
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Does it have an arisal. a cessation, a colour, or 
a shape 1 If it does, then what kind does it have~ 
or is it the case that you think it does not (have any 
arisal and so forth) 1 If you say that it cannot be 
thought of as being like this, well then, is there still 
some conscious aspect of it which nevertheless ha~ 
no arisal or cessation and so forth 1 When you look 
at a thought, is it that all thoughts arc a voidness,: 
free from all mental fabrications (of extreme modes. 
of existence), with no arisal or cessation 1 After you 
have looked at a thought, is it that it disappears 
completely, leaving no trace 1 All thoughts that 
occur, is it that they pop up but cannot be identified 
(as being like this or like that) 1 Take a look. Ir 
you say that they pop up but cannot be identified (as 
being like this or like that), then at that very moment 
(when a thought pops up). is there or is there not 
(another) thought to the effect that there is no
identifiable component here 1 

There is no end to the amount of questions to which 
you can subject a thought such as "I saw my friend yester
day." Where is this thought ? Where did it come from ?· 
What is it made of? 1s this thought the same shape as. 
your friend and is the image of your friend the same as 
your friend himself? When this thought passes, docs it leave· 
no trace like a cloud disappearing from the sky, or does it 
leave a footprint like a child walking on the beach 'l If you: 
say this thought has no qualities and cannot be found, then 
what about the thought that thinks that ? If a mute person 
cannot put his thoughts into words, does this <mean he has 
no thoughts ? · 

By interrogating thought like this you can ••question 
it to death". If you are plagued by thieves and you catch 
one and publicly flog him, and then do the same for several' 
more, the thieves will get the idea not to come any more· 
and you will be free of them. The same thing will happen· 
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with your thoughts. Persistent questioning takes the life
out of them and they will not bother to come so often •. 
And when they do, they will be weaker in force and not so 
bold. In this way you will come to see the nature of your 
mind and thoughts. 

After a thought has arisen or you have made 
one come, take a look at it without blocking or 
grasping on to it. Whether it has a happy (feeling) 
to it or an unhappy one, look at the individual 
natures of happy and unhappy (feeling tones). No 
matter how many thoughts you have, look at them. 
When a delusion has arisen strongly, such as one or 
the five poisons (of desire, anger, closed-mindedness, 
pride or jealousy), or you make one arise, take a look 
at it too. Making sure to cut out any exaggerated 
ideas_ you might superimpose from within, look at the 
(deluded) thought itself (such as anger), the object 
of that thought (an image of an enemy) and the 
.immediately preceding thought and check to see, for 
instance, if there is any difference as far as the mind 
(or consciousness aspect of them) is concerned. 

When you see that the nature of thought is a 
bright, clear awareness, then look to see whether 
there is any difference between the bright, cJear 
awareness you saw previously with respect to the 
settled mind and the bright, clear awareness you see 
now with respect to a thought. If you cannot 
decide, then draw the thought back and place 
yourself into a state of clear awareness. 

This is a figure of speech. Thoughts are not like a jack
in-the-box which you can stuff back into your mind. What 
is meant is to cease interrogating the thought and let it 
dissolve. 

When (another) thought all of a sudden comes up 
when you are not looking, then look at its very' 
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nature to see how it in no way adulterates that of 
. your original, normal consciousness. 

When a wave rises and falls, has the ocean basicaUy 
changed? Does a cloud affect the sky ? 

As this is what you must see, look very well. 

In short, when the Guru and disciple working 
together have reached this conclusion based on how 
thoughts arise (in the disciple) and how he under
stands them, then the root has been cut of the 
foundation (of his ignorance) and the true meaning 
has been reached. That is the second point (for 
penetrative insight meditation) : making an effort 
in the methods to look at (the nature of the moving 
mind) so as to see and be made to recognise it for 
-what it is. 



Looking at tl1e Alind 
BeReeting Appearances 
and at tl1e Alind 
in Belatio11 to tl1e Body 

Next, in order to be made to recognise the
inseparability of the mind and appearances, you 
should look (at the mind) when it is reflecting an 
appearance (in a moment of bare perception). With. 
your way of looking and bodily posture as before, 
focus your eyes and attention single-pointedly on a 
specific object, such as a vase, your image in a 
mirror, Mount Meru or any suitable visual form in 
the space (before you). Look at it scrupulously. 
Relax your awareness of it slightly, and then look 
at it again. 

Likewise, look at the nature of a sound that 
is the object of your ears' (consciousness) and see 
if there is any difference (in nature) between a 
pleasant and an unpleasant, or a loud and a soft 
one. Look at the sound of your own voice and 
that of someone else, and so forth. Likewise look 
at a fragrant smell that appears as an object to your 
nose's (consciousness) and at a foul one, at both a 
delicious and an unpalatable taste on your tongue,.. 
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at both a pleasant and an unpleasant, a hot and a 
-cold and at an intensely painful physical sensation on 
your body-look at whatever comes up. At such a 
time, is the appearance something that passes away 
by ceasing to exist ? When reflecting an appearance, 
ar~ the mind and the appearance two separate 
things ? Does the appearance come into the mind 

-(from outside) or is it that when the mind reflects 
·something it goes out and catches hold of an 
.appearance thinking "I am going to reflect it" ? 
Actually, the mind and appearances (on it) are 
inseparable (like a "magic mirror'' and the images on 
it). There is just the resplendence of an appearance 
. .and Voidness, with no (truly existent) object. 

Take a look at the consciousness that is doing 
the looking and at its five types of sense objects, 

-each in turn (first sights, then sounds, smells, tastes 
and tactile sensations). Look to s.ee if there is any 
-difference between these two (namely, consciousness 
and the appearance of its sense objects), and then 
look for what is the difference between an appearance 
that is the object (of a consciousness) and the 
consciousness that has it as its object. When you 
have looked at an object, is it the case that the 

-object is something out there, solid and real ? 
When you close your eyes, does it disappear? When 

you put your hand in front of your eyes, where is the 
clarity of the appearance ? 

If you say it is not, then it seems as though there 
is no difference at all &tween an object (on the one 
side) and the mind (on the other) that can look 
starkly at (this object) without any obstruction but 
which (on its own part) is at ease: does not hold 
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(anything as its object) and in which nothing 
(appears) clearly. If you say it is impossible to 
think that there is no difference between these (two), 
but rather it is the case that the object is something 
.out there, solid and real, then what about the very 
thought that thinks that ? (Is its object something 
.out there?) Take a look at this: 

Likewise, look to see whether the body and the 
mind are the same or different. If they are the 
same (or one thing), then the body which is 
something that arises and ceases and the mind 
which is something permanent (by nature) with no 
arisal or cessation would have to be the same. 

Although your cognitions, like your body, change from 
moment to moment and are thus impermanent, the nature of 
the mind as a clear, void, blissful awareness is something that 
does not change and is permanent in the sense that it does 
not depend on causes or circumstances. The nature of your 
mind does not arise out of nothing when you are born or 
wake up, nor does it cease when you die or fall asleep. 
The awareness is by nature the same regardless of what 
it is aware of. 

And if they are different, then you should be able to 
identify two separate things, the body and the mind 
(totally apart from each other}. But the mind is 
not something that you can pinpoint here (or there). 
It is not (only) at the top of your body or at the 
bottom, it completely pervades it. The fact that you 
can expr.rience feelings (all over), what is that 
due to? 

The body and mind are like something that 
supports and the thing that is supported (like a cup 
and the tea in it). But, if you say that the body is 
outside and the mind inside, (as two separate things) 
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like a man and his clothing, then when it comes t<> 
experiencing feeling, if you think that it is the body 
alone that has feelings, then a corpse would also have 
to have feelings. If you say that the mind (alone) 
has the feelings, then the two (body and mind) 
would have to be dilferent (and unrelated). 

Now the mind is something that cannot be 
killed or in any way affected. If when your body 
is pricked by a thorn your mind feels it, then how 
is this different from the example when you burn 
the clothes worn by someone you burn the person 
who is wearing them too? 

When you prick the body, do you prick the 
mind also? After looking at this thoroughly, you 
must reach a firm decision. 

Namely, you must decide that the body and mind are 
neither the same, nor different. Conventionally they art 
like something that supports and the thing supported, but 
ultimately they are not two inherently existing objects. 
sharing such a relation. 

In connection with this you must also realise that 
whatever feelings arise are like waves and (your 
mind is like) water. Because when you place your 
mind on this realisation you cut through from this 
state to the true meaning of the actual nature of 
reality, you must look (at your mind) like this. 
That is the third point (for penetrative insight 
meditation). 



Lool,i11g at tl1e Settletl anti 
Jflot'iltg Alinds Togetlter 

Once more settle your mind into a state of pure 
clarity and Voidness and look at its nature. Then 
make a thought arise and look at its nature. Look 
to see if the natures of these two-the settled mind 
and the moving mind-are the same or different. 
After looking, if you see that they are different, 
then how are they different ? Do the settled and 
moving minds alternately come up like when you 
have strung thread around two poles and twirl it 
together (to make a string) ? Is the settled mind like 
a field and the moving mind that arises like the crops 
growing in it ? Or are the two of them the same 
like a snake or rope and its coils (in that you 
cannot have a coil separate from the rope)? If so, 
then when the mind is settled without any thought 
arising, is it also moving, and when it is l)loving, is 
it also settled? There is a big difference between 
the moving mind which can think up anything and 
fantasise in endless variety and the settled mind 
which stays without moving. But if you think that 
the two are different in nature, then is the difference 
in terms of colour, shape and so forth ? Is it in 
terms of arisal, endurance and cessation, or of past, 
present and future, or of permanence and imper· 
manence ? Look to see how they are different. 
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When you know· through meditation what 
thoughts truly are, then (you realise that) the nature 
of both the settled and moving minds is nothing but 
the same. The way they arise is by alternating, and 
when it is settled there is nothing that is moving and 
when it is moving there is nothing that is settled. 
like water and waves, it is the mind alone that 
functions and acts. That is all there is to it. When 
you understand that both the settled and moving 
minds are nothing more than a brilliant, clear 
Voidness, then you have a little understanding. 

It is like a mirror, which has the same void clarity 
whether or not it is reflecting an object. 
Now, when you draw a thought in (for interroga

tion) and then place yourself in meditation, is it 
that (the thought) has gone into a clear Voidness, or 
has it disappeared and afterwards in its place is a 
clear Voidness? 

In other words, is it like the darkness of night dissolving 
into the clarity of daylight ? Or is it like the darkness dis
appearing and being replaced by daylight ? 

Or is it that the vivid thought itself is a clear 
Voidness ? If you think that it is like either of the 
former two, you still must make very stong requests 
to your Guru (for his inspiration) and then look 
once more with effort and try to see with certainty 
how things really are. 

The ways of looking at the nature (of the mind) 
can be approached in three styles. 

These ways of looking have been at the settled mind, 
the moving or thinking mind, the mind. reflecting an 
appearance, the mind in relation to the body and both the 
settled .and moving minds together. 

Those who skip ahead develop penetrative insight 
first and then m~ntal quiescence, or sometimes they 
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develop both together at the same time when 
previously they had neither. Those for whom it 
happens at once develop both mental quiescence and 
penetrative insight at the same time by merely being 
taught their descriptions. This is due to the power 
of their previous training. 

This refers to instincts from former lifetimes as is the 
case with Incarnate Lamas (Tulkus). 

Those who progress gradually develop these in stages. 
Here (the explanation has been given) in accordance 
with this latter type of person's approach and it 
must be taught after assessing the way in which the 
disciple has his experiences. 

When looking, you must place yourself in a state 
of clarity without any grasping, like a small child 
looking (at the paintings of deities) in a temple. 
Exert yourself with great enthusiasm to look in this 
way and abandon laziness. Turn away from your 
compulsive obsessions and have no requirements 
(which you feel must be met before you can practise). 
Have a renounced mind and faith, admiration and 
loving respect for your Guru. Make your mind-

. fulness firm so that your mind does not wander and 
practise in an uncontrived state without being 
fettered by expectations or worries. Be interested 
only in your future lives without letting ·yourself go 
after ever-changing worldly concerns. If you make 
an effort to look at the mind (with an Enlightened 

. Motive of Bodhicitta), then it is impossible for you 
not to develop quickly and with certainty the pristine 
awareness of penetrative insight. Therefore decide 
about the settled and moving minds. That is the 
fourth point (for penetrative insight meditation). 



BecotJnising tl1e Nature of 
tlae Settled Alintl 

If you have cultivated looking at the nature (of 
the mind) like this in accordance with the oral 
teachings concerning the mind, there is practically 
no need for (your Guru) to make you recognise (its 
nature). It will reveal itself to you from within. 
Some people, however, do not recognise it even if 
this has happened. Others will have only a dry intel
lectual understanding of it from reading or hearing 
teachings and, although they have developed no expe
rience or insight despite their desire to do so, will say 
they have and describe them in unerring Dharma 
iargon. The Guru must be able to differentiate 
these (types of people) and the disciple on his part 
must practise taking all this to heart. 

After you have examined or looked at the nature of the 
mind and reach~ a decision about it, you must experience·it 
in meditation and recognise the experience in terms of what 
you have previously ascertained. Therefore the Guru is 
essential, for through his interplay and questioning he lead$ 
you to the correct decision about the nature of your mind 
and confirms for you when you have had a true medita
tional experience or insight into it. This is what it means 
for a Guru to make you recognise your mind or, literally, to 
introduce you to it. 

The first way to make beginners recognise the 
n:~ture (of the mind) when they are looking at it (is 
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as follows). Look at the nature of the settled 
mind in the way as was done before. The nature of 
the settled mind is a clear, vivid brilliance, not a
total nothingness. In this settled state there is 
clear, open, resplendent, gently flowing consciousness 
which cannot be identified (as this or that). You 
cannot say that it is like this, that it has a colour, 
a shape and so forth. It cannot be put into 
words or expressed as being like this or that. 
Athough it cannot be identified (as this or that), 
nevertheless pristine, pure, brilliant, resplendent, 
vivid (moments of) consciousness which make 
things clear with no obstruction happen to you (all 
the time). This consciousness is not something that 
previously you did not see, but now you do; or 
previously you did not experience, but now you do ; 
or previously you did not know about, but now 
you do. 

It has always been the case, for the nature of the mind 
is permanent. 

But you must know from the depths of your heart 
that it cannot be pinpointed or said to be like this 
or that. 

If you have only a (dry, smug) intellectual 
understanding that it is a clear, resplendent, 
unidentifiable state of clarity and Voidness, you 
will be unable to make any progress. Therefore 
this wiU not do. But if this (realisation) has dawr.ed 
from within (from your own meditational practice), 
then you have really had penetrative insight into 
the (nature of) the settled mind. Therefore except 
for conscientiously (meditating) starkly on the 
nature (of the mind), there is no way to see it. 
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If (the Guru) introduces you to it prematurely, 
you will be left with only a dry intellectual under
standing and will become jaded. Then no matter 
what other things he may try to explain to you, 
they will only cause harm. Therefore (the Guru) 
must not try to make you recognise (the nature of 
your mind before you are ready to see it). 

If the Guru tries to make you recognise the nature of 
your mind before you have had any meditative experience, 
you will have only an intellectual understanding. Because 
of your smugness and self-satisfaction, you will become 
jaded, lacking all appreciation for the profundity of the 
teachings. Closed-mindedly you will feel you understand 
everything already and therefore will disparage all your 
Guru's further efforts to teach you. Like a stone in water, 
you will not absorb anything be says and thus you will make 
no progress. Therefore it is better for the Guru to be 
reserved about teaching the nature of the mind, lest be 
do so prematurely and jade the disciple. 

If you have not cut the stream of your thoughts, 
you will not see the nature (of your settled mind). 
If you do not see this nature, you cannot be made 
to recognise it for what it is. And if you have not 
recognised it, then your meditation will not become 
an actual path (to Enlightenment). 

When you have excellent experiences and boons 
(in meditation), look at them. Even when things 
are going poorly, try repeatedly to intensify the 
clarity. 

In other words, when you are in pain, do not indulge 
yourself but rather look at the nature of the mind experienc
ing this pain and try to intensify and focus on its clarity. 
This is similar to the technique used to eliminate mental 
wandering in tantric visualisation meditations, namely inten
sify the clarity of the visualisation and extraneous mental 
activity disappears. 

To teach the methods for cultivating such type of 
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practice is called a (meaningful) oral explanation. 
When you know how to meditate, it is called a 
finished oral explanation. Then if you cultivate 
this state without any mental wandering, there will 
be no trouble in developing experiences and insights. 
Therefore, in order to reach certainty about the 
nature (of the mind) after you have seen it and to 
have all your doubts cut, it is necessary (for a Guru) 
to introduce you to it (in other words, cause you to 
recognise it). 

In general, there are two things (needed) in 
meditation, mental quiescence and penetrative 
insight. Of these, (mental quiescence) is when your 
mind has been placed in its relaxed, natural state 
and you have a settling of the mind into its natural, 
clear, resplendent state after all thoughts have been 
quieted in their place (having looked at them the 
moment they arose). Your conventional mind does 
not indulge in any mental wandering concerning 
this life or worldly things. It is blissful and tranquil, 
with all delusions quieted into a fine sleep. Settled 
single-pointedly on the nature of virtue, your mind 
stays wherever you place it for as long as you 
want. It is under your control. You do not feel 
even the passing of your breath in and out. If your 
(meditation) is like this, then it is a distinguished 
state of mental quiescence. 

The flash experiences and boons of bliss, clarity 
and bare non-conceptuality (you receive in this 
state) are very important. They do not fulfil the 
requirement to count as insights, (for that you need 
penetrative insight), but you cannot do without 
them. If you cultivate them without any compul· 
sive attachment, and remain in this state (of mental 
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quiescence) without Jetting yourself lapse into any 
mental duJiness, agitation, or unspecified state of 
indifference, you wiU come to know and experience 
what kind of object your mind is-although you 
cannot say that the nature of the mind is like this 
or that, or has this colour or that shape, for it is 
beyond all words, thoughts and description. It 
cannot be put into words, like the sexual bliss of a 
young adult. A unity of clarity and Voidness, 
it is free from all extremes of mentally fabricated 
(modes of existence) and cannot be identified 
(as this or that). It is unadulterated by any 
conceptual thoughts of the Dharma. It is unsullied 
by any conceptual worldly thoughts. It cannot be 
pinned down (with the conceptual thought that) this 
is a non-conceptual state or one of mental 
quiescence. 

Such a consciousness which is in its own state, 
at its own level. in its own place is calJed the root 
of all good qualities, the normal mind or simply the 
mind. If you are unconscious of it, then you have 
ignorance or unawareness and the cyclic existence 
of sams~ra. But if you are conscious of it, this is 
called awareness, pristine awareness, Nirvar:ta, the 
pristine awareness of simultaneity, the primordial 
state, the Clear Light, or penetrative insight. 
Therefore now you should divide clearly this head
water of either sams~ra or NirY~r:ta· 

If you recognise the mind, it is Nirvir,ta; but if you do 
not, then it brings you samsilra. Thus the nature of samsira 
and NirVilQa is the same. Their difference is in terms of 
your awareness of their nature. 

When your Guru introduces you to the nature 
(of your mind), you will recognise it like meeting (an 
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old friend) you knew long ago. Such a recognition 
is called recognising the mind. (The nature of the 
mind) is not something produced by the great 
discriminating intelligence of a disciple or the skil· 
ful oral teaching of a Guru. 

It has been there all the time and is something you 
come to recognise only through meditational practice. 

From time immemorial (your mind) has been like 
this, but because it has been obscured by delusions 
and thoughts you did not recognise it. But now 
that the stream of your thoughts has been 
cut and you have been introduced to it, you know it. 

The mind is a pristine clarity that cannot be 
identified (as this or that). Although it has no 
inherently existent nature as such, yet it allows for 
clear appearances. The defining characteristic of 
the mind is that by nature it is clear, void awareness. 
It is pristine and alert with no discontinuity. That 
is the nature (of the mind). When you have a 
stark recognition of this, cultivate it at all times 
without any wavering. The benefits from this are 
beyond aU imagination. 

Therefore to develop penetrative insight into (the 
nature of) the settled mind and to recognise it, 
there is this first actual introduction (by your Guru 
to your mind). Take it to heart, put it into practice 
and cultivate it continually. This is extremely 
important. That is the fifth point (for penetrative 
insight meditation) : recognising in this way (the 
nature of the settled mind) and cultivating it. 



Recognising the Nature of 
.the .lloving or Tl1inking .llind 

The second way of looking (namely at the nature 
of the moving or thinking mind) cuts the root of 
the foundation (of ignorance). There are two 
points (in connection with this) : (1) being 
introduced to the non-conceptual mind and (2) 
being introduced to the moving mind or thoughts, 
(this latter one) referring to being introduced to the 
moving mind when a thought has already arisen 
or you make one arise.· 

The first is as follows. You have looked at the 
pristine, clear, resplendent, non-conceptual settled' 
mind which is an awareness free of mental dullness 
and agitation. You know that (its nature) has no 
arisal or cessation, yet you do not {conceptually) 
think, "It has no arisal or cessation, no colour, shape 
and so forth." To do that is penetrative insight into 
the non-conceptual mind. 

To conceptualise about the lack of qualities of the non· 
conceptual state of mind is to go to an extreme of making 
non-existence into a "thing". 

As for the second, if you say that all thoughts 
(by nature) are a total Voidness with no arisal or 
cessation, you are taking Voidness too literally (and 
going to the extreme nf nihilism). What they are 
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is a vividness that leaves no trace and (the nature 
of) which has no arisal, cessation or enduring and 
cannot be identified as having this colour, that 
shape and so forth. If (you realise) this much, 
you have developed a little (understanding). Further
more, you must recognise that they cannot be 
identified as this or that and do so without concep
tually thinking, "They cannot be identified as this 
or that." And, without any grasping or contradiction 
(in your mind between thoughts being both vivid 
and void, you must recognise) that thoughts both 
arise and subside at exactly the same time (like a 
drawing on water). In addition you must gain the 
insight that there is not the slightest difference (in 
nature) between thoughts and the object of thought, 
between the mind when it is settled and when it is 
moving, between past (and present) mind, between 
past (and present) thoughts and so forth. (They 
.are all by nature) clear, brilliant awareness. 

When you draw a thought in (for interrogation) 
or when a thought disappears, it is not that it has 
gone into a clear Voidness (or one has been 
left in its place). Rather, the thought that arises 
all of a sudden is itself a clear Voidness. When you 
realise or gain this insight, then you have recognised 
(the nature of thought). 

There is not even the slightest difference between 
the non-conceptual state and that of true insight 
into the fact that moving thoughts, the settled mind 
and the nature of thoughts themselves are all three 
clear, void and brilliant. To hold the two (as being 
different) is an interpolation of the mind that does 
not recognise them. 
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Previously when you did not recognise (the 
nature of) thoughts, you were unable to take them 
into your meditation. This was ignorance (or 
unawareness). But now that you recognise them, 
you can meditate on thoughts themselves and 
thus they become awareness or pristine awareness. 
Now you can make thoughts the root of meditation. 
Previously the thoughts themselves were obscuring. 
themselves, and so you could not see them. 

They were so thick, they obscured their own nature. 
But now they are transparent ; you can see right through 
them. 

This present meditation on conceptual thoughts 
is known to be more especiaJly distinguished than 
the meditation on the non-conceptual state. There· 
fore whatever thoughts arise, you should take them 
as what to recognise. When thoughts do not arise, 
they stay in this state of them not arising. There 
is no need to emanate (or produce) them. When 
they do arise, then stay in this state of them arising. 
There is no need to collect them back. Therefore, 
without giving any heed to expectations or worries, 
bring your thoughts themselves into the nature of 
your meditation. 

Thoughts are nothing more than the mind. This 
mind, which naturally subsides, is the Dharmak~ya, 
by nature a clear, void brilliance, devoid of anything 
to be subsided or anything to do the subsiding. 
When you gain this insight, then you have had 
penetrative insight (into the nature of) thought. You 
have recognised the Dharmak~ya, which is a unity 
of clarity and Voidness. 

Thus you must realise that thoughts, being a clear 
Voidness, arise and subside at exactly the same time, like 
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a handprint on water. They have no endurance and there 
is no interval between their arising and subsiding. Nor is 
there space between them as if they were ••things" that 
could be separated by space. This is what the term "naturally 
subsides" means, which when translated literally is "self· 
liberation". 

In short, you should recognise whatever 
(thoughts) arise, place your mind single-pointedly 
and uucontrivedly right on their very nature, 
without any mental wandering, and cultivate this 
state. This is the second actual introduction (by 
your Guru to the nature of your mind). Having 
recognised it, however, is not enough. You must 
cultivate the continuity (of this awareness). That is 
the sixth point (for penetrative insight meditation). 



Be~ognising the Nature 
of tl1e JJiiiUI BeRe~ting 
ApJietlran~es and of tl1e 
JJlind in Relation to the 
Bodg 

The third introduction is being made to 
recognise (the nature) of the mind reflecting an 
appearance and this is in terms of the inseparability 
of the mind and appearances. When you look at 
any of the five types of external sense objects 
(sights, sounds, smells. tastes or tactile sensations), 
the object which is obvious with no obstruction but 
about which you cannot think that it is some 
object out there, solid and rea), and the vivid mind 
that is looking at it without actually clutching some
thing-these two are neither the same, nor different. 
However you should not (conceptually) think that 
they are neither (the same, nor different). 

To do so would imply that being neither was somo 
sort of inherent nature truly existent in them. 

likewise, the body and the mind are neither the 
same nor different. They are inseparable, a unity 
of clarity and Voidness, of appearance and Voidness, 
Jike the (reflection of the) moon in water. 
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If the reflection or appearance of the moon in a puddle 
and the water were the same, then when you put your hand 
over it, the appearance should still be there. If they were 
different, you should be able to lift the appearance off the 
puddle like a piece of paper. 

Furthermore, whatever feelings you have, such as 
bot or cold, are also appearances. Because you do 
not recognise them as (a unity of) appearance and 
Voidness, your mind mentally labels them (as 
truly existent) and thus you have the infinite variety 
of grasping. But aside from this, on the ultimate 
level, whatever physical or mental feelings you have 
are devoid of being an (inherently existing) basis for 
labelling. You must gain this insight. 

In a dream, you have a body and you see many 
appearances, and they all seem real and truly existent. But 
when you awake, you see that they were all of your mind 
and appearing to your mind, and that they had no true 
basis for their existence or for you to have labelled them 
"'my body" and so forth. The same is true of death with 
reference to your life's experiences and when you awake 
from ignorance and see what you deceptively considered 
concrete and real is actually void of existing as such. 

Appearances all come from the mind. If you think: 
there ·are ghosts or demons, you will see them. If you 
do not believe in them, you will not. Once Je-tziin Mi-la 
rll-pa was meditating in a cave and, noticing a hole in the 
wall, be wondered if it might contain a ghost. As soon as 
this thought arose, a horrible ogress riding on a musk deer 
appreared and asked him, "Why did you call be ? Your 
grasping ego sent for me. Quiet your mind and then I can 
leave." Likewise, it is because you have been fooled into 
thinking that appearances exist as real, solid objects "out 
there" that you believe them to exist that way. This is 
nothing more than superstition. 

·All appearances are reflections of the mind, void of 
true, inherent existence as something solid "out there' .. 
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uisting from its own side. For instance, great Lamas will 
come to Bodh Gaya and sec it as a paradise and all the 
people there as deities. To a beggar, it ·Will appear as a 
hell. And for each of them, this is reality. Consider a glass 
of liquid. A hell-creature sees it as molten copper, a hungry 
ghost as pus and blood, a fish as a home, a human as 
water and a god as nectar. Each of these is merely an 
appearance to and of the mind. However things appear 
to you, that is your mind. But appearances arc all deceptive, 
because they appear to be real and "out there.,, when in 
fact they are not. 

Consider the same person wearing the same set of 
thick clothes in summer and in winter. At one time he 
labels them heavy, at another thin and light. What is the 
basis for his labelling them as such ? There cannot be an 
inherently existing basis for this in the clothing : it is all 
appearance. The same is true with feelings. 

Snuff and chili pepper are either delicious or terrible 
depending on what you are accustomed to, in other words 
how they appear to you. 

Whatever. appearance comes up (before you, 
such as your finger), look at it (in an intensely 
staring) manner and focus your mind (on it single· 
pointedly for several minutes). Then relax your 
stare a little. At first aU the details are sharply there. 
But then after a while, the (image) goes away in its 
very place because either you became nauseated and 
did not want to look at it any .more, or your eyes 
went numb or started to tear. But then when you 
look at it a little (once more), a vivid appearance 
that cannot be grasped comes (again). It has come 
back in its very place. 

At this point (you should realise) that your 
own (mind) and the appearances to and of it are 
inseparable. They are (a unity of) appearance and 
Voidness, resplendent without any object (inherently 
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existing on its own side). Because there is this 
reflexive appearance of the actual abiding nature 
of reality, also known as the defining characteristic 
of the mind, there are no two separate, different 
things-external appearances and the internal mind. 
The mind's own lustre arises with no obstruction; 
that is all. 

Appearances as objects to be grasped and 
consciousnesses to grasp them are both the arisal of 
deception. At such a time, these (appearances) can
not be singled out to the side; they appear because 
they are the self-deception of the mind. Therefore 
the mind is the appearances. Aside from this, there 
is no such thing as an appearance that can be 
established even to the slightest degree as existing 
inherently as a separate object. 

A scarecrow seen at a distance appears to be a mao. 
What is this appearance, except for your mind? 

Previously, because this was obscured by igno
rance or the mind's grasping (for true existence) you 
could not see it. But now that the stream of your 
grasping conceptual mind has been cut, you can 
recognise the (reflecting mind's) own nature and that 
there are no (truly existent) objects. Without grasp
ing at appearances (to be truly existent) you see that 
appearances are resplendent and void and are not 
(inherently existing) objects. They are known as 
the light-rays of the Dharmaka:ya, appearances aris
ing simultaneously (with Voidness, like a sprout 
and its shadow). 

Thus when your friend appears before you, just see 
his appearance and remain in the here and now. Do not 
think, ''0, what a good friend he is," or "What a horrible 
friend, he didn't write." Do not cling to an idea of this 
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person as an unchanging concept, inherently eAi,tent, solid 
and real. Remain open, fresh and spontaneous, without 
expectations, worries or preconceptions and realise the 
inscparabiJity of appearance and Voidness. Remain with 
the void appearance of the person and not your fixed ideas. 

Now cultivate (this awareness) without any 
fabrication. Give free rein to your six conglomerates 
and cultivate practising in terms of whatever appears 
to the mind. 

The six conglomerates are the consciousness, cognitive 
power and objects of your faculties of seeing, bearing, 
smelling, tasting, touching and thinking. Realising that a 
consciousness, cognitive power and object are all three 
interdependent, void of existing inherently alone and aU 
necessary for a cognition, just relax and be aware of 
whatever comes up. 

With your mind comfortable and at ease in this 
state, place it uncontrivedly on the actual nature of 
reality. Do not try to achieve bliss, clarity, Voidness 
or excellence. Do not dwell on the past. Do not think 
of the future. Have no thoughts of the present. Do 
not meditate by intellectualising. Letting your mind 
be at its own level, fluidly flowing in the here and 
now, without any effort or anxious cares, place your
self in the natural state of the mind itself. Place 
yourself in a state of the inseparability of appearance 
and Voidness, the inseparability of the sounding (of 
sounds) and Voidness, the inseparability of bliss and 
Voidness, the inseparability of awareness and Void
ness, the inseparability of clarity and Voidness. When 
you understand with bare perception the inseparabi
lity of appearance and Voidness like this, namely 
how appearances are not blocked but likewise cannot 
be grasped, then you have had penetrative insight 
into (the mind reflecting) appearances. You have 
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recognised the Dharmakl[ya which is a unity of 
Voidn~ss and appearance. If you cultivate the con
tinuity of this state, ·you will develop stable, sublime 
~periences and insights. Being made to recognise 
tfie nature of the mind reflecting appearances is the 
third introduction. ·That is the seventh point (for 
penetrative insight meditation) : cultivating your 
practice in this way. 



BecOf/lfising the Nature ol 
tl1e Settletl and 6lovi11g 
Jlintls Togetl1er 

Next is the introduction made after having look
ed to see if the settled and moving minds are the 
same or different. When you analysed whether the 
settled and moving minds were the same or different, 
you understood from (the nature of) the two how to 
make thoughts into your meditation, for the settled 
and moving minds are nothing but the same. The 
way they arise is that they alternate~ When the 
mind is settled it is not moving, and when it is mov
ing it is not settled. But the agent for both is 
the mind alone and the nature of both is a clear, void 
brilliance. It is nothing more than that. 

Furthermore, it is not that after you draw a 
thought in (for interrogation) then you see a clear, 
void brilliance. Nor is it that when a memory or 
thought disappears, it goes into a clear Voidness or 
one is left in its place. Rather, the thoughts that 
arise in the moment all of a sudden are themselves a 
clear, void brilliance. When you have gained this 
insight or understanding, you know the abiding 
nature of the mind. 

The settled and moving states can be referre4 to 
as fingers dividing from the same hand., 



PENETRATIVE INSIGHT MEDITATION 101 

They are both or the same nature as the hand, but if 
it is one finger it is not the other. 

When the mind is settled it is a clear resplendence 
if\ a non-conceptual state. When it is moving with 
thoughts, the nature of these thoughts themselves 
is a clear, void brilliance. It is nothing more than 
that. 

When you have the insight that all appearances 
of objects are simply affectations of the mind like 
waves on water and cannot be ultimately established 
as having any true, independent existence, this is 
(known as) the recognition of appearances as the 
mind. When you analyse the nature of this mind to· 
see if it has a going, a staying or a coming and have 
the insight that it cannot be established as having 
any of these, for the mind, like a dream-elephant or 
horse, ultimately has no true existence,, this is the 
recognition of the mind as Voidness. 

(Furthermore) when you have the insight that 
various (appearances) spontaneously arise from this. 
state of pure clarity and Voidness, without any 
obstruction like (the reflections of) the moon in water, 
this is the recognition of Voidness as spontaneous. 
(arisal). And concerning this spontaneously arisen 
clear, void awareness which is free of all mental 
fabrications (of extreme modes of existence), which. 
is not something that comes about by change, which 
does not waver from (or in any way block) the Great 
Bliss and which has just spontaneously arisen -when 
you are convinced that it arises and subsides at exactly 
the same moment like the knotting and uncoiling of 
a snake, this is the recognition of spontaneous 
(arisal) as automatically subsiding of itself. 

The mind you are to be made to recognise is nor-



102 MAH.lMUDRA 

mal consciousness which can think up anything and 
everything, is all-aware and all-flexible. It itself is 
known as the unity of clarity and Voidness, the Great 
Bliss, the Voidness possessing that which is perpet
ually supreme, or Mahrunud.nt, the Great Seal of 
Voidness. When you recognise it, this is known as 
the insight of Mah~mudra. Therefore place your 
mind in its own state of vivid awareness without 
anything to meditate on and without letting it wander 
for even an instant. Relax and be at ease without 
any expectations or worries, hopes that your medita
tion will be good or fears that it will be bad. By 
cultivating the natural state of your normal conscious
ness, you will behold in the very instant of here and 
now the Mahrunud~ Great Seal of Voidness, the 
unity of bliss and Voidness and (you will see it) like 
the clear expanse of cloudless space. 

Now that mental quiescence has been joined with 
penetrative insight, sublime experiences and insights 
will happen. This fulfils the requirement of actually 
having entered the path of Liberation. Voidness is 
the way the mind is, clarity is its defining characteris
tic and the unity of these is the mind's nature. (There 
are many names for) this clear, vivid brilliance with 
a nature of bliss, clarity and bare (non-conceptuality), 
which is freeof all extremes of mentally fabricated 
(modes of existence) such as good or bad, arising, 
ceasing or enduring, existing or not existing, perma.;. 
nent or impermanent and which is beyond all words 
and thoughts, which cannot be identified (as this or 
that) and yet can be experienced. It is known as the 
very essence of great pristine awareness, the rea1ity 
of the great natural occurrence, the abiding nature 
of the way in which all knowables exist, pure 



PENETRATIYE INSiun~ •••--~--

awareness, the very nature of things, the equal 
factor (of salhsara and NirvaQa), the Great Bliss, 
the Buddha-nature, the perfection of wisdom, 
~mniscience, the Voidness possessing that which is 
perpetually supreme. 

Because everything can be understood by the 
mind, it is (called) mind-only. Because it is free of 
all extremes or middle, it is Madhyamaka, the Great 
Central position. Because it is difficult for everyone 
to comprehend, it is the hidden, or secret tantra. 
Because it destroys all deceptions, it is the Vajrayana 
Diamond-hard Vehicle. Because it beholds the essence 
of Buddhahood, it is dalled the Dharmakuya. . 

In short, what you must recognise is that which 
is free from all mental fabrications that would grasp 
at a duality (of truly existent consciousness and 
objects), in other words the pristine awareness of 
non-duality, the equal factor (of samsa:ra and 
NirvaQa), the Great Bliss free from mental fabrica
tions, the Maha:mudra Great Seal of Voidness. Fur
thermore, you should float above (the ocean of 
salhs-a:ra) on your fervent regard and loving respect 
(for your Guru) which you take as what is most 
vital. Then circle continually in making requests (to 
him for inspiration) without ever feeling you have 
done enough. And then alight upon an obvious 
placing of his inspiration and blessings on you. 

When you recognise that there is this stark 
brilliance as part of yourself, unobstructed, unhidden, 
free from being unobvious, you have arrived at the 
Mah~mudra that is the basis. To look at the nature 
(of the- mind) is the Mah-a:mudru that is the path. 
To realise (this nature) with full conviction is the 
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Maha:mum that is the result. Therefore joyfully 
cultivate yourself in this way. 

Now the attainment of a (fully endowed) human 
body has become meaningful. You have actually 
entered the path of Liberation and made sams-a:ra 
have an end. Therefore meditate well and with joy, 
and cultivate this for a long time. That is extremely 
important. Having looked at the settled and mov
ing minds and been introduced (to their actual 
natures), you have recognised that appearances are 
the mind, the mind is Voidness, Voidness is sponta
neous (arisal) and spontaneous (arisal) automatically 
subsides of itself. This is Maha:mudra, pointing a 
finger at the Dharmaka:ya. Cultivate its practice 
continually. Follow it through to the end. Without 
leaving it as only a (dry) intellectual understanding, 
be certain to place it on your mind-stream. That is 
the eighth point (for penetrative insight meditation). 



Summaru 
This has been the actual body of the text, the 

introduction to mental quiescence and penetrative 
insight. First you should focus on looking (at the 
nature of the mind) and then gradually you will be 
made to recognise it in accordance with how (your 
experiences) develop and your understanding of 
them. It will all be correlated. In other (texts), 
there may be introductions in accordance with each 
way in which (experiences) may arise and be under
stood, and that is all right. But here I have corre
lated (the introduction) in accordance with the (four) 
ways of looking and not relied on just amassing 
many words. These introductions, which accord 
with true insights and reach to the true meaning, 
must be correlated and applied by each person 
individually to his own account and progressive 
insights. What I have written is in accordance with 
the general way in which (experiences) develop and 
achievements are made. 

If from the beginning you were to be introduced 
to the nature (of the mind before you were ready), 
the introduction might have jaded you. If someone 
familiar with the Dharma becomes jaded, it is. 
questionable whether (experiences and insights) will 
develop on his mind-stream. Therefore I have 
organised the way the introduction should be made 
like this in order to eliminate that (danger). This. 
concludes the actual body of the practice. 





Combining Hlahiimudrii witlt 
·Otl•er Pra~ti~esand tl1e Fo1tr 
A~tivities 

The third section is the concluding material, deal· 
ing with enhancing (your practice). In your medita· 
· tion session (of single-minded concentration) have 
your mindfulness keep a check so that you have no 
mental wandering. If (your thoughts become 
completely) spread out, place (your meditation) aside 
(and take a rest). In your post-meditation period, 
if you lapse into mental wandering, alternate it more 
with meditation sessions in which you cultivate hav. 
ing your mind not wander. 

Thus you must gauge yourself and know when to take 
a rest if you are pushing yourself too hard in meditation 
and when to meditate if your mind becomes too scattered 
during daily activity. Through such skilful alternation you 
will enhance your development of the MahAmudra realisa
tion at all times. 

When thinking about death and impermanence, 
you should have a state of mind that thinks, "As 
for death, my own combined body, speech and mind 
are going to die". Then (on top of this) you should 
recognise the nature of death and of the mind that 
thinks of death and thus become liberated from 
,grasping for (truly existing) permanence and imper-
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manence, which are nothing but mentally labelled 
(categor:es made) by the mind. Likewise when 
thinking about all the disadvantages of salhs~ra or 
cyclic existence, you should come to realise that 
sarhs~ra and Ni~r;ta are like far and near moun
tains in a dream. 

With such practices you enhance your realisation of the 
simultaneity of the two levels of truth. On the relative or 
conventional level you have death, impermanence, tho 
auJfering of samsara and so forth, all of which are deceptive 
appearances nevertheless experienced as such. On the 
ultimate level the mode of existence of these appearances 
is Voidness; they lack true inherent existence. The two 
levels of truth, relative and ultimate, appearance and Void
ness, arc inseparable. You need the simultaneous realisa
tion of both like two wings in order to fly. Do not go to 
either extreme that appearances are totally non-existent 
or that they truly exist. The former is nihilism or grasping 
at Voidness, the latter is the extreme of affirmation, grasp
ing at true existence. No amount of realisation of Void
ness shall make you less mindful of the common prelimi
naries such as death meditation. 
Furthermore, when you meditate on love and 

compassion based on the realisation that all 
sentient beings have been your mothers and fathers, 
and likewise when you meditate on the wishing and 
venturing states of the Enlightened Motive of 
Bodhicitta up until your attainment of the Enlight
ened Mind, you should recognise the nature of all 
these. Placing yourself in an uncontrived state, 
settle into a state of realisation having an outstand
ing (relative) Bodhicitta as its aspect and (an under
standing of) tbe nature (of this aspect, ultimate 
Bodhicitta) which is unmanufactured and free of all 
mental fabrications (of extreme modes of existence). 
Doing this is the inseparability of Voidness and 
compassion. 



ENHANCII{G YOUR PRACI'ICE 1 J 

Love is the wish for everyone to be happy and 
compassion for them to be free of suffering. As you have 
undergone bcginningless rebirth, at some point everyone 

· bas been your mother or father. Remembering their kind
ness and wishing to repay it, you should develop the 
wishing state of Bodhicitta, the thought to attain Buddha· 
hood in order to be most effectively able to help them. 
The venturing state of Bodhicitta is to engage in the 
practices that will bring you Enlightenment. such as the 
perfections of generosity. moral discipline. patience, 
enthusiastic perseverance. meditative concentration, discri
minating awareness and so forth. All this is relative· 
Bodhicitta. Ultimate Bodhicitta is the realisation of Void
ness. 

What is required is to have a simultaneous realisation 
of relative and ultimate Bodbicitta in the same manner as 
the two levels of truth. Just as when meditating on Guru
yoga you visualise your Guru in · the form or aspect or 
Buddha Vajradbllra while having the nature of your root 
Guru. you do the same here. Have the aspect or form of 
your meditation be compassion, while realising its nature 
as Voidness. This is the way to develop the realisation of" 
the inseparability of compassion and Voidness. 

Also, when of the four tantric initiations you 
receive the vase empowerment, ycu are then permit
ted to do the practices of the development stage and 
visualise yourself as a deity. Now when you think 
of yourself as any of the four major meditational 
deities and you achieve clarity in your meditation of" 
the environment and all beings in it as d~ities and · 
all sounds as mantra, take a look at the nature of 
this. To practise in a state of unity of the develop
ment and completing stages, free from all thoughts 
(of true existence) is the Mahl[mudra: of the develop
ment stage. 

There are many tantric meditational deities or yidams 
such as Heruka or Cakraaamvara. Hevajra. Guhyasamilja 
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and KiUacakra. On the development stage you visualise 
yourself as such deities, your environment as their mao!;Jala 
celestial abodes, your speech as their mantra, your thoughts 
as pristine awareness, your actions as the enlightened 
activity of their virtuous conduct and so forth. This is to 
eliminate your compulsive grasping at ordinary appearances 
and your holding them to be truly and inherently existent. 

The completing stage, according to the Mahlmudri 
classification scheme, is divided into the stage having signa 
and that without signs. The former refers to the medita· 
tions on the energy-systems of the subtle body within the 
context of the development stage visualisation• and are 
done to channelise all the energy-winds into the central 
channel for the blissful realisation of Voidness. The latter 
refers to the Mahimudri meditations done in this state. 

In meditation, to have the clear appearance or aspect 
of a deity or mantra, while realising its Void nature is 
known as combining the development and completing stages 
or the mixture of Mahimudri ~ith the development stage. 
Whatever you visualise is the inseparable union of appear
ance and Voidness. 

Then you should meditate by applying the Clear 
Light. To recognise the self-nature (of reality) at 
all times, whether walking, lying, sitting or talking, 
is the mixture (of everything) with Mah-a:mudra. 

You should apply the Clear Light realisation of every· 
thing as a dream to whatever you do. If in a dream you 
realise you are dreaming, you can then take full control of 
your dream. You can fty or do whatever you wish. Like· 
wise your waking state is but a deceptive dream. When 
you realise that nothing has true inherent existence, there 
is no limit to what you can do. With absolute conviction 
in inseparable Voidness and appearance, free from the 
slightest doubt, you will no longer be restricted by ignorance 
and can take control of the elements and so forth. 

Further, to practise single-pointedly in a state of 
inseparable de,·elopment and completing stages or 
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mental quiescence and penetrative insight is (called 
the activity that is) aU-good. When this has become 
stable, you may then conceal yourself in fearsome 
solitary places and with awareness follow the view, 
meditations and activities. To practise like this is 
calJed the secret activity. 

Secret activity is to go to such places as cemetaries, 
deserts or lonely mountains, and sleep with your head on a 
corpse or out in the wild. This is to check yourself to sec 
if superstitions and deluded states of mind still arise and to 
be able to examine them if and when they do. To auempt 
such activity without having achieved inseparable mental 
quiescence and penetrative insight is insane and there is the 
danger that you might go crazy. Therefore extreme caution 
is required. 

When you have become very stable in this, with 
no mental wandering, you may then roam about and 
mix in large crowds. To take this as a path and 
practice is called the activity of being in crowds. 

This is a similar type of practice to the previous one 
in the sense that it is intended as an opportunity to check 
your progress and examine the delusions, attachment and 
aversions that arise in noisy, crowded, chaotic situations. 

According to differences (of which of these 
situations your mind) is stable in and which it is 
not, there are three (types of people) : gre1 t. 
middling and little. 

Some people can handle being alone but are unable to 
cope with crowds and busyness. Others thrive in activity 
with others, but cannot bear loneliness or being alone. It 
is essential to be able to be in any situation with combined 
mental quiescence and penetrative insight. 

There is no specific sign (differentiating) those who 
are great. But when they reach the great path of 
preparation and practise with the emanation of 
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appearances, they adopt the costume of Heruka 
and mix in fearsome circumstances with no 
thoughts whatsoever of what is to be eaten or not, 
what is clean or dirty or what is faulty or correct. 
Practising in this way, they progress gradually 
through the path of preparation, and when they 
reach the path of seeing they gain victory on their 
own part over demonic impulses of Mara, delusions 
and Hinayana (motivations). Thus (it is called the 
activity bringing) victory over all directions. 

According to the general Mah!yana description, there 
are five progressive paths on the way to Enlightenment. 
With the development of Bodhicitta you enter tho first of 
these, the path of accumulation on which you develop 
mental quiescence. On the second path of preparation you 
perfect penetrative insight so that on the path of seeing you 
gain in your meditation session a bare non-conceptual 
understanding of Voidness. At this point you enter the 
first of the ten Bodhisattva stages {bhllmis). During the 
fourth path of meditation you further meditate in order to 
eliminate the obstacles preventing you from seeing Voidness 
at all times. At the path of no more learning you attain 
the enlightened state of a Buddha. 

lieruka is a general term for any male meditational 
deity, or can refer specifically to Cakrasamvara. Those of 
greatest capacity, such as Tilopa and Naropa, adopt the 
bone jewellery and tiger-skin costume of a Heruka when on 
the path of preparation. They act like crazy men, eating 
anything that comes their way, not unlike the pig. There 
are many stories of Mahasiddhas, greatly realised masters, 
who would eat refuse or fish entrails. Practising in this 
way, they gained victory over 2111 superstitions, preconcep
tions and grasping at inherent existence, known collectively 
as "the Mara demons". This is an extremely advanced 
practice to be able to gain bare perception of Voidness. 

As for the side of others, they work extremely 
extensively for the sake of sentient beings while 
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engaged in the activity of being in crwods. 
Therefore this activity is also known as progressing 
with Mahamudni itself. 

For those who are exceptionally sharp-witted, 
there is no need to enhance (their practice), for 
they are in (the Enlightened state of the Dharma
k-=rya) in which there is no longer anything to medi
tate upon or anyone to meditate. For those who are 
not like this, there are many methods to enhance 
(their practice) which they should learn from the 
mouths of their Guru. (General) methods to enhance 
your practice, however, are alternating your 
meditation and post-meditation periods, practising 
the path of the common vehicle (meditating on 
impermanence and so forth in terms ofMahamudra), 
pursuing tantric methods (in terms of Mahamudra), 
and engaging in the four types of activities (that 
which is aU-good and so forth). To exert effort 
and practise in this way is the first point for 
enhancing (your practice). 



Tl1.e Five Distorted Views, 
Tl1ree Skills a11d 
Fo•••· B11ddl•a Bodies 

Furthermore, to eliminate interferences you 
should separate yourself from compulsive attraction 
to such things as virtuous and non-virtuous objects. 

Conventionally, it is true that certain actions arc 
virtuous and others not. But ultimately these things have 
no true, inherent existence as such. If you regard certain 
actions as inherently "good" and arc compulsively attracted 
to them, or others as "sinful" and arc repulsed, such grasp
ing will impede your progress. 

Also, as the three times (past, present and future) 
cannot be established (as having true, inherent 
existence), you must abandon even the thought, 
"I shall work from this very moment until my 
attainment of Enlightenment." Become certain 
that there is (instantaneous) Enlightenment in each 
instant. 

Conventionally, there is past, present and future. But 
if these categories had true, inherent existence as such, then 
the past would always have been in the past and could 
never have happened. The future would always be yet to 
come and could never occur. And the present would be 
ever so and never cease. Therefore, although it is impera
tive to have a Bodhicitta motivation, you should not 
conceive of working from now until Enlightenment when 
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this is based on an idea or your being in a truly existent 
moment now and Enlightenment as being somewhere ••out 
there" in the truly existent remote future. 

By the very fact that thoughts arise and dissolve in 
exactly the same moment, Enlightenment is in each instant. 
If you are aware of this, that is referred to as "instantaneous 
Enlightenment". In other Buddhist vehicles, you attain 
Enlightenment by a long, drawn~out process of collecting 
merit over three countless eons. To be sure, the realisation of 
Voidness and Enlightenment are the result of accumulated 
merit, but as the mind controls the body and speech, 
Mabamudr4. meditation on the mind is a peerless vehicle 
for accumulating enormous merit quickly. Instantaneous 
or instant Enlightenment does not mean that ignorance is 
eliminated magically from no cause and that you do not 
need to practise virtue, meditate or do anything in order to 
become Enlightened. It means that in each instant you 
can be Enlightened if you are aware of the true abiding 
nature of reality in that moment. And if you are not, you 
remain in samsara. 

Do not hold your mind as being vulgar and ordi
nary. Recognise that from time immemorial it has 
been of the nature of the five pristine awarenesses. 

Pristine awareness is of the inseparability of appearance 
and Voidness, of the two levels of truth, of the abiding 
nature of reality. It is the natural condition of your mind 
and has five aspects or functions, known as the five types of 
pristiue awareness. When you are unaware of them and 
overlay them with grasping at true existence, they are the 
major delusions. 

Pristine awareness of the void nature of reality correctly 
discriminates between what is false and true. Overlaid with 
grasping for true existence, you wish to be rid of objects to 
which you ascribe such existence and thus you have anger. 
Unaware of the pristine awareness that is like a mirror you 
closeu-mindedly shroud yourself and ignore certain objects 
rather than clearly reflecting their appearance, and thus you 
have closed~minded ignorance. Unaware of the pristine 
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awareness that sees the individual nature of things as void, 
you single out certain objects as more desirable by nature 
than others. This is longing desire. Unaware of the 
pristine awareness that sees the equality of things in insepar
able Voidness and appearance and so forth, you consider 
yourself better than others and thus have pride. Unaware 
of the pristine awareness that effortlessly accomplishes 
everything, you are obsessed with others· achievements and 
do nothing for yourself. This is jealousy. Or you keep 
possessions to yourself and do not share or Jet things flow. 
This is miserliness. When you see, however, that the nature 
of the various delusions is the same as that of the five 
pristine awarenesses-and as all five are complete in each 
one, there can be many such lists of correlations-you 
transform the former into the latter. 

Do not hold your own aggregates, cognitive spheres 
and bases as unclean. Become certain that from 
time immemorial they have been the male and 
female meditational deities and the male and female 
Bodhisattvas. 

The aggregate physical and mental faculties are that of 
form, feelings, recognition, compositional factors and 
consciousness. The cognitive bases are the objects and 
cognitive powers of the faculties of seeing, hearing, smelling, 
tasting, touching and thinking. The cognitive spheres are the 
above bases plus the consciousness of each of these faculties. 

In various tantras there arc numerous s)stems of corres
pondence, equating each of the above with a male or female 
meditationa! figure. One such system of a hundred deities 
is found in the ''Tibetan Book of the Dead (B'ar-d'o 
t'o-dr'ol)". At the time of death, these deities are revealed 
and they appear clearly. If you recognise them for what 
they are, you can gain liberation, but if you are frightened 
you will rush into one of the unfortunate rebirth states. 

Abandon the wish to become liberated merely from 
hearing and thinking (about the teachings). Resolve 
to become liberated from (the additional) force of 
meditation and the blessings of the Guru. 
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In order to train your mind and overcome suffering, yo~ 
must rely on the powers of hearing, thinking and meditating. 
You must first hear a correct explanation of the teachings, 
on the nature of the mind for instance, and then think about 
them in order to ascertain their meaning. The latter is like 
looking at the mind and subjecting it to endless questions 
and logical analysis. Finally, when you have reached a 
decision about the nature of the mind, you must meditate 
and actually experience it to be so. Through the help of 
your Guru you come to recognise it from your meditation. 
Thus all three are needed to become enlightened. 

In other words, abandon the five distorted ideas 
about objects, time, the nature (of your delusions), 
the way (your aggregates) are and the discriminating 
awarenesses (that come from hearing, thinking and 
meditating). 

To have your body in the essential posture 
and your mind initially placed in single-minded 
concentration, having looked at the nature of the 
settled mind when it is settled and of the moving 
mind when it is moving, is called skill at the 
beginning of meditation. To rid yourself of fatigue 
(by taking a rest) when the unity of your single
pointed concentration and essential bodily posture 
has become so spread apart they have separated 
is called skill intermediately in cutting off becoming 
diffuse. Not to be obsessed or attracted no matter 
what excellent boons arise (such as bliss, clarity or 
bare non-conceptuality) is called skill at the end in 
cultivating the boons. You should train yourself in 
these three skills. 

The four Buddha bodies can be understood in terms of 
the mind. 

The various appearances to and of the mind are 
the Nirm111}ak11ya or Emanation Body. Its aware-
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ness is the Sambhogak~ya or Utility Body. Its 
Voidness is the Svabh~vak~ya or Nature Body and 
the inseparability (of the three) is the Dharmakaya 
<>r Body of Truth. 

Very often, the definitions of the Dharmakilya and 
Svabhavakaya are reveraed. A famous analogy for under
standing these bodies is that the Dharmakaya is like space, 
the Sambho!!akaya like the moon and the Nirmanakaya like 
the reflection of that moon in water. All three are totally 
interdependent and inseparable. You cannot have the 
moon without the space it occupies and there can be no 
reflection independent of the moon. Likewise inseparable 
and interdependent are the Voidness, awareness and 
appearance ofthe mind. 

When you have definitely decided that this is the 
way that all things are-appearance, existence, 
sams~ra, NirvaQa-and have ascertained that all 
things are isolated from all extremes of mentally 
fabricated modes of existence and are free of 
(inherent) arising, ceasing and enduring, then place 
your mind single-pointedly in a state free of all 
expectations and worries and of all abandoning and 
adopting. That is the second point (for enhancing 
your practice). 



Tl•e Tl•ree Places Wl•ere 
You Can Deviate a11d tlae 
Pour Wl•ere Yo11 Can Lose 
Voidness 

Furthermore, because you will deviate into 
Three Realms if you are obsessed with the three 
(boons) of bliss, clarity and bare non-conceptuality, 
do not hold these boons as supreme, no matter 
what arises, good or bad. 

If you are obsessed with the boon of bliss and grasp at 
it to have true existence, you will be reborn as a god in 
the Desire Realm; if with clarity, in the Form Realm; and ir 
obsessed with bare non-conceptuality, in the Formless Realm. 

Once you have ascertained (Voidness) through 
the insight that things are inherently neither one 
nor many (for instance that the mind and the body 
are neither totally the same nor completely different), 
you might think that everything by nature is a total 
nothingness or that the intellectually defived mere 
negation which refutes true existence is the Voidness 
of everything (and that nothing exists even 
conventionally). If you make this your meditation, 
you have lost Voidness with respect to its actual 
nature. Because you might become wild (having 
no belief) in cause and effect, you must abandon 
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meditations that grasp at everything as being totally 
non-existent and those that are on such an intellec
tually formulated Voidness. Look at the nature or 
this grasping at total non-existence and then be 
uncontrived (without intellectually formulating 
anything). 

If you look at the nature of the thought that grasps. 
at non-existence, it will automatically subside and dissolve
in its own place in the same manner as any other thought~ 
The nature of aU thoughts, even subtle ones such as grasp
ing, i! a clear, vivid awareness. 

When you do not have the insight that all things. 
are void-both the (delusions) to be abandoned as. 
well as their opponents (namely Voidness)-then 
when many delusions or bad thoughts arise on 
your mind-stream, you might take them as your
enemy thinking, "These are killing my (chance for) 
Liberation". Then thinking, "These should be des
troyed by Voidness", you hold these two as a (truly 
existent) thing to be abandoned (on the one hand, 
and on the other a truly existent) thing to help. To· 
meditate on Voidness like this is to lose Voidness 
with respect to its being an opponent. Recognise 
the nature of the very thought that grasps at the 
delusions or what is to be abandoned and the 
helper (Voidness) as being separate in nature, and 
place yourself in a state in which there is nothing: 
truly existent to refute or establish. 

When you do not have the insight that the basis 
(namely the abiding nature of reality), the path 
(or meditation on that nature) and the result (the 
realisation of the Dharmaka:ya) are all three Void 
(by nature), you might think that Voidness is the· 
supreme path for attaining Buddhahood (and does 
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not apply as well to the basis and the result) . You 
might also think that if you understand (Voidness) 
it is the supreme path and that except for this, all 
the other Buddhist paths (such as the Hmayana 
meditations on the Four Noble Truths) are inferior. 
Not to think of these other paths as belonging 
to the methods (taught by Buddha), is to lose 
Voidness with respect to its being a path. Recognise· 
the nature of the very thought that is obsessed with 
Voidness and that grasps at it as being the supreme· 
path. By looking you will realise that everything 
is void (the basis, path, as well as the result) and' 
that in Voidness there is no supreme or inferior,. 
nothing to be abandoned or to help. 

The next place where you can lose Voidness is when· 
doing the tantric development stage practices of dissolving 
everything into Voidness with a mantra before visualising a 
meditational deity. 

If you have no solid experience (of Voidness) 
you might imagine an intellectually formulated 
(mental image of) Voidness or its mantra spreading 
out over everything (as if it were a thing). Then 
because you exclusively thought that everything is 
this Voidness or that nothing could be established 
(conventionally) since everything is void, you 
might discard karma and the law of cause and 
effect, thinking, "What can come of virtuous actions 
which are (only) conditioned phenomena.;, This 
is losing Voidness with respect to spreading it out 
(as if it were a thing). Look at the very thought 
that thinks "This is Voidness" and once you have 
recognised its nature, place yourself single-pointedly 
on the actual void nature of Voidness itself and 
have no thoughts (of a vacuum, for instance~ 
thinking "This is Voidness".) 
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These intellectutually formulated ideas of 
Voidness, however, are not totally improper under 
all circumstances. If beginners do not meditate with 
intellectual formulations (and logical reasonings), 
they will be unable to gain the insight of Voidness 
even if they are taught it from the beginning. But, 
by familiarising themselves with Voidness ( concep
tually), they will ultimately gain an effortless 
(non-conceptual) insight into Voidness. Therefore 
even meditating on an intellectually formulated 
Voidness can be permitted. However, ultimately 
(such a conceptual understanding) must be 
abondoned since it can be a place for losing 
Mah11:mud.nt. 

A beginner refers to anyone who has not yet achieved 
the path of seeing and its bare non-conceptual perception 
of Voidness, in other words anyone who is not an Arya. 
If someone has collected an enormous amount of merit in 
his previous lifetimes, he may "skip ahead" and gain such 
bare perception immediately upon meditation This is rare. 
The more usual process is as follows. 

First you develop n presumptive understanding of 
Voidness based on hearing a correct explanation. Presump
tion is reaching a correct conclusion either for a wrong 
reason or even a right one but which you do not under
stand. Your Guru teaches you about Voidness and although 
you do not really understand what he has said, you repeat 
his words and have an idea of Voidness based on hearsay. 

Next, by repeatedly thinking about and logically 
analysing what he has said, you gain a valid inferential 
understanding of Voidness based on the intellectual, con
ceptual process of logical reasoning. By repeating this logical 
process and focusing on Voidness by mixing your actual 
understanding of it with an auxiliary conceptual one, such 
as the mental image of space or a vacuum, so that you hav.: 
a more readily accessible object for concentration on Void-
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ness, you will eventually achieve its bare, non-conceptual 
perception. This comes about not by a mystic leap of 
faith, but through the law of cause and effect as the result 
of your accumulation of merit. Therefore a mental image 
of Voidness such as one of a vacuum and a conceptual 
understanding based on logic are necessary aids for the 
full realisation of Voidness. But they must ultimately be 
abandoned, for they tend to make a •'thing" out of Void~ 
ness, which it is not, and can be a place for losing it such 
as when spreading out an intellectually formulated image 
of a Voidness as if it were a thing. 

These, then, are the four places where you can 
lose (Voidness). Because they are interferences 
(to proper Mah~mudrlt meditation), you must not 
confuse what is to. be abandoned and adopted in 
accordance with (these teachings). Then in this 
state, without any presumptive understanding (of 
Voidness), place your attention uncontrivedly on 
whatever arises. Do not stray from the here and 
now. Be fluid and flowing without holding your 
body in a severe posture or holding your breath 
and so forth. 

Such methods, as found in the "Six Yogas ofNaropa", 
are useful for achieving the Mahimudri insight, but once 
achieved arc no longer needed. 

Whatever thoughts arise-virtuous, non~virtuous or 
unspecified- do not block them or establish· (their 
cessation), do not abandon (them) or adopt 
(opponents). Whatever arises, do not follow out, 
but rather place your attention on it without any 
grasping. That is the third point (for enhancing 
your practice). 



Tire Danger Points Where 
Tl1i1rgs "''''Y Arise As "" 
E11e111Y "''" Otlrer IDter
ferelrces 

Furthermore, suppose you are feeling self
satisfied and happy that thoughts and delusions 
(are not interrupting) your meditation. Then all 
of a sudden many rough thoughts upset you 
violently and you cannot bring them under control 
in meditation. You might regard these thoughts 
as enemies that have arisen. Try to recognise these 
very thoughts and the nature of these very 
thoughts. Do not regard them as faults, but think 
of them with kindness. 

For instance, if a thought of anger a1ises, regard it u 
an opportunity to cultivate patience or, if of desire, to 
meditate on the impermanence of what you wan·. Ultima
tely, however, if you merely focus on them, they will 
naturally subside. 

Taking them into the sphere of your meditation, 
see that their nature is free of all mentally fabricated 
(extreme modes of existence) and that they arise 
(as the play) of the Dharmakaya. Cultivate (the 
insight) that they are like this. 

Suppose that previously whatever delusions 
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arose, you were able to wipe them off by (an 
inteJlectually formulated analysis of) Voidness. 

This refers to being able to eliminate a delusion through 
a logical, intellectually formulated analysis of its Voidness. 
For instance, if you desire a person or an object and after 
analysing whether it is the same or different from its parts, 
you conclude that it is neither and therefore lacks true 
exij:tence, your desire will fall apart as you see there is no 
solid, concrete object for it. 

But then aU of a sudden without any control 
(another) delusion arises such as longing desire. You 
might regard such a delusion as an enemy that has 
arisen. For this, whatever delusions arise, recognise 
their nature. By placing yourself in (a state of) 
neither blocking (them) nor establishing (their. 
cessation), they become purified (and subside) in 
their own place without your needing to abandon 
them. In other words, go into their own purity as 
is explained in the (methods for) taking thoughts 
as a path, namely (focus on) the void nature of the 
outstanding aspect (or appearance of the thought) 
which is blissful, clear and non-conceptually bare. 
Cultivate yourself in this way. 

When you search for the mind by analysis and 
see that it cannot be found and that all things 
cannot be established as truly existent, you might 
then discard (the conventional existence of)· every
thing, what is to be abandoned and what is to help, 
what is virtuous and what is not. Taking the 
experienced boon of bareness as the main thing, 
you might feel that yourself and all others have 
disappeared into a vacuum and therefore you should 
do nothing. Such grasping at Voidness is known 
as Voidness having arisen as an enemy or as 
spreading blackness an around. 



12 8 MAH..lMUDR..l 

Both the extremes of existence and non-existence must 
be refuted. But if you had to choose, it is better to fall to 
the former rather than to nihilism. Nagarjuna has said 
that Voidness refutes all true existence, but if you do not 
understand it, it is better to understand phenomena. 
Consider the example of a snake. If you say it is void and 
nothing, and do not respect its relati..-e nature, it may bite 
you and you will die. Likewise you can fall to a lower 
rehirth in a hell from disregarding the fact that non
virtuous actions bring unfortunate results. 

For this as well, you should recognise the nature of 
the grasping at Voidness itself. Placing yourself in 
a state of neither blocking nor establishing (its 
cessation), you will eliminate (such grasping). 
Therefore place your single-minded concentration 
like that. 

In other words, in the same manner as before, focus 
on the nature of the thought that grasps at Voidness or 
nihilism, and it will naturally subside. 
Even though you have an (intellectual) under

standing that appearances are dependent arisings, 
you might still be obsessively attracted to these 
void (appearances) grasping at them to be truly 
existent things. If this is the case, you will 
become up-tight and will either be frightened 
or enticed by the various appearances you 
see. For someone unhappy and on edge like 
this, this (paranoid state of mind) is known as 
appearances having arisen as an enemy. For this 
you should recognise the nature of the appearances 
and of the grasping at them to be truly existent 
things. Placing yourself in a state of neither 
blocking them nor trying to establish (their 
cessation}, you will eliminate them. 

You might have a presumptive, intellectual understand
ing that, for instance, a father and son are interdependent: 
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you cannot have a son without a father, and so fortfl. Yet 
you may •till grasp at them to exist inherently as dependent 
arisings. From such grasping, objects may begin to appear 
as enemies. To hell creatures suffering from extreme 
paranoia, everyone is seen as their enemy and every object 
is a weapon. 

A classic example is of the tailor who lost his needle 
and, feeling that he had swallowed it, developed an acute 
stomach ache. His friend saw that he had merely dropped 
the needle on the ground, but could not convince him that 
this was his lost needle. He therefore suggested that the 
tailor move his bowels. He did and the friend discreetly 
placed the needle in the stool. As soon as the tailor saw 
the needle, his atomach ache miraculously disappeared. 
Likewise when you sec the true nature of your grasping at 
appearan~s. they and your suffering will disappear. 

When you have been meditating like this, even 
if you develop (emotional) faith, compassion and 
so forth more than others, these will dissolve in 
their own place (being unstable), if they have not 
been purified with the Maha:mudrn (understanding 
of the inseparability of compassion and Voidness). 
Suppose you develop (emotional) compassion 
towards someone else who does not have any such 
good Dharma qualities and in your present 
(emotional) state you think it would be very 
beneficial to help him. Although this would not 
bring about (any ultimate benefit), if you were to 
drop your own good Dharma qualities ~nd were 
actually to try to help him, then compassion has 
arisen as an enemy. 

An example is suppose you see a hunter who is having 
difficulty killing a deer and, feeling compassion for this 
cruel person, you decide to help him. If you were to give 
up your own compassion for animals and your vow not to 
kill, and help him shoot the beast, then emotional com
passion has arisen as an enemy. 
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For this also, you should recognise the (nature of 
this) attitude of emotional compassion. Placing 
yourself in a state of neither blocking nor establish
ing its cessation, become clear about the nature of 
this strong compassion in terms of Maha:mudra. 
Then by offering extensive prayers (for the sake of 
all others) while in this state, you will eliminate the 
(compassion's) arising as an enemy and bring about 
the other person's benefit in accordance with 
interdependent origination. 

Being able effortlessly to help others comes about due 
to cause and effect as the result of your prayers to be able 
to do so, as well as from your joint realisation of com
passion and Voidness. While you are working toward~ 

Enlightenment, it is essential to have compassion and help 
others, but you must use wisdom. 

There is a great difference between a Bodhisattva using 
unconventional behaviour to help someone because he scea 
what will be ultimately beneficial and a beginner with no 
realisation who, being very emotional, helps others in a 
bungling fashion which does not really benefit the other 
person and only harms his own practice. Do not presume 
to be a Bodhisattva when you are not and use compassion 
as an excuse to act impetuously on your emotions. But of 
course if someone is about to fall, you should help him. 
You must use common-sense. 

Furthermore, suppose you had not ascertained 
the correct view (of Voidness), but felt that by 
learning (first) grammar, logic and so forth in great 
detail you would thereby gain insight into the 
correct primordial view. If you were then to give 
up meditating, this is known as cause and effect 
arising as an enemy. 

It is incorrect to feel that the result of learning worldly 
sciences will be your understanding of Voidness. It is the 
other way round. When you have gained insight into 
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Voidness, all other knowledge and wisdom will follow. This 
does not mean, however, that you should not study anything 
until you gain the full realisation of Voidness, but yo11 

·should keep your priorities straight. 

For this you should exert effort in (ascertaining) 
the correct view and meditate upon it. By cultivating 
this without any expectations or worries, you will 
eliminate (this hindrance). Therefore you should 
practise like this. 

In addition, whenever sickness, harm from 
spirits and such interferences to single-minded 
concentration as mental dullness, agitation and 
foggy-mindedness arise-whichever it may be, 
examine its individual nature (to see) if it has a. 
colour, shape or an arising, enduring and going. 
Without blocking them or establishing (their 
cessation) conclude that they cannot be established 
as having true, inherent existence. 

Also practise giving away (your luppiness) and 
taking on (the suffering of others). Without any 
expectations or worries, fearing that you will 
aciually become sick or hoping you will benefit (the 
other person), practise by taking sickness and 
harm from spirits as (a path for realising) the: 
four Buddha bodies. 

The Voidness of the sickness is the Svabhivakaya, the 
clarity and awareness of its pain the Sambhogakiya, its. 
form the NirmlQ.akiya aod the inseparability of the three 
the Dharmakiya. 

As for mental dullness and agitation. if you 
become dull with respect to objects and so forth in 
your daily activities, use mental agitation as a 
method (to perk you up) and for agitatio:t u:;e 
dullness as a method (to calm you down). 
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These are temporary remedies and are like Sintideva's 
advice in the ''BodhicaryivatAra .. to use jealousy as an 
opponent for pride and so forth. If you feel pride, place 
yourself in someone else's shoes and feel jealousy for your
self. In this way you will curb your pride. Likewise if you 
have mental dullness, incite some agitation to bring yourself 
to a balanced state. 

Furthermore, if you look at the nature of 
mental dullness and agitation and place yourself 
single-mindedly on it, they will be eliminated. 

Although there are many such eliminations of 
interferences, I have not written them all for fear 
that this would become too wordy. These should 
be learned from the mouth of your Guru. Also, 
for those of sharpest wits there is no need to 
eliminate interferences for they have the insight that 
everything is primordially free of all mental 
fabrications (of extreme modes of existence). 

These danger. points (of thoughts, delusions and 
so forth arising as enemies) occur at the time when 
you are on the stage called "of a single taste." 

This stage is after you have become an .Arya with bare 
non-conceptual perception of Voidness and while you are 
on the fint seven Bodhisattva stages on the path of medita
tion. In other words, they occur when you have already 
seen Voidness, but because of your instincts of delusion and 
ignorance, disturbing thoughts and grasping continue to 
arise, particularly during your post-meditational period. 

In terms of Mahamud.nt it is said that these 
(delusions and so forth continuing to arise are due 
to) instincts of delusions and thoughts strung on 
your mind-stream and when they give rise (to 
delusions and so forth), they should be taken as 
signs (of the Nirm-a:J}aka:ya) to be wiped clean by 
Voidness. 
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A rosary is made of beads, yet none of the beads arc 
the roaary, neither are all the beads piled together. A rosary 
is a mental label or an imputation on a collection of beads 
strung together. Likewise what is a habit or instincts 
giving repeated rise to a familiar pattern of behaviour ? A 
habit is but a mental label, an imputation on a series of 
similar events which, if you grasp at as being truly existent, 
gives chronic rise to its perpetuation. 

Therefore see the Voidness of your habits and instincts 
of delusion. When a delusion arises, understand that its 
form is the NirmilQakiya, its awareness aspect Sarilbhoga
kiya, its Voidness Svabbivakiya and the inseparability of 
the three Dharmakiya. In this way they can be "wiped 
clean" by Voidness. 

In terms of the general teachings of the paths and 
their results and so forth, common to (all traditions 
of Buddhism in Tibet), it is said that at the time 
when (you are practising) the completing stage (of 
anuttarayoga tantra) with signs, (all good qualities) 
will arise from the force of the delusions and 
thoughts (being blended with) those things in their 
category and that these will come about as a depen
dent arising from the combining of them with the 
(practices of the) energy-channels, energy-winds, 
creative energies and the mind. 

This refers to another level of methods used to over
come disturbing thoughts and delusions. On the completing 
stage of anuttarayoga tantra with signs, you deal with and 
harness the energy-system of the subtle body. This system 
includes energy-channels (nA4i; tza) equivalent to the body, 
energy-winds (prar:ta; lung) equivalent to speech, and crea
tive energies (bindu: t'ig-le) equivalent to the mind. 

Consciousness rides through this system on the energy
winds and when they run rampant so do your deluded 
thoughts. When these winds arc channelled into the central 
energy-channel at the heart centre, these thoughts will 
automatically subside. 
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Furthermore, each of the delusions is homologous with 
a corresponding good quality. Thus there arc certain 
practices such as the "Six Yogas of Niropa'" in which a 
delusion and the good quality in its category become 
blended and thus the energy of the delusion is effectively 
transformed into something useful. This occurs through 
dependent arising, in other words as a result of the particu
lar practice used. Thus desire becomes blended with bliss 
through the psychic heat (tum-mo) practices, anger with the 
realisation of the lack of true independent existence through 
the illusory body techniques, closed-miodedness with Clear 
Light by means of dream yoga and so forth. Such practices 
utilise the energy-sy~tem outlined above. 

Although there are many things such as this
the places where you can lose Voidness, the danger
points (where things can arise as your enemy), 
sickness, harm from spirits, interferences to single
minded concentration and so forth-perhaps just 
this much will do as a summary. You should know 
in these ways the methods for eliminating such 
faults (from your meditation). 

These, then, are the stages for eliminating the 
three places where you can deviate, the four places 
where you can lose Voidness, the five danger-points 
and the three interferences (to single-mindedness). 
Having realised the faults of these and the benefits 
(of eliminating them) as explained above, you 
should make an effort and not be confused about 
what should be adopted and abandoned. This is 
the fifth point (for enhancing your practice). 



The Benefits 
of tlae Practices aJUl 
the Stages and Patlas 
According to lJitJiramutlrtJ 

As for the way in which benefits (or good quali
ties) arise, the benefits of the preliminary practices 
is that it brings about the fulfilment of your 
temporary and ultimate aims. That is because it is 
suitable for them to be the basis for your attaining 
both a better future rebirth as well as the paths of 
Enlightenment. 

Not only that, but by meditating on the difficulty 
of obtaining a fully endowed human body and on 
death and impermanence, you will turn your mind 
from thoughts of this life. By thinking about 
karma and the law of cause and effect, you will gain 
~onviction in them and the power to protect (your 
sworn vows of moral discipline) even at the cost or 
your life. By thinking about the disadvantages of 
samsira, you will develop disgust with sams-ara and 
its Three Realms. Having developed renunciation, 
you will wish to attain only the enlightened state of 
a Buddha. By meditating on love, compassion and 
the Enlightened Motive of Bodhicitta, you will 
become free of your (selfish) desires for your own 
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happiness and will have thoughts only for the 
welfare of sentient beings. 

By making effort in the yoga of the hundred
syllable mantra (of Vajrasattva), you will receive the 
actual signs and those in dreams of having become 
purified of (having to experience) the unripened 
unfortunate consequences of your previously commit
ted non-virtuous actions. By means of this, you 
will (easily) develop experiences and insights. By 
offering the mar.u;lala, your body will be blissful, 
your mind clear, your desires few and you will gain 
incalculable merit. From meditating on Guru-yoga, 
your fervent regard and loving respect (for your 
Guru) will flare up more and more. You will 
receive his blessings and inspiration as well as 
single-minded concentration. You will effortlessly 
develop experiences and insights. Whether or not 
you develop the actual practices depends on (your 
Guru-devotion). 

As for the actual practices. the benefits of mental 
quiescence are that you develop faultlessly the boons 
of bliss, clarity and bare non-conceptuality. Your 
craving will diminish for food and clothing. Your 
(body) will become lustrous and shining, your mind 
flexible and you will attain such things as extra
sensory powers and the five eyes. Your delusions 
and thoughts will be outshined. 

They will be outshined by the brilliance of your mental 
quiescence, like the atars by the sun so that they do not 
appear. 

The five extra-sensory eyes are of (l) fleshly sight to 
see far distant objects, (2) celestial sight for past and future 
rebirths, (3) that of discriminating awareness to have bare 
perception of Voidness, (4) that of the Dharma to sec the 
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mental capacities of others so that you know how and what 
to teach them, and (5) the sight of a Buddha to understand 
·everything omnisciently. According to the "Abhisamayil
lamkira" of Maitreya each of these is attained progressively 
on the five paths to Enlightenment. 

As for the advantages of penetrative insight, 
those who are of sharpest wits will traverse the 
stages and paths (to Enlightenment) aU at once. 
Those of middling capacity will sometimes travel 
them all at once and sometimes in stages, progress
ing in the manner of those who skip ahead. Those 
of least capacity progress gradually in stages, 
travelling in order from the stage of the beginner 
up to the tenth Bodhisattva stage. The way they 
travel is in accordance with the way they develop· 
the four times three, or twelve yogas. 

The five paths and ten Bodhisattva stages to Enligbt-· 
enment, as outlined previously, can be divided in many 
ways and traversed through a variety of techniques. There 
are the general methods of each of the classical Indian 
Buddhist schools and the different classes of tantras. 
According to the system outlined by Gam-po-pa in the 
"Jewel Ornament of Liberation", these stages can be divided 
into thirteen : the stages of wishing, fervent regard, the ten 
Bodhisattva ones and that of Buddhahood. In the Dzog
ch'en or Great Completion sy!>tem there is yet another way 
of dividing them. Here in Mahamudrii the five paths and 
ten stages are divided into the twelve yogas. But regardless 
of bow the pie is cut, the basic material covered, insights 
gained and goal achieved is the same. 

(In general when you attain mental quiescence) 
you can place yourself as much as you wish in a 
state of bliss, clarity and bare non-conceptuality. 
Although you can place yourself in such a rnedita
tional state, if sometimes (these boons) do not come 
even when you are meditating and at other times 
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they do come when you are not meditating, this is 
(because) you have not yet gained great control 
over single-minded concentration. This is the early 
or small stage of single-pointedness. If you have a 
settling of the mind that is just right such 
that you are not disturbed by any distractions 
and whenever you meditate (the boons) come. 
then you have gained control over single-minded 
concentration. This is the intermediate stage of 
single-pointedness. If (your concentration) has no 
·discontinuity and you are not distracted even in 
violent circumstances, if all your thoughts have been 
pacified into this state, if you are fully mixed into 
this state even when sleeping and if you are never 
·separated from it in an your activities, this is the 
advanced or great stage of single-pointedness. 

At this point because the boons will be present 
at all times you might gain an insight that this is the 
great stage of no more meditation (in other words 
.Enlightenment). But other than being an insight 
·.that you have the boons, it is not an actual insight 
·(into Voidness). These (stages of single-pointed
ness) are at the time of the paths of accumulation 
.and preparation. Because you do not quite realise 
the nature of the mind, the boon with which you 
grasp at bareness (or blankness) is the principal 
feature of your mental quiescence. By cultivating 
for a long time not being obsessed with or attracted 
to this very boon, these experiences will become 
purified. All enduring aspects of bliss, clarity and 
bare non-conceptuality will disintegrate splitting 
apart, (so that this state simultaneously arises and 
subsides in each moment) and you then sec the 
{ultimate) truth of the void nature of things. In 
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other words, when (your obsession with and grasp
ing at the true existence of the boons) has been 
-quieted into a non-objectifying state of the triple 
Voidness of bliss, clarity and bare non-conceptu
.ality, the true nature of awareness (or the mind) 
will dawn on you purely like having peeled away the 
.skin (from a fruit) or having found a treasure. 

Here the skin is your obsession with the boons or flash 
experiences and your grasping at their true existence. When 
these disintegrate and are peeled away. you arrive at the 
fruit within, namely the void nature of your mind charac
terised by a bliss, clarity and bare non-conceptuality that, 
being void, arises and subsides simultaneously in each 
moment. 

This is the attainment of the Mah~y~na path of 
-seeing and is also called the state free from 
:mental fabrications (of oxtreme modes of existence). 
At this point, if you are still not completely 
separated from the vicinity of grasping at (the true 

-existence of) blankness and being obsessed with it 
and if you havo only just seen the true nature of the 
.mind a little bit, this is the early stage of being free 
:from mental fabrications. When you have purified 
this from its root, if your normal state of conscious-
· ness has become non-objectifyingly resplendent in 
.accordance with your insight, this is the inter
·mediate stage of being free from mental fabrications. 
When this bas become stable and you have been 

-purified of this (state) coming easily in terms of 
thoughts but not coming easily in terms of appear
ances, then you have gained the insight that every
thing is void and that there is not even one thing 
that is not void. When you have cut all over and 
·under-estimations of the Voidness of all external and 
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internal phenomena, this is the advanced stage of 
being free from mental fabrications. 

Du1 ing the post-meditation periods of these 
(stages), appearances seem like a mirage. You gain 
the insight of the true nature of Bodhicitta and 
abandon the eighty-two (rough delusions) that are 
abandoned on the path of seeing. You do not take 
rebirth in (the Three Realms of) cyclic existence in 
any (of the four ways of) being born or turn away 
(from such births by dying) except by the power of 
your prayers (to continue doing so in order to help 
others). This is known as the attainment of the 
path of seeing or of the first Bodhisattva stage 
called "Extremely Joyful". By cultivating this for a 
long time, you will progress to the stage of a single 
taste. 

At this former stage it was still a little difficult 
to be in the automatically subsiding here and now 
in which whatever thoughts arise are a bliss that is 
the non-true existence or lack of true existence of 
all things. But when this is purified, then whether 
or not you are free of the mental fabrication that 
things are neither truly void nor non-void, it is 
enough (just to recognise the nature of) this very 
state of here and now. 

Although you must be free of all extremes such as 
grasping at Voidness, that is nihilism, or at non-Voidness, 
namely true existence, such mental fabrications are purified 
anyway merely by seeing the nature of the here and now in 
which such distorted thoughts as these simultaneously arise 
and subside like drawings on water. 

When you have gained the insight of (the true 
nature of all) things, then (you see that everything 
is of) one taste in nature and you can understand 
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completely, either in terms of appearance or in 
terms of Voidness, whatever teachings of the paths 
there may be. 

The abiding foundation of the here and now is tho 
single taste of both appearances and Voidness in the pristine 
awareness of the inseparability of these two. Thus whether 
you arc aware of an appearance or its Voidness, you sec 
the single taste of both, namely this abiding foundation of 
the pristine awareness of all the teachings of the paths. 

This is the early stage of single taste. 
At this stage, the experience (of this single taste 

of appearance and Voidness) is still mixed with a 
portion of conviction. 

This conviction is that this is the experience of the here 
and now, thus implying your grasping to it as a "thing,. 

When this is purified, then everything is mixed into 
the single (taste) of the pure nature of all things
including (the seeming dichotomy of) consciousness 
and pristine awareness as well as that of appearance 
and mind, without there being matter left on the 
outside and awareness left on the inside (as if they 
were of different tastes). When the equality of 
cyclic existence and peaceful liberation, the insepa
rability of sams:tra and NirvaJ.la, appears straight
forwardly, this is the intermediate stage of a single 
taste. 

When after all things have appeared as a single 
taste, the single taste then reappears as many 
through appearances spreading out by a process of 
interdependent origination which is a skilful means, 
this is the advanced stage of a single taste. 

In the dissolution process of the bodily elements as 
outlined previously, consciousness progressively relies on 
less elements. Thus earth dissolves into water, meaning 
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that consciousness can no longer rely on the solid element. 
Then water dissolves into fire, fire into air or energy-wind. 
and that into space. Three stages follow this : the white .. 
red and black experiences as the white and red creative 
energies or Bodhicittas fall from the crown centre, rise from 
the navel and meet at the heart. After this comes the Clear 
Light Dharmakaya experience which can be had at death, 
falling asleep, fainting or in advanced tantric meditations. 
Through this process you come to realise the single taste or 
everything in the Dharmakiya. 

After this there-evolution process of the clements occura. 
in which consciousness undergoes the black, red and white 
experiences and then progressively relies on the elements aa. 
cnerg)-wind, fire, water and earth re-emerge during the 
process of entering the b'ar-d'o, rebirth, waking up and 
certain advanced tantric practices. This occurs through 
interdependent origination, here referring to cause and 
effect, and is propelled by skilful means in order to assure ~ 
form that will be beneficial to others. 

To realise the single taste of appearance and Voidness. 
through both the dissolution and rc evolution processes is. 
the advanced stage of a single taste. 

Now you have attained patience for everything since: 
(you fully realise) there is no true arising. This. 
covers the interval between the second and seventh. 
Bodhisattva stages, although some authors explain 
that this includes the eighth as well. 

There arc numerous ways of defining the twelve yogas. 
of the Mahamudri classification system of the paths and 
stages. According to the general explanations found in tht 
works of the Third K'am-trill Rinpochc, another less. 
complex set of definitions is as follows. 

The stages of single-pointedness have the achievement. 
of mental quiescence. At its early stage the boons appear 
alternately, sometimes happening and sometimes not. At the· 
intermediate stage they come automatically and at the: 
advanced they arc mixed inseparably with Clear Light even. 
in dreams. 
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The stages free of mental fabrication are free of grasp
ing at the mind as having any of the four extreme modes of 
existence-true existence. total non-existence, both and. 
neither. The extreme of both refers to grasping at pheno4 

mena to have true existence on the relative level and total 
non-existence ultimately. Although all phenomena have 
neither true nor total non-existence. the extreme of neither is 
to grasp conceptpally at this fact as if this mode of existence 
were a "thing'". At the early stage free of mental fabrica4 

tion you rtalisc the mind is void of inherent arising, 
enduring and ceasing. At the intermediate you have no 
grasping at either appearance or Voidness. At the advanced 
stage you cut off completely all over and under-estimation 
of mentally fabricated modes of existence. 

On the stages of a single taste. appearances and the 
mind become completely mixed. At the early stages all 
things of a dual nature mix into an equal taste of Voidness. 
At the intermediate, appearances and the mind arc like 
water mixed with water. At the advanced you see the 
arisal of the five types of pristine awareness out of the same 
taste. 

All such definitions are not contradictory and are based. 
on a meditational master's personal experience. 

Funhcrmore, although there arc many distinguishing 
characteristics between each of the ten Bodhisattva stages, 
one of them is that at each of the stages you fully perfect 
one of the ten perftctions (plramitls). Thus on the first it 
is generosity and then progressively moral discipline, 
patience, enthusiastic perseverance. meditative concentration, 
discriminating wisdom, skilful means, power, prayer ·and 
pristine awareness. Discriminating wisdom (prajfll; she-rab) 
is of Voidness, discriminating between correct and incorrect 
modes of existence. Pristine awareness (jflina; ye-she) is of 
the inseparability of the two levels of truth, of appearance 
and Voidness. Either may sometimes be loosely referrred 
to as .. wisdom'". 

Now the meditation and post4 meditational states 
become mixed. (Previously) there were still some 
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taints of grasping at blankness during the post· 
meditation period. But when this is purified. every
thing becomes purified in the void sphere of all 
things in which there is nothing to be attained and 
no one to attain it and in which there is not even 
the slightest difference of wandering or not wander
ing (from this realisation) in the meditation and 
post-meditation states. When you are free from all 
signs of (a dualism of) what is to be meditated 
upon and who is meditating, this is the early stage 
of no more meditation. This is the eighth Bodhi
sattva stage. 

At this point it is still possible for there some
times to arise while you are sleeping slight taints of 
this grasping (at signs of something to meditate 
upon and someone to meditate). · When this is 
purified, and everything becomes the same as the 
great meditative state of pristine awareness, this is 
the intermediate stage of no more meditation. This 
is the ninth and tenth Bodhisattva stages. 

Then when the sword of discriminating and 
pristine awareness cuts from their roots the latent 
obstacles preventing Omniscience (namely the 
instincts of all ignorance), then the mother Clear 
Light, which is the totally pure void sphere of all 
things, and the child Clear Light, which is mirror
like pristine awareness, become .mixed into one. 
This is the full transformation into the complete 
Enlightenment of a Buddha, the state of Unity with 
nothing more to be learned. It is the advanced 
stage of no more meditation or Buddhahood. 

By travelling through the eighth, ninth and tenth 
Bodhisattva stages to this eleventh stage (of a 
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Buddha), the natural purity of the primordial state 
which is simultaneous (sphere of Voidness and 
mirror-like pristine awareness) is the Dharmakaya 
that you have made manifest. 

The ·Buddha bodies can be divided into two : the 
Dharmakiya and Rupakaya, or the Wisdom and Form 
Bodies. The former is the result of a Buddha's perfect 
abandonment of all obstacles and fulfils his own purposes. 
The latter are from his perfect accomplishment of all good 
qualities and arise from his Bodhicitta in order to ful6.1 the 
purposes of others. 

Dharmakilya is free of arising, ceasing and enduring. It 
is the permanent, unconditioned, naturally pure, abiding 
nature of the mind and all reality. The pristine awareness of 
the void sphere of all things sees Voidness. That ~icb is 
mirror-like reflects all knowable pbenom:na without any 
obstruction. Thus the Dharmakaya's being the simultaneity 
of these two pristine awarenesses, the mother and child Clear 
Lights, is often referred to in other contexts as its being 
the omniscient mind of a Buddha and the Voidness or that 
mind. 

The natural purity of thought, which is the mini 
(or sentient aspect) of sentient beings, is the 
Sambhogalrnya that you have made manifest. 

The most common siitra definition or Sambhogakiya. 
the Utility Body, is that Form Body having five certainties. 
It bas certainty or (l) form, it always utilises a body having 
all hundred and twelve maojr and minor signs or a Buddha,. 
(2) teachings, it always utilises the MahAyAna teachings. 
(3) disciples, it always teaches to a circle or Arya Bodhi
sattvas, (4) place, always in pure-land Buddha-fields and 
(S) time, until the end of sadlslra. Here it is defined as the 
natural purity of thought. These two definitions arc not 
incompatible • 

.Arya Bodhisattvas arc those with a Bodbicitta motiva
tion who have bare, nono(;()nccptual perception of Voidness. 
By the virtue of such insight, their surrot~:ndi~gs b;,com' a. 
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pure-land Buddha-field. The natural purity of thought is 
something that only such beings can perceive. Therefore 
Sambhogakaya is that purity of thought or awareness as 
\'isible only to Arya Bodhisattvas. If, however, you aro 
confused about this natural purity, then thoughts deceive 
you into believing they have true existence and thus you 
cannot see Sambhogakilya. 

And the natural purity of appearances as objects 
under the influence of circumstances is the Nirmal)a
k~ya that you have made manifest. 

Just as if a floor of lapis lazuli is not polished, the 
reflection of the God Indra will not appear in it, likewise, if 
the minds of sentient beings are not pure, they will not see a 
Buddha even if one were standing before them. Thus 
Niwnal)akaya or Emanation Bodies of a Buddha are the 
natural purity of appearances to the minds of ordinary beings. 
They appear as phenomena arising from causes and circum
stances and can be classified into three categories. 

Supreme Nirmloaklyas, such as Buddha glkyamuni, 
have all the major and minor signs and enact the twelve 
deeds of a Buddha-descent from Tu,ita, birth in a royal 
family, worldly sport, renunciation, austerities, Enlightenment 
under the bodhi tree, turning the wheel of Dharma and so 
forth. If you did not have the merit and purity to seo 
Sakyamuni as the Buddha, he would appear to you only as 
a tall man with big ears. If you have the purity of mind, 
your Guru will appear to you as a Buddha. 

Ordinarily appearing Nirmloakiiyas are emanations as 
monkeys, birds and so forth for specific purposes to teach 
specific sentient beings. Certain Nirmloakiyas appear as 
master artists, physicians, musicians and so forth to teach 
through their particular media. Thus the pure appearance 
of a Nirmll)akiiya depends on the purity of the mind of the 
beholder. · 

The effortless virtuous conduct for the sake of othres 
done without any thought by either these three 
Buddha bodies or a variety of bodies is beyond all 
im'!gination. As it effortlessly fulfils the purposes 
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of all sentient beings as extensive as the infinitude 
of space and does so until all of samsara has been 
emptied, this is the ultimate good quality. 

There are many ways of enumerating and defining the 
Buddha bodies. In general tantra teachings, the enlightened 
body, speech and mind are explained as NirmaQakaya, Sam
bhogakaya and Dharmakiya, respectively. In some systems 
in addition to the four usual bodies there are the Vajrakaya 
or Adamantine Body of the immutability of Enlightenment, 
the Jnanakaya or Body of Pristine Awareness and so forth. 
But regardless of bow many bodies are described, their 
virtuous conduct (samudacara; tr'in-IA) in helping sentient 
beings is the same. 

A Buddha is free of all thought, of all conceptual pro
cesses. He knows everything through bare perception. Thus 
when he helps others, he does so spontaneously without any 
thought. His virtuous conduct, therefore, is effortless. This 
is because while a Buddha was still on the paths to 
Enlightenment he made innumerable prayers to be able to 
benefit all sentient beings. His ability to do so once 
enlightened is the result of these prayers and requires 
no further conscious effort or thoughts. Just as a cloud 
has no thoughts to benefit crops and yet when it rains 
this automatically happens, likewise a Buddha benefits all 
beings. 

There are several aspects of a Buddha's virtuous 
conduct, known as liberation through seeing, through 
hearing, recalling and being touched. Thus by merely 
seeing a Buddha, bearing his words, recalling them or being 
touched by his hand, you can become liberated from 
suffering. This docs not mean that this comes about 
magically and you need not do anything on your own part. 
Such an isntantaneous liberation may occur in extremely 
rare cases due to the person's enormous previous accumla
tion of merit. But more usually such a seeing and so forth 
plants a seed of karmic association with Enlightenment 
and inspires you to strive towards this state. 

All such things happen, however, with no conscious 
effort on the part of the Buddha. For instance, the n:er: 
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sight of His Holiness the Dalai Lama can fill you with 
inspiration to practise the Dharma, with His Holiness 
not needing to do anything on his part. The shipa or 
monument in Bodh Gaya where Sakyamuni Buddha 
manifested Enlightenment has no thoughts and makes no 
efforts, yet most people who see it are moved to 
circumambulate it and inspired to religious thoughts. 

The classic example for how liberation through seeing 
and hearing operate are in terms of the god lndra. lndra 
sits in his heavenly crystal palace and without doing anything 
his appearance is reflected on aU the facets of its walls. 
People on earth see his beautiful reflection and are inspired to 
work to achieve his state. Likewise, lndra bas a heavenly 
drum, the sound of which is so moving that people develop 
profound insights from merely bearing it. 

Thus just as the sun and moon have no intentions to 
benefit people, a Buddha fulfils the aims of others effortlessly 
through his virtuous conduct and without any thought. 

These, then, are the benefits derived from the 
preliminary practices all the way up to the stage of 
no more meditation. If you exert effort in develop
ing these (attainments) one after the other, not 
letting the ones you have developed decline but ever 
increasing them, these benefits will come about. 
Increasing your enthusiasm like this and practising 
is the sixth point (for enhancing your practice). 



Concluding Definitions 

Therefore, ultimately and primordially from the 
beginning everyone has their own share of what is 
known as the very nature of the mind itself, the 
very nature of things or the Mah-a:mudni: Great 
Seal of Voidness and (there is no difference) except 
for whether or not you realise its two purities. 

The very nature of the mind itself is also known as the 
Buddha-nature. Its two purities are the natural one of 
this abiding nature-it is primordially pure from time 
immemorial-and the purity achieved when the fleeting 
taints obscuring it have been removed. This is like polished 
gold having the two-fold purity of its natural condition as 
well as that achieved when all tarnish has been removed. 

That which each being possesses as his share is the 
basis (Mahamudrn). On (the basis of) this you 
place yourself into the meditations on the paths, 
and the very nature of the mind itself during the 
period up to the tenth Bodhisattva stage is the 
path (Mah-a:mudr-a:). Then when you have awakened 
from the sleep of unawareness or ignorance, the 
realised ultimate pure nature of reality is known as 
the fruit Mah-a:mudm. 

The basis, path and fruit MahAmudrlls are intere 
dependent and cannot exist alone, just as is the case with 
a child, adult and old man. You cannot be an old man iC 
you have never been a child or an adult. Likewise tho 
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fruit 1\·fahamudra comes about through the basis und path 
ones. 

To see the actual pure abiding nature of reality 
and be free of all (notions of) objects to be grasped 
and consciousness to grasp them is the (Mah~mudra:) 
view. To meditate on the meaning ofthis (view) 
without any mental wandering is (Mahamudni} 
meditation. 

You need u unity of correct view and meditation. To 
have the latter without the former is like being a blind man 
on an open plain. You can go nowhere. To have just the 
correct view but not to meditate is like being a miser ; your 
knowledge is of no benefit to yourselr or others. But with 
both y0u have two wings to fly to Enlightenment. 

To cultivate whichever of the four activities is 
appropriate and to do so completely free of all 
(notions of) something to be done and someone to 
do it is (Mah~mudr~) activity. 

These four are the activity that is all·good, the hidden 
one, that of being in crowds and that which brings victory 
in all directions, as explained above. 

And to be free of aU (notions of) something to be 
meditated upon and someone to medibte and to 
have no expectations or worries such as fearing you 
will fall down into sarhs~ra or wishing Y''U would 
rise up to the at!ainment of Buddhahood is the 
(Mahamudra) result. When you have realised in 
this way the meaning of the (Mahamudra) view, 
meditation, activity and result, you should enhance 
your enthusiastic effort. 

Have fervent regard and loving respect for your 
Gurus, with complete faith, totally putting yourself 
into it. Turn away from obsessions by freeing 
yourself from compulsive attraction to sarhs~ra 



and this life. Rely at all times on being min 
not to have any mental wanderings. Have short 
term plans and execute them straight up and down 
like a bellows. Whenever such attitudes arise such 
as wishing to save face or thoughts about this life 
or the eight worldly feelings, which are all· unneces
sary, smooth them out. Forcefully cut the rope of 
your selfish concern for this life. And whatever you 
develop in meditation, do not be blasf about, but 
exert effort to cultivate it at all times. 

Thus you need always to be mindful and alert. If you 
learn to read and write, what use are they if you do not 
practise ? If you acquire a precious object and do not 
take care of it it, will become ruined or lost. 

Although there are many diflerences between a 
ftash experience and an insight, (in general) if the 
meditator feels there is his own mind (on the one 
hand and on the other) the object of his meditation, 
namely blissful, clear, bare non-conceptual Voidness, 
which he is meditating upon or experiencing, this 
is a flash experience. 

It should be noted that the same technical term is used 
for flash experiences and the boons. They are steeped with 
belief in duality and, though beautiful and alluring, are as 
impermanent as the flowers in a mountain meadow. Insights, 
on the other hand, are more solid and stable. 

If you realise with bare perception and not just 
presumption that there is no dualism of a meditator 
and something meditated upon, this is an insight. 
Therefore, having differentiated between a flash 
experience or boon and an insight, place yourself 
in a state in which you are not obsessed with these 
(boons) and do not hold them as being supreme. 
Then cultivate them with effort at all times. This is 
important. 
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Although the boons are not supreme. they are the basis 
for penetrative insight. Therefore by intensifying and 
cultivating them with no attachment. insights will definitely 
follow. · 

Of the four seals, the seal of activities is the path 
for those of duller wits. Through it you achieve 
the powerful attainments of the Desire Realm. 

There are many levels of meaning to the four seals. Here 
the seal of activities, karmamudra. refers to practising 
(I) the peaceful actions to pacify sickness and interferences. 
(2) those to increase your life span. good qualities and 
merit. (3) those to gain power over the clements and 
(4) the wrathful ones to eliminate harm, obstacles and 
hindrances. As a result ofthese you can gain good health. 
long iife, wealth, power and so forth. which are the powerful 
attainments of the Desire Realm. 

The seal of commitments and that of the Dharma 
are the paths for those of middling wits. Through 
them }'OU zchieve the ultimate powerful attainments 
of the highest realm of sarhsya. Akani~tha 
Heaven or Wog-min, that which is not beneath 
anything else. 

The seal of commitments. samayamudri, is the keeping 
of the vows and commitments of the various Buddha
families. The seal of Dharma, dharmamudrA, is visualising 
yourself as a meditational deity. To apply these without 
the realisation of Voidness can only bring you to the peak 
of samsara, but not to Enlightenment. You can achieve 
the common powerful attainments of extra-sensory and 
physical powers and so forth, but not the &upreme one. 

But the Great Seal ofVoidness (Mah~mudr~) is 
the path for those of sharpest wits. It is the 
methcd for achieving the supreme powerful attain
ment (of Enlightenment). 

Therefore by applying all four seals progressively to 
your practice, you will reach the fully enlightened ~tate of 
a Buddha. 
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(Mah'lmudri is) the inseparability of appearance 
and Voidness, bliss and Voidness, awareness 
and Voidness, clarity and Voidness, free from all 
extremes of mentally fabricated modes of existence 
(that it is truly existent, totally non-existent, both 
or neither). It is not something that can be shown 
by a Guru, intellectually understood by a disciple, 
or made intelligible through words. It is free from 
all notions that it is this and not that. It is a 
Great Bliss that is experienced although it cannot 
be identified (as this or that). There is nothing that 
it does not pervade, either appearances, existence, 
samsva or NifV'I~. It is the great state beyond the 
intellect (or the conventional mind). The simul
taneity of mind, thought and the Dharmaka:ya has 
been the case from beginningless time. But because 
it is not understood, the Gurus explain with their 
oral teachings that (these three) must be blended 
into one as an inseparable unity. This is known as 
the Mah'lmudr'l of the simultaneously arisen and 
merged. 

When you blend the mind, thought and Dharmakiya. 
it is not like mixing flour and cement, but rather like pouring 
water into water. The nature of thought is the same as 
the nature of the mind : they arc both Dharmakaya. 
Thoughts, though deceptive. are not to be abandoned nor 
should you strive to establish their cessation. By recognising 
their nature. they become purified and you realise the 
Dharmakaya and are a Buddha. When you do not 
understand them. you arc deceived about thoughts and ar~ 
a sentient being. 

Thoughts, mind and Dharmakiiya have been 
simultaneous from beginningless time. If you ask which 
came first, deception or Enlightenment, this is the same as 
the proverbial question. •'Which came first, the chicken or 
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the egg ?" It is not that first you bad E nligbtenment and 
then you became unaware of it, nor is it that first you were 
unaware and then became enlightened. They arc 
simultaneous and beginningless. Yet, a Buddha bas no 
thought and no deception. What does this mean 1 

Thought is pervasive with Dharmakaya, therefore you 
cannot say that a Buddha bas abandoned thought, since 
this would imply he has abandoned Dharmakaya. But since 
a Buddha recognises thought as the Dharmakaya, thoughts 
do not arise on his mind-stream and all his activity and 
manifestations are non-conceptual, spontaneous virtuous 
conduct without any thought. 

From the lineage that has passed from Vajradhara 
to Tilopa, Na:ropa, Marpa, Mi·la ra-pa and then to 
Gam-po-pa, the lineage of meditational methods 
deriving from (direct disciples) of Gam-po-pa are 
the Mahamudras of the Zhang, Ba-rom and 
Dr'i-k'ung Ka-gyu, this latter being the lineage 
from P'ag-mo dr'u-pa. (Those deriving from direct 
disciples of P'ag-mo dr'u-pa are) the Mahamudra of 
the Tag-lung, Cha:n-nga, Mar-ye, Shub-se-wa, 
Tr'o-p'u, Ya-zang and Drug-pa Ka-gyu, this latter 
being the lineage from Ling-ra:-pa and Gya-ra-pa. 
But in particuiar there is the Mahamudra of the 
especially distinguished Kar-ma kam-tsang Ka-gyu 
which has the undeclined moisture of the breath of 
the I;>akims and the undeclined warmth of the 
blessings of the unbroken lineage from Gam-po-pa 
through (the First Kar-ma-pa) D'u-sum ky'en-pa 
down to my Guru(the Fifth Zha-mar Rinpoche) Kon
ch'og yan-lag. Jt has a lineage that Cl'mbines into 
one the special features of all the many, diffuse 
M:1hamudra teachings. Known as the Maha:mudf1[ 
of the simultaneou"ily arisen and merged, the source 
of all good qualities, it is as famous in the world 
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as the sun and the moon. If you practise it 
conscientiously, it is certain that you will automati
cally develop experiences and insights. Practising in 
this way is the seventh point (for enhancing your 
practice). 



Author's Colophon 

Without compiling scriptural quotations and so 
forth, I have explained this by taking as the main 
thing recognising the nature of the mind, while 
pointing a finger directly at the practice. Although 
I have no experience myself, I, Mi-p'am ch'U-wang 
-or Vajre§vara (the Ninth Kar-ma-pa Wang-ch'ug 
dor-je, 15 ~ 6-1603), having borrowed in accordance 
·with the words of the previous Gurus, have written 
this text in Zho-ka-wor House during my medi
tation sessions at the insistent request of the Sam-de 
Lama Rab-jam ma-wa Sam-tp kun-ga. It has 
twenty, twenty-two or twenty-five meditation topics. 

By the virtue of this may I and all other 
motherly sentient beings tum sincerely away from 
-obsessive attraction to the desirable objects of the 
senses and sec the nature of the mind. Shubham 
.astu sarvajagatam, may all the world be pure. 

This text has been rxplaioed with oral commentary 
bf the Third Jam-yang Ky'en-tze wan g-po Rinpocbe, Kar-ma 
drub-gyii tan-pa yar-p'el gyur-mc g'o-cb'a tr'in-11 kon
ky'ab ptil-zang-po, in accoJdance with the tracbings ofhia 
Guru, His Holiness the Sixteenth Kar-ma-pa, Rang-j'ung 
rig-pai dor-je. It bas been translated into English and 
coUtpiled by Alexander Berzin, and was taught in Tibetan 
at Bodh Gaya, India, between December 1976 and 
January 1977. 



TWO: 

FIFTY STANZAS OF 
GlJBll-BBYOTION 

("GurupaiiC'I§iq", "Bia-ma lnga-bcu-pa") 

by Arya4nra 
with commentary given orally by 

Geshe Ngawang Dhargyey 





Preface 

"fifty Stanzas of Guru-devotion" ("Gurupai\cf§ikl") was 
written in about the first century B.C. by A5vagho$a. This 
Indian poet was known by many names, such as Arya§Qra, 
MAtrceta, Patrceta, Maticitra and Bhavideva, and was a con
temporary of King Kani,ka of the Ku,an Dynasty. Having 
previously been a strong non-Buddhist. believer, he became an 
extremely devout follower of the Buddhas' path writing many 
works on its various aspects. 

SAkyamuni Buddha lived about four centuries before 
A~vagho$a. He taught sQtras dealing with meditative practices 
for attaining Liberation and Enlightenment and, in the form of 
Buddha Vajradhara, Mahamudrl and the tantras covering 
spee:lier, yet more dangerous methods for achieving this latter 
goal. Success in following either the Stltr~Ana or Tintrayana 
path depends solely on your Guru-devotion, for Buddha indicated 
in the "Saddhar~apur:ujarJka Siitra" (II, 124) and in the "Kye 
dor Sbi-gyU dor-jei g'ur," an explanatory work to the "Hevajra 
Tantra", that in future times of degeneration be would take the 
form of Gurus. At such times Gurus should be respected the 
same as the Buddhas, for they will be their living representatives. 

Guru-devotion involves both your thoughts and your actions. 
The most important thing is to develop the total conviction that 
your Guru is a Buddha. Such a conviction is a prerequisite for 
receiving any insight. If you are aiming to benefit yourself and 
overcome all suffering with the attainment of Liberation, or 
reach the perfected state of a Fully Enlightened Buddha so that 
you can help liberate others, your Guru can only show you the 
way if he himself has already achieved these accomplishments. 
If you doubt your Guru's competence and abitity to guide you, 
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your practices will be extremely unstable and you will be unable 
to make any concrete progress. You must have full confidence 
that it is possible to become Enlightened, that your Guru is 
living proof of this, and that by following Buddha's teachings as 
be instructs, you can achieve the same. ·only then will it be 
possible to gain any benefits from the practices. 

Seeing only good qualities in your Guru, therefore, is the 
way to develop these qualities yourself. Normally most people 
arc blind to their own shortcomings, while the faults of others 
shine out clearly. But if you did not possess these same faults 
yourself, you would be unable to recognise them in others. If 
there are two pieces of fruit, one ripe and one rotten, and the 
person next to you takes the ripe one, it is only due to your 
own greed that you accuse him of being greedy and selfish. If 
you were unattached to the fruit, it would not matter to you 
which one he took-you would simply sec him as having taken 
a piece of fruit. 

Likewise, if you can train yourself to see only good qualities 
llDd never any faults in your Guru, this positive outlook will 
come io pervade, amplify and reflect your own state of mind. As 
everyone has the basis Mahamudri or Buddha-nature within 
him-the clear, uncontaminated state of pure mind established 
without any true independent existence-then if you can see your 
Guru in terms of a Buddha, you have the possibility of activa
ting and realising your own Buddha-nature, that is achieving the 
resultant Mahamudri. If you see only faults, you merely rein
force your own shortcomings and negative attitude, whereu 
if you see only perfection, you will be able to attain the perfec· 
tion of Buddhahood yourself. Therefore one of the main 
practices of Guru-yoga, particulary in Mahimudri and the 
tantra, is to realise the inseparability of your own mind with 
your Guru, the Buddhas and your meditational deity, who is a 
pure form manifestation of the Enlightened mind. Thus Guru
devotion is the root of all attainments. 

If your Guru acts in a seemingly unenlightendcd manner and 
you feel it would be hypocritical to think him a Buddha, you 
should remember that your own opinions are unreliable and the 
apparent faults you see may only be a reflection of your own 
deluded state of mind. Also you should think that if your Guru 
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acted in a completely perfect manner, be would be inaccessible 
and you would be unable to relate to him. It is therefore out of 
your Guru's great compassion that be may show apparent flaws. 
This is part of his use of skilful means in order for him to be 
able to teach you. He is mirroring your own faults; therefore 
check within and learn from him how to remove your short
comings. If you are only intent on criticising your Guru, you 
will never be able to benefit from him. 

It was Buddha VajradhAra himself who said that your Guru 
is to be seen as a Buddha. Therefore if you have faith and take 
refuge in the Buddhist teachings, you will try to understand 
what Buddha meant by this statement. Buddhas exert a great 
positive influence on the world in the same way as does the 
sun. But just as a magnifying glass is needed to focus the rays 
of the sun in order for tinder to catch fire, so too a Guru is 
required to focus the Buddhas' virtuous conduct into a disciple's 
mind-stream and inspire him to follow a spiritnal path. Thus 
as living eJtamples representing the Buddhas, Gurus carry on the 
work of all the Enlightened Beings, acting as an accessible focal 
point for your practices to gain Buddhahood yourself. 

Through devotion to your Guru, showing him respect, sowing 
him and making offerings, you build up the merit that will allow 
you to become liberated from ·au your suffering. Such service is 
done not to benefit your Guru, but for your own sake. When 
you plant seeds in a field, it is not to benefit the earth. It is -you 
yourself who will harvest the crops. Therefore with the proper 
devotional attitude towards your Guru-seeing him as a 
Buddha-the more positive energy you exert in his direction, 
the closer you come towards Buddhahood yourself. Likewise, 
if you hate your Guru and generate negative energy towards 
him, you are deliberately casting yourself away from his 
state of Enlightenment and its freedom from pain. As a 
result you bring intense suffering upon yourself. Therefore if 
you see faults in your Guru and tend to belittle him, remember 
your opinions are unreliable and only unhappiness can result 
from despising the state of happiness be represents. 

Remembering your Guru's kindne~s to teach you during tbis 
degenerate age after Sakyamuni Buddha bas passed away, you 
must develop loving respect for him. You Guru teaches 
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you despite your delusions and does not force you 
to undergo such hardships as Je-tziln Mi-la rli-pa and others 
have had to endure in the past. He.gives you initiations, oral 
teachings and tr~nsmits the unbroken lineages coming from 
Buddha. He inspires you to attain his state and helps you 
materially when you need it. If you lack loving respect 

for, your Guru, it is impossible to become Enlightened. 
If you do not have respect for the state of Buddhabood he 
represen~s. how can you attain it ? 

These various aspects of devoting yourself to your Guru by 
means of your thoughts are taught extensively in such texts as 
the "GaQI;lavyuha Siltra". These points and their scriptural 
references are found in detail in the "Lam-rim ch'en-mo" by 
Je Tzong-k'a-pa. The "Gurupaiicll§ikA" by A~vagh0$8 is the 
most comprehensive summary of bow to devote yourself to your 
Guru by means of your actions. lts scriptural sources are a 
wide range of tantric texts, including the "Guhyasamllja", 
"Kalacakra", "Cakruarlwara", "Vajra4ikinl" and "Vajra~ 

hrdayilamkara Tantras". The specific tantric sources for each 
verse are given in the "La-ma nga-cbu-pl nam-~hi", a ccm
mentary on this text also by Je Tzong-k'a-pa. 

For the study and practice of tantra, Guru-devotion is even 
more essential and receives more emphasis than in the sQtra 
path. This is because the tantric practices are extremely difficult 
and complicated. If done correctly they can bring you Buddha
hood within your lifetime, but if done improperly they may be 
very dangerous and bring you extremely dire consequences. 
Therefore the direct personal gtsidance of a Guru is indispens~ 

able. As the "Gurupaikli§ika" outlines specifically how a disciple 
should act with his Guru, it is the custom to teach this text be
fore giving any tantric enpowerment or initiation. Once a Guru· 
disciple relationship is established, the disciple is taught Guru
devotion and the common path of renunciation of the suffering 
of satilsara, the Enlightened Motive of Bodhicitta and the correct 
view of Voidness (SilnyatA). Then after receiving the proper 
enpowerments, he can be led gradually through the stages o( 

tantra on the firm foundation of his Guru-devotion and the 
above "Three Principal Paths", 



Text 

Homage _to the.J;lhagflV.JO Va.Jrasattva. 
Bhagavan is one of the man.Y epithet~ used for an Enlight· 

ened Being, a Buddha. The Tibetan term for it, "Chom-din-da 
(tiCom·'lnan~·aas)". -ts etymologised- .ai fbua1t._ . -'(:hom'" 
means'- :tb dvetcdJtlb. ,_Buddbas!l h~'lei ·DvJ:fCOJDO: hQth the 
ob!ltileleS' p.ioventin$: Li.betat.iP.~: ~o4· . ,tJ\q(IA J:d~ttventing 
Omnbcienc;c;. Th~ formor,..jpcbs~e.tbc ddu~tU>ns-.o.r- .mQral and 
me.D~Al de~ffl~llt~ 0\IC.~ill• as well 's the.!r_ .•nst.)pctp •. and the 
ignorance of grasping for true· indepen~eilf ex1sten.ce. 'llie latter 
refers _to the instincts of thi$'fgnorance; 'Dllb 'm-ean- to possess. 
Blid'dlia'S) ~SC!iS' a1l good. qualitie!lr. llll"'inf oompleted 'their 
aetU'nttihttlon~ ·of1·botl1·meritnantl1 ih~iglit£ M:!sotfltlg ia lllitf~ FtWD\1 
and' wi~dottt BBdi~s respectiVelY=.- .,Bfi•· -blt:tns:t~ }1ai~b8)'bnifP. 

. BmfaliaS' 1iave' phs~~ WeyO'dd ~liifisarl{l,uthtr cJ!ole:bflUftCO"nltbti&a· 
rcbnl~ with l~ffertn~ dUtJ'tljl k'ilrni!ilarid,Udlufiobl. 

''I'<Jte! hrttden nteal'ltng· of !Jil.llilsattYii~· !ndtcji.Jt teitf.!(iltl (tD~ 
sems-dpa') in Tibetan, C"dlf'A~ 6~•llisbbv~r@cl ft6~ it-s.ayDYology •. 
"'Dor-je" means indestructible <\iP.-JUond-lightning. Here it refers 
to. th" di~Jro.qn<l-hard .wis.dom of the non~<tualitv of Voidness and 
Btiss:--that .Js.the-, nob-duality· .or---or ltte. ~und· :tHat"'has bare 
perception ~r.Voioness, expenencC.d \Vith a_ fe~htfg of-~re"at Bliss 
ana·(Zft'bt 1. V oi'dtlt5Slt_ttat 'l'S tlic--''6bj~t·cif tlds-mi'nd: ~''sem-pa'" 
meiu1Silth6 one with' &lierdlc ntW.tJ.: ltJsignificJ:] som~e who 
J-4t}ttl11'n:t&ulf) a~anl!loru=dnaJI 4lj:lltJ~ions •. ·lsn<>r&~nce · .a.u.d. their 
instincts and has the heroic min~ .tha~:i4 I;Cffqy,_1Q,J!Cj\p,.gJhcrs in 
a.ll. p~j_\>)~:fNR-YII,. 

1JJ.ui. Bh.agllviin ¥ ~tjrasattY.a. rcf~r$. .t~. tll~ s.\JJ~.oJ; Vairidbir"
tb~fqr.Wt:B-"441l.fl ;~~cr1U1J;!~q t~t~8.s! A~1tho way, to. attaiil thl• 
~PJigll~nea,·,tat~, ~~, ,tbr:oQ&b Oururdevot;oQ •. '.4\Sv.agho,a.be.sliis 
b.l$1 )VP.f~JlWAJll>tJ:Iis~:JU~~g!=; . 



164 MAH..lMUDRA 

(1) 

Bowing in the proper way to the lotus feet of 
my Guru who is the cause for me to attain the 
state of a glorious Vajrasattva, I shall con
dense and explain in brief what has been said 
in many stainless tantric texts about Guru
devotion. (Therefore) listen with respect. 

(2) 

All the Buddhas of the past, present and 
future, residing in every land in the ten 
directions, have paid homage to the Tantric 
Masters from whom they have received the 
highest enpowerments. (Is there need to men· 
tion that you should too?) 

In general there are three types of enpowerments or initia
tions. causal, pathway and resultant. The first is to ripen your 
mind-stream, the second is an actual path of practice through 
which to gain E~lightenment and the thir~ is into the actual 
liberated state of Buddhahood. Everyo.te who ever has or will 
attain Enlightenment does so through receiving these highest 
cnpowerments from their Tantric Masters. 

{3) 

Three times each day with supr:: me faith you 
must show the respect you have for your Guru 
who teaches you (the tantric path), by pressing 
your palms together, offering a ·maQ<;lala as 
well as flowers and prostrating (touching) 
your head to his feet. 

As a disciple you must regard your Guru as an Enlightened 
Being. Even if from his own point of view he is not Enlightened 
and you, his disciple, have gained Buddhahood before him, you 
must still show him respect tlnd pay homage. For instance, 
Maitreya, the fifth and next Buddha of the thousand of this 
world age, who now presides over Tu$ita Buddha-field, became 
Enlightened before Jiis Guru, Sikyampni Buddha. To demon· 



strate respect for his Guru, Maitreya has a stQpa or reliqJJary 
monument on his forehead. Likewise Avalokitdvara. '4he 
incarnation of the compassion of all tho Buddhas, is crowned in 
his eleven-headed aspect with the head of his Guru, Amitibha 
Buddha, the one who presides over Sukhlvati Buddha-field. 

Thus learning from a Guru should not be like killing a d~ 
to extract its musk and then discarding its corpse. Even after 
attaining Enlightenment you must still continue to honour your 
C'tru who made all your achievements possible. 

(4) 
Those who hold ordination vows, if (your 
Gu.ru) is a layman or your junior, prostrate 
(iri public) while facing such· things as his 
scriptur~l texts in order to avoid worldly scorn. 
But in your mind (prostrate to your Guru). 

(5) 

As for serving (your Guru) and showing him 
respect, such as obeying what he says, stand· 
ing up (when he comes) and showing him to 
his seat-these should be done even by those 
with ordination vows (whose Gurus are lay
men or their juniors). But (in public) avoid 
prostrating and unorthodox actions (such a$ 

washing his feet). 
One of the ·ordination rules is that monks and nuns should 

not prostrate to laymen. This is taken to mtan that in public 
you should not show this type of respect for yo.ur lay Guru as 
it might cause misunderstanding and scorn among those who 
casually observe. It is better to prostrate facing scriptural 
te-~ts or Buddha images near him, while directin& your rever· 
en..e in your mind to your Guru. 

For example, the great Masters Caildragoml and Candra~ 
klrti often debated with one another. The former was a layman, 
the latter a monk. One day Candrakirti invited Candragoml to 
his monastery. He wanted all the monks to form a procession, 
but the lay Master objected that the local townspeople would 
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find it strange. Candrakirti told him. not to worry .. He place( 
a·-statue of,Maiijusd on a.·higll throne and in the procession hac 
a monk: carry it. dir!=CJI>: be(qr~ ,Ca~dragoml. , ·All the ~opl 
thought that this cer~lJlO.t:JY . w~s i" bonour. of Maiijusri, .tl 
manifestation· of. the ,Buddhas: wisc;lom, and thus the moo!. 
avoi<!ed any bad feelings. 

Although restraint a_nd indirect means of showing respc 
are often called for out of consideration for others, in private, 
disciple must follow all the proper procedures of Guru-devoti• 
no matter what the status o( 1his Guru may be. Howevc 
general respect, such as rising. when he comes, must be shown 1 

alftimes. · 

On bis own part~ however, a quru should always be· humble 
'' _,., I I I . . . . . . I· ' I 

never arrog~nt <ir pompous thinlcing himself great arid worthy o. 
honour. P'a-rii. Rhipoehe,' one ·Of" the most realised· disdples ol 
the Senior: and Junior Tutors;of· ~His Holiness the Fourteenth 
Dalai Lama, always kept a scriptural text by his seat. Explaining 
why, h~ said tl}.a~. w~en .pc;0,PI~ would come to visit him and 
prostrated, at least they. would gaio some mefil from showing 
respect to the scriptures since he himself had no qualifications .. 

(6) 

In order for the words of honour of neither 
the Guru nor th ~ disciple to degenerate, there 
must be a mutual examination beforehand (to 
determine if each cart) brave a Guru-disciple 
relationship .. 

At tantric enpowermenh many sets of vows are taken never• 
to abar.don the practices and procedures essential for spiritual 
progress. The disciple ·pledges his word of honour never. to· 
transgress tht.>e vows, such as always to visualise his Guru as 
inseparable from the meditations! deity into whose practice he 
has just been initiated. Such deities, 3s well as the Gurus, 
share the same Enlightened nature; as, all the Buddhas, differ
ing onlyiin the physical.aspect they; manifest.· 

The Guru, tbo, has previously· pledged his word of.honout' 
never to disclose the timtric secrets:. to those who are unable to 
undersiand and. keep them .. ' iust as the milk of:a lion" sbj,uJd 
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-~ot, be ~ept .i~ a: c'~y pot •. so, lM p.i-qfo~nd apd powerful methods 
of the· . tantra should . not. b~ entrusted .. to those who are not 
ready .. !If; havirig taken s~ch 'vows;. 'eith~r ,the 'ouru. ()r disciple 

. ·. . . . : .· . ' •) ~ . . . . ' . . 
should , allow his weird of honour 'to degenerate, it will be im-
possible for either to 'attain;. ariyofhis goafs and very serious 
unfortunate consequences will ·follow for both. Therefore it is 
extremely. important for thcro· to'. be a . muJu'at examination 
between. the Guru and· disciplo 'before :they entet!!il. formal 
re.lationship • 

. In ancient ,times .in .or~c;r; tQ, rcce.ivq:,all·t~D~.werment a 
potential disciple would have to ask over a periq<Jpfitbree years. 

_An initiation_ wa<J n,9t. ~t aU .~~~rt~ing,fllS~~t. B~ ,~alci~ the 
disciple wait so bog, ·a Gurtfimpresse<J on'him the seriousness 
of entering the' tahtri~ patit; te'~ied his' comrti.itm:nt ilD.d ensure<t 
'that he ~as properlY' prepared .. :'brti:W~. q~;~ ·~;>~td .. ·~~~e a 
disciple' wait ·even l.onger b!foi"e ·'agre'cing to' teach: 'him. any
thing. 1-le would repeat~d-ly '; tes't. bis . character~ a~d. 'orily 
wh~n he had' u'nde'rstood him well' would be' adccpt him as. his 
disciple. 

The disciple also m~st test his potential' Q11ru and de~er· 
mine if he is fully qualified .. a~·must.'~e co:l'\ftdei).t :~h'at ~e ~ill 
be able to devote himse~f f~!ly' ~Q. thi_s_'M.,a~,ie~:;)~f~f~ ~~i~~fJ~g .~ 
formal Guru-disc~ple. relatipns~ip, y~~; ~~~.C:9:"1P!~,t~. frefrdom 
of choice. But once. such ~.bond .. ~a~ J?ecn ,es~ablishe~,· .t~~$e 

. teachings on. Guru·devoti~n. , must , be :followed. with. t~t~l 
commitment •. 

<n 
A disciple with sense ·should riot·accept as .·his 
Guru someone who lacks co.npis'sloh' or ·who 
., ••.• '· ·:· !i .;!/. :;~ it:·l·i!! :r' .. J ,,-, .~!:•.: 1 J·!j ~Jlt~ .,._~!.lt • 
. ~~ ~~~~~so~e, _y~c.t?~.~ .. ~f, 1 ~~~og~~.t?J;, .P~;~~e.~.s.tye, 
UQdlSClplin~d Of bo~ts, of hi~ knowle.dge~ 

.(~) 

(A· :Goni ')should-; b~} 's~abte ~·(inJ·h·is actioh's), 
tultivated· (iti; hi'S~ ·:sp~e S}_I),, , wls~;1 ·pitienr arid 
honest: '-''He· ·s:fl8utd1nei het·cJnceal 'Jlis' ·· hort-
. ;:l! !.l.l:'DI:~- .='ifl';llfl':lfl)l1aJ:J f..-!'..Ji. D~!l.) ~·.~~· ,,;:;·. ~:: ,· .• 
~.~~~.~~.~-, .-A<?f" ;P~~JtH.4 M~~, P9.~~~~,~Jg ~,a~ttu~~ q~ 
J~ck~~ z:»~ ~~oq1~Jfl~q ;,lQl~.~p:rt(j.n, the.,mean-
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ings (of the tantra) and in its ritual procedures 
(of medicine and turning back obstacles) . 
Also he should have loving compa-;,jon and a 
complete knowledge of the scriptur~s. 

(9) 
He should have full expertise in both teo 
fields, skill in the drawing of mai:t<Jalas, ftill 
knowl~dge of how to explain the tantra, 
supreme pure faith and his senses fully under 
control. 

In general a Mah!yina Guru should have the following ten 
qualities: (1) discipline as a result of his mastery of the training 
in the higher discipline of moral self-control, (2) mental 
quiescence from his training in higher concentration,· (3) pacifica
tion of all delusions and obstacles from his training in hiJ!her 
wisdom, (4) more knowledge than his disciple in tl'te subJCct to 
be taught, (5) enthusiastic perseverance and joy in teaching, 
(6) a treasure of scriptural knowledge, (7) insight into and an 
understanding of Voidness: (8) skill in presenting the teachings, 
(9) great compassion and (I 0) no reluctance to teach and work 
for his disciples regardless of their level of intelligence. 

A Tantric Master must have even more good qualities, as 
listed in the text. Most important is that he be an extremely 
stable person, with his body, speech and mind totally under 
control. He sbouiCl be someone in whose presence everyone 
feels calm, peaceful and relaxed. Even the mere sight of him 
brings great pleasure to the mind. And his compassion must 
be unsurpassablc. 

There arc two sets of ten fields in which the Guru mu3t be 
a complete master. The ten inner ones are essential for teach
ing the yoga and anuttarayoga classes of tactra, which stress 
the importance of purifying mainly internal mental activities. 
These are expertise in (I) visualising wheels of protection and 
eliminating obstacles, (2) preparing and consecrating protec
tion knots and amulets to ·.be worn around the ne<:k, (~ t:~>n
ferring tho vase and secret enpowerments, planting the seeds for 
attaining a Buddha's Form Bodies, (4) confcrrin& the wisdom 
and word enpowerments. planting the seeds for attail\inJ a 
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Buddha's Wisdom Bodies, (5) separating the enemies of 
Dharma from their own protectors, (6) making offerings, such 
as . of sculptured tormas, (7) reciting mantras, both verbally 
and mentally, that is visualising them revolving around his 
heart, (8) performing wrathful ritual procedures for forcefully 
catching the attention of the meditational deitie5 and protec
tors, (9) consecrating images an~ statues and (10) making 
maQ4ala offerings, performing the meditational practices 
(slldhani) and taking self-inHiations. 

The ten external qualities are required for teaching the 
kriya and caryl classes of tantra, which stress the importance 
of purifying mainly external activities in connection with 
internal mental processes. These are expertise in (I) drawing, 
constructing and visualising the mao4ala abodes of the medi
tational deities, (2) maintaining the different states of single
minded concentratioft (samadhi), (3) executing the band gestures 
(mudrll), (4) performing the ritual dunces, (S) sitting in the full 
meditational position, (6) recitinl\ ,~bat is appropriate to these 
two classes of tantra, (7) making fire offeriugs, (8) making the 
vario11S other offerings, (9) performing the rituals of (a) pacifica
tion of disputes, famine and disease, (b) increase of life span, 
knowledge and wealth, (c) power to influence others and 
(d) wrathful elimination of demonic forces and interferences, and 
(10) in'loking meditational deities and dissolving them back into 
their appropriate places. 

It is not sufficient for a1!antric Master merely to know bow 
to perform the superficial actions of these above rituals. He 
must actually be able to do them. For instU}oe, when conse
crating an image of a meditational deity, he· must be ablq-to 
invoke the actual deity and place it in the image, not merely 
recite the words of the accompanying text. If you take as your 
Guru a Master with all these qualifications and p9'\'Crs, and he 
accepts you as his diJCip'le, you must devote yourself fully to 
him. Although it is possible that uut of delusion you might 
disagree with your Guru, never show him disrespect or despise 
him from the depth of your heart. 

(10) 
Having become the dis~iple of such a protect
ing (Guru), should you th~n despise him 
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from your heart, you will reap continual 
suffering as . if you had disparaged all. the 
Buddhas. 

(II} 

If you are so foolish as to des pis~ y,o~~ ~-G~uu:t 
you will contract contagious diseases · .. and 
those caused by harmful spirits.- You -will die 
(a horrible death) caused by =demons, ·plague~ 
or poison. 

(12). 

You will be killed by (wicked) kings. or fire, 
by poisonous snakes, water, witches•or ban
dits, by harmful ·spfrits or -~avages;·and ~hen 
be reborn in a hell.;• . 

03) 

Never disturb your Guru's mind. , Should you 
be foolish and happen to do. this, ·you will 
surely roil in a hell. 

(14) 

Whatever fearful hells have been taught~ . suc}i 
as Avici, the Hell of Uninterrupted Pai'ri, i"t"is 
clearly explained that those who disparage 
their Gurus will have to remain there (a very 
long time). 

(15) 

Therefore e~ert y~urself whole~~eart.~~l_y .!W~~~ 
to belittle your 'l'aqtric Ma~t~r:)Y~O ,ma~~~ . .n.<> 
disp:ay of his great. wisdoin and virtu.~; 

As ·your Gur:J is a Buddha, despising· birn• is • the ·same~ -as 
hating all who are Enlightened. The state of Buddhahood-ll 
one of complete Liberation frQJD all suffering, ignorance, delu
sions and opstacles. H is. th~ ;attainment of.all go()d. qualities, 
complete perfection and t~tal Omniscience. Despising or be
littling such·a·state by disparaging your Guru, you c~st yourself 
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iri·tbe opposite· direction from happiness and _f~~e~.9.m: ):lavll\g 
contempt for wisdom and Liberation, you gam 1nstead bondage 
and pain. Such tormented states are what have been described 
in all- the scriptures .as the -varioUs hells. 

Tl;lus: the1c. are great., dangers· in·. entering a Guru-disciple 
relationship. :Your .Tantric .. Master may . be the. one . who has 
g~yc:_n yo~ eopower~e.nts, a tantri~. qisc~~rs~ Or, eVel).instructiOD 

~~at~~~1~~~~ ~;~llff.~~~ h~i~~a~i:-~g:J~~~:Jl~JfJf~~ti~ ~:~:~ 
lie~itate to' ad.riit ~horteoniings ... if 1o'ti do' not . reb~g'nise such 
traits as indication's' i bf his 'perfechori; '· 'liufuility' lfiid skilful 
means, you may make the serious mistake of belittling or seeing 
faults . in hi~. HaviM: -~$lflblished a• .forma:l; bond >:with this 
,.<;iUfU .• :a,n~; ~h~9~~h; itjf!!,: .~nt~re<l a Pfll~!).V~Y! ~~.ol·~!ld~hahood, 
yo~, i)~V,~; !then, ca~t. y~urself ~~to.tey;olp1~utrer!n~. jf.from the 
depth o_r your. heart 1 ~o.u bre~~ th1~ ,h~~·,,, T,he~~f?l'~ ,~ou must 
have great awareness, ror although b'uru-devotJOn will elevate· 
)uU to Full Enlightenment, a breach of it will be your 
downfall. 

(16) 

(If from.~ l~ck. of awareness·you' have' shown 
. , ·. . . • • ' . . ~ . r . . . 

disrespect)' to your 'Guru·,. reverently present 
an offering to hinr :and see~ his forgiveness. 
Theh·i. in; 1 i~·e~~l;iture'~-p~h .. ~atrii'as·pta~es will 
not· befaiLydii . 

. ,. ,A~ _!!.U~<l~hft.f a, Guf.l:l,, w~ll, ne:)(~C ,ho~~ 11! gr~~~~·,, 1Showing 
h1m disrespect. cannot poss1bly:. p~~nd. :~~~~rt ~·~;. 1The onl.y 
one you harm IS yourself. TherHore if you repent and beg hss. 
forgiveness, he will accept what! you offer with great compassion. 
Tbe'rl; by tlie fdrcC:~f~youf faith,U iespect)Mld' &V.otion~.you need 
11at;~perience)great misfotlone 

The beneficial'.! effects. of,Guru-devoti~n ian~ t:l\o dire conse
,qp~n~es, !of a:.· bryf.lcJl ;of• it. 41.~~~ ,ryot,, ~:qw'"~~ ~-,n~i p!Jpishments 
from a godly Guru. ~~~y, ,foll~,c;l.i,rfcl)y1 frm~, 8!\1,1~1:! lind effect. 

Yo~r _Gun~.~~--. ~~e. ,~oc.~l,. point _fo~ ~?·u~.,p,r~crti~e~ .,!~~~~:ng to 
·~nhghtenment.' The more devoted yolf are towards .... t~e stjltc 
'or: p~rfectio~ ·,he; "'represents> "tiae• cJ.:>~ei'you 'come "towards.'tbis. 
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goal Despising him can only take you further away into 6ark· 
ness an<. ;gnorance. 

(17) 

It has been taught that for the Guru to whom 
you have pledged your word of honour (to 
visualise as one with your meditational deity), 
you should willingly sacrifice your wife, 
children and even your life, although these are 
not (easy) to give away. Is there need to 
memion your fleeting wealth? 

(18) 
(Such pr&~LJCe of offering) can confer even 
Buddhahood on a zealous (disciple) in his very 
lifetime, which otherwise might be difficult to 
attain even in countless minions of eons. 

{19) 

Always keep your word of honour. Always 
make offerings to the Enlightened Ones. 
Always make offerings also to your Guru, for 
he is the same as all the Buddhas. 

(20) 
Those who wish (to attain) the inexhaustible 
(state of a Buddha's Wisdom Body) should 
give to their Guru whatever they themselves 
find pleasing, from the most trifling objects to 
those of best quality. 

(21) 

Giving (to your Guru) is the same as maldug 
continual offerings to all the Buddhas. From 
such giving much merit is gathered. From 
such collection comes the supreme powerful 
attainment (of Buddhahood). 

Mating offerings to your Guru as the representative of aU 
the Budd bas is extremely important. Such generosity is symbolic 
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of your total dedication to achieving Buddhahoood. . If because 
of miserliness or selfishness you hold back from giving what you 
find the most pleasing and offer only what you do not want for 
yourseJf, how can your promise to give yourself totally for the 
work of _benefiting all sentient beings be anything but a farce ? 
Without.any attachment you must be willing to sacriRce every
thing for your attainment cf Enlightenment thrGugh your 
Guru. Th4t offering maodala !iymbolises this dedication of your 
body, speech and mind, and even the entire uni-.erse for this 
goal. 

Jf you arc poor like Jc~tziin Mi-la rl-pa, it docs not matter 
that you do not have riches to offer. What is important is your 
state of mind and willingness to sacsiOcc anything for the. sake 
of your Guru, Enlightenment and all sentient beings. The best 
• offering, then, is of your practice. But if you have wealth, you 
must neve.~ hesitate to use it for gaining merit. · 

• • • J ~ • • 

Therefore making . offerings is not so· that your Guru can 
. become rich. On his part the Guru should regard such offerings 
as a tiger would lopk at grass. The point is to benefit yourself 
and ultimately everyone else by your total dedication. Great 
merit is gathered from such practice, resulting in your attain
ment of the Form Body of a Buddha. , If you can sec the void 
nature, that is the lack of true .independent existence of your
self, your Guru and what you offer, then you accumulate at 
the same time the insight that will result in your achievement 
of a Buddha's Wisdom Body. Thus the supreme powerful 
attainment of Buddhabood comes from making offerings to 
your Guru. 

(22) 

Therefore, a disciple with the good qualities 
of compassion, generosity, moral self-control 
and patience should ~ever regard as different 
his Guru and the Buddha Vajradh'a:ra. 

Your Guru, the meditational deities and Vajradhira, the 
form Buddha assumes in the tantras, arc all the same ia nature. 
They are llkc a sio.Jie person in a drama changing masks and 
costumes and playing different roles. The same is true if you 
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have many Gurus. You must regard them all as'Buddha,· differ-
:ing only in the face he wears. 1 • · • 

. . 'rite ~bllity to' sec· 'youfCiurl1 aa not different ftom Buddha 
Vajradhara depends on your motivation:· If you have developed 
and Enlightened Motive of .Bodhicitta~ you ···arc striving· to 
become . a Buddha yourself in order to be fully able to benefit 
others. \ The. stronger. this 'motive, the more. 'the thought of 
Enlighten~en'fcomes to pervade your mind compleh:ly. ThinlC
hig 'only: of.Enligllteriment. ~·nd ways.'t'o achieve'; it, you will 
automatically be able to sec your Guru in terms of this :state 
t*eaus'enothing elsd will be' in your mind. 

, . ' , • ' ' •f •, . . : J_~ . ;, . , I ' . • • . I ' - • . . . 

. ·'the more yoU: wish to. attain .Enlightenment~ the clearer you 
sec the' necessity (6r your'Guru'to be a'BuddhiL'.' 'rhus with the 

. ! ' . . ' ' . . • • •. .' • . . . . . ' . ! • i . ' . . . .. . . ' • ' .• ~ 

strong compassion of wi,shirig others never to ·suffer, you can 
d~dicate :Yourself ~asitY ~~a with Jo:Y.: Through the 'practice :or 
the perfections of gerier6~ity~ the discipline of moral self~coiltrol, 
patierice arid 'so fdrtll; all 'centred ;t'round ·your ' Guru~ you will 
the[{ be' able to ittain ~is' sta~c~ 

(23) 

If, :~.?~,I ·sllRUI4 'i tl~~e~ • .tf~~d,1 ~~~. ; ·~v~n, · .·( y~~ 
.p1;lql'st sflA4'?~~~..~e~~u.se,.,t~e1 .re,¥,~p1Pe co~~e~ 
,quence& at;~.th~·:sam~ as .d~sf~;~yin.g,a stupa;.js 
there. n.eed ·tO:;mention never stepping on,or 
:aver: his shoes or seat,; (sitting.· in his: place- or 
riding) his mount?· 

A sHipa is a monument in which relics of a Buddha are 
kept. Like your Guru, it serves as a focal point for your venera~ 

. t_io,n1 and _devotion; }o,~~tt,~ining. :1Ju4db~boo~,·,.-~~~~?Ying one 
<and steppmg on your · Guru's·shadow, then,' are both acts of 
J extreme-· disregard· :and. ·disrespect·· forl 1thc ;stlife··or Enlighten
.'ro~ot.:! 'Therefore ;the .fearsome: consequences·: of both arc the 
same. 

. If yqu . treat . you~ . Guru•s shoes •. ,seat :and . the :horse or 
~#licle , he rides. as, ot;dinary 9bjects, and presume to usc.them 
Y<?Ursclf. Of stc;p -on :.them, .. YOlU'' arrogant attitude . can: ·only 
.~co,m~ a, JDajor bindr!lnce t9 your attainment, of Buddhahood. 



(~4) 

(A:· ·disciple) having great sense shoul(tcpbcy) 
·the -words: ·of'' his~ Guru Joyfully and wJt'b enth'U
siasnt. . Jf you ·tack the kt1owledge ·ot·ab.llii\t. 
(to do what he say~), explain in (polite) words 
why you cannot (comply). 

(251 

It, js ftoill _your· Gutu: tP.arpowe.tf1Jr~ttain
meritli;· .nigher . rebirt~·.·. at;'~ ·.~.aq~~ne's~:-.·~ome. 
Therefore · make . a· wh'ole~he·a:Ctdf effort' never 
to transgress ·youf Guru~s. advice. 

Obeying your Guru's orders and. foUQwing his . advice arc 
more important than making countJC:as· ofr'eiings.' ··Entrusting 
you'tself f'ully .. ~tO'i him'/ he·, will· guide ·you •.,aJongi tho I•pafb to 
Enligbtenmcrit;H:• Ifi,wlth · haughty: 'pride au4'.1Stubb0m rclc>sed 
min'ded'ncss ·yott think ;:you 1! kn6wJ \vhaHsvbesflfotl~~i:llww 
spirituat iprogress,.;·how r:willd you1: beJ1ableti :td Aleam~laliJitlfuiw 
from;hini? 

Tliis; :d~es not··mean' thatuyoil' ·$boUtd~','&tCOmtl' 1a"h1ndfteU 
s\ave or that '}'our l(juru1 can take undue advl!ntage 1 of. yatfR As . 
yon' a to aiming·~ for ·the- • eoiriplete L·frec!dom :>of nEilligbtebmcntl 
therei must• a1so'be1 freedom in'the nteans>!bfatdiininwit.fJYeu 
sbouJdi ne\>er;·follow !.yout ·•Guru's :wiSbes•1simply ·bC!cauat-.·.you 
feel obligated:or fcirced·~o' obey;:· Ratliel'J.try·~to·,undentahclchii 
intentions andJ·aim.·J·,Your•GurutwiJI.only•~toll you tbJdo,\\lha~ 
is benefidial'fot yourself .and' other-s:; !:Whatl• be., ;1sks: ,maae"'bp 
difficult and its immcdiatoipurpose. rn•y·•oot'J b¢J-obvious~Jbdt 
you should receive his advice, jorfully and with deep gratitude 
for his concern with your welfare·. 

· Exaininc''yoursclf • honestly· 't'o see' •lr1 you• ~'can'~ 't6llow his 
wishes~~' If' ttier~ is •rto! ioaylin which you'.'cancon(p11Vdb not be 
rude' orJarrogantt ·Explain ipoJite)y(aJ:~dr !Wjth «~.."t:~esnofbumility 
wbat the diffi.ctJlty isu . .X C?Ur . G~JH "!!Viii . not ~ llllJ~~5onable; 
as.IJ ~.Y,dpba he.i.dilled with ~.refl,t ~QmPJlSSionJ 

;lf~JhQlY~vcriiJRUu~. ·_av~ !f~S8{9s.i~a 1,bj~.2 a,9.yjce. this 
is best.. f.R),IowiQg,dt.h~: :;pi,it;Qll,l, ,9atU.. as .he .. dir.ects,,.you can 
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attain not only the ordinary powerful attainments (siddhi) of 
extra-physical and mental powers common to non-Buddhists, 
but depending on -1~ur motiv~tion, a higher rebirth, the 
happiness of Liberation or the supreme powerful attaintment of 
Buddhabood. 

(26) 

(Guard) your Guru's belongings as you wc.Jld 
your own life. Treat even your Guru's beloved 
(family) with the same (respec~ you show) for 
him. (Have affectionate regard for) those 
closely amund him .as if they were your owu 
dearest kin. Single-mindediy think (in this 
way) at all times. 

Before Drom-ton-pa studied with AtUa, he served another 
Guru in K'am. During the day he carried his master's children 
on his bCKk, spun wool with his hands and softened leather 
with his feet. At night he tended his animals. He did all this 
with great joy, and although he was only a layman, AtUa ap· 
pointed him to receive all the teachings he brought to Tibet. 

When Je-tziin M.-la ra-pa .t'as serving Mar-pa, he would 
throw himself in the mud and beg his Guru's wife to sit on him 
while she milked the cows. You must have such respect and 
devotion for e:v.:ryone close to your Guru Remember that he 
is a Buddha with equal regard and love for all. If you. arc 
jtalous of his family, attendants or other disciples, if you arc 
pos,essive of his tHrte and attention, this clearly shows that you 
d~ not sincerely believe ~im to be a Buddha. 

(27) 

Never sit on the {same) bed or seat {as your 
Guru), nor walk ahead of him. (At teachings 
do not) wear your hair in .a top-knot, (a hat, 
shoes or any weapons. Never) touch a seat 
(before he sits down or if he happens to sit un 
the ground. Do not place your hands (proudly) 
on your hips or wring them (before him). 
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(28) 

Never sit or recline while your Guru is stand
ing (nt~r lie whil.e he is sitting). Always b:: 
ready to stand up and serve him skilfully in an 
excellent manner. 

(29) 

In the presence of your Guru n<,ver do such 
things as spit, (cough or sneeze without cover
ing your head. Never) stretch out your legs 
when at your seat, nor walk back and forth 
(without reason before him. h.nd never) 
argue. 

(30) 

Never massag~ or rub your limbs. Do not 
sing, dance or play musical instruments (for 
other than religious purposes). And never 
chatter idly or speak in excess (or too loudly) 
within the range of (your Guru's) hearing. 

-\11 these examples of improper behaviour are prohibited 
not because your Guru will be offended: Buddhas cannot be 
affeeted by rudeness. 1L as because you wish to attain his state 
of perfection, and have great respect for this achievement, that 
you should not act in a coarse, arrogant or incousidercltc 
manner. 

The custoJM outlined here arc not meant to be unnatural 
and cruel restrictions. If you are sitting cross-legged at a dia· 
course and this becomes uncomfortable, you arc certainly 
permitted to lin your knees or shift your position. But to sit 
casually with your feet stretched out t.owards your Guru reflects 
a flippant, disrespectful attitude. Receiving a discourse is not 
liko attending a sporting event. It is not.for your amusement,. 
but for your attain!Jlent of Enlightenment that you are with 
your Guru. Th,·rcforc you must show him great respect and 
always bo alert to his needs and comfort: 
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(3.1) 

(Whe.n your( Ouru enters• thei!roomj get up 
itom.-)'pUr:d;eat and)!bbw o/bur .. headrSlightJy. 
Sit·{iikhi~ .-ipresente);rq;pectfuiJy.. :.1\t~night or 
at rivers or on dangerous;paths. with (your 
Guru's) permission you may walk before him. 

(32) 

In. the direct sight. ot hi$. Q~q,. (a: disciple) with 
sense ·should JtOt , (sit)! with:.bis . .i boc;ly; twisted 
ar9und, nQJ: leanblg.(~apsally) :against pillars 
a~d sucP-. N~ve.t::-,crack.your knuckle$, (play 
with your fingers or clean your nails)~~ 

You must always be consider~te of your Guru. As he is the 
one who will show you the w~y to complete frecdo~ from all 
'yo uri *'ifferirig a'Dd liu~1t0 be; a bid to libtrate· at hers, her is more 
pie~ious than·anyihiq,~ISC!.il I( lilris lir dan~.J;Jyoft rffiust pro
:t~t. ~im-t .• , ,QP nQt.sit ~Qk, .idly: pQd •Ftoudlp. a.t jf yo.\11 pwned the 
e~~r~ .WOJ')~. 

(3,3) 

W~~!l~'#as!Y~g (Y:fUiJ4r9~Jl'fo)qf~-~ .. oA"Jti~ J>pdy, 
drying, , ; ma,ssagin&d or;._( shaving) l)im;t precede 
SUCh ·aCtiOnS ,:W.jthli(three)l prostratiOnS and-at 
:their'eonclusioii acHhe1 'same:• Th~n· 1t;i1te'fi<r(to 
y61irselff~s· riiticli'!ryd~ lik.e;· 

h' .. ~r,, Y~11 .. :hayf : i~~~ 'I?P~?ft ~~,~~>=A~:;~~~; ~P:W . .P.!YiW/! §ft~b\ his 
J~ c; ~~' 1~ ~-~·-·~~lr ~}1~?.a:\\Ji'1Pcct9~ '?fl, };~8.1:'ttlt!.-Pft'\., tA?. 
~~t~'rlre~~~ e~(.? ~~p,_,h·, . .;.J;,.¥-~u'J ~~~ -~"~\~~MP'¥~.,. e~Aoos 
~~ . ~ . ~K A~f.~~~~J~;&;~P~~·;l rd~v~fff f~~ .. ~ { ul~1~i! 0!.: Yq¥1iiAJ'-.~ 
·-~~~r::~: },5J;l~~!-, Jf.PI~'~'' ~~~~LIJi~' .. 'Yf.l·,JR~9J.l~l;l,.,.a~fJ,.m\!r. 
amhnmem _ of n1S" ~n •ghtJmed .state.. Q.QIY. . afterwards ... should 
y6ti 1ci~~';ror 1Y,'o~rs~i¥. 

'3,11) 
~indq .. yQu:.tte~d·ttO:o:addressr (yoUl'.· Gwlu) 1by. 
his name, add;thetitle' 1'.Your<Presen~,- -afrd.r-
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it. To generate respect for him in others, 
further honorifics may also be used. 

Once when Je Tzong·k'a-pa was giving a discourse to a 
few disciples in a retreat house above where Se-ra Monastery 
later was built, K'a-dr'ub Je came to meet him for the first 
time. He asked a nun living near by where the Venerable 
Tzong-k'a·pa could be found and she ran off without saying a 
word. She rinsed her mouth, lit a stick of incense and then 
replied, "My gracious, venerable Abbot, His Presence Jc 
Tzong-k'a-pa resides over there. •· 

If your Guru's name is Rin-ch'en dor-je, you may refer to 
him when speaking to others as "my spiritual master, His 
Presence, _the holy, venerable Rin-ch'en dor-je." At least some 
respectful ·.titles must be used. It is extremely crude, arrogant 
and grating to address, reter to or write about your Guru 
merely using his personal name. Your Guru is not your child
hood playmate, but a Buddha leading you to Enlightenment. 

(35) 

When asking for your Guru•s advice, (first 
announce why you have come). With palms 
pressed together at your heart, listen to what 
he tells you without (letting your mind) 
wander about. Then (when he has spoken) 
you should reply, "I shall do exactly as you 
have said." 

(36) 

After doing (what your Guru has told you), 
report (what has happened) in polite, gentle 
words. Should you yawn or cough, (clear 
your throat or laugh in his presence), cover 
your mouth with youi hand. 

Never waste your Guru's time by coming to him merely for 
idle chatter. After making prostratation three times, announce 
the purpose of your ~isit directly. Ask your questions in a 
straightforward. manner, with extreme politeness and humility. 
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If your Guru gives you advice or asks you to do something, 
examine yoll1'5C.If to see if you can comply. If you cannot, then 
excuse yourself and explain why. Do 'not promise to do something 
and then go back on your word. The consequences of such 
disobedience and negligence arc very serious. But if you can 
comply, tell him you will do what he says. Keep him informed 
of your progress and always report in the end what you have 
done. 

(37) 

If you wish to receive a certain teaching, 
request three times with your palms pressed 
together while kneeling before him on your 
(right) knee. (Then at his discourse) sit 
hnmbly with respect, wearing appropriate 
clothing that is neat (and clean, without 
ornaments, jewellery or cosmetics). 

(38) 

Whatever you do to serve (your Guru) or show 
him respect should never be done with an. 
arrogant mind. Instead you should never be 
like a newly-wed bride, timid, bashful and very 
subdued. 

(39) 

In the presence of (the Guru) who teaches you 
(the path), stop acting ih a conceited, coquet
tish manner. As for boasting to others what 
you have done (for your Guru), examine (your 
conscience) and discard all such acts. 

It is io-propcr for a Guru to offer to teach without being 
specifically requested. He teaches to benefit his disciples, not to 
display his knowledge. Therefore it is important to make such 
requests in the proper, formal manner. However, do not try to 
pressure your Guru into teaching you something too advanced 
for your level. He will judge when you are ready. Do not 
haughtily order him to do what you think is best. 
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When attending his· discourse, remember it is not a social 
event. The only reason you are there is to lc,un how to attain 
Enlightenment for the benefit of others. You have not come to 
show off your wealth or beauty to others, so do not adorn 
yourself like a peacock. Also be aware and considerate of the 
social customs of those around you. Never dress in a manner 
offensive to others that would cause their minds to become 
disturbed. Be neat, clean and unostentatious, sitting with great 
respect for your Guru. 

When serving your Guru, do not be childish. Whatever 
service you do or offerings you make are for you to attain 
Enlightenment through its merit. Do not do such things so that 
you can boast to others how piou$. and devoted you are. No 
merit is to be gained from arrogance. Do not serve your Guru 
with haughty pride as though you were doing him a great 
favour. He does not need your help ; he is a Buddha. But you 
nee~ his help very much, for by allowing Y.OU to perform small 
tasks he is giving you a great opportunity to gather merit. 
Therefore remember his kindness in allowing you to serve him. 

Also do not act in a coquettish manner, flirting with your 
Guru as though you could win his favour in this way. Your 
Guru is a Buddha with equal loving compassion for all. He will 
not be impressed by your frivolous behaviour. 

(40) 

If you are (requested) to perform a consecra
tion, (an initiation into) a maJ:Ic;iala or a fire 
offering ceremony or to gather disciples and 
deliver a discourse, you may not do so if your 
Guru resides in that area, unless you receive 
his prior permission. 

(41) 
Whatever offerings you receive from perform
ing such rites· as (the consecration known as) 
Opening the Eyes, you should present all 
these to your Guru. Once he has taken a 
token portion, you may use the rest for 
whatever you like. 
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(42) 
In the presence of his Guru a disciple should 
not act (as a Guru) to his own disciples and 
~hey should not act towards him as their 
Guru. Therefore (before your own Guru) 
stop (your disciples) from showing you respect 
such as rising (when you come) and making 
prostration. 

Even when you have become a Guru yourself, you must still 
practise great devotion to your Guru. If you are requested by 
your own disciples to give an enpowerment, a discourse and so 
forth, and your own Guru resides in the same area, you should 
ask him first if he can give this in your place. If your Guru 
cannot, then only with his approval may you perform such 
ceremonies yourself. 

If your Guru lives far away, you should write to him for 
permission to accept a disciple or give any teachings. You 
should pot act independently with pride as if you were a great 
and holy Master, but always in deference to his advice. Especi· 
ally in the presence of your Guru you must not allow your 
own disciples to show you n:spect. You must at all times be 
humble. Therefore any offerings you receive should be taken 
to your Guru as a sign of your respect. He will take a token 
and then give them back. He. has no greed for your offerings, 
but you must always have him foremost in your mind. 

Once Ra·ch'ung·pa was living in the same town as his 
Guru, Je-tziin Mi-la ri·pa. As he was noted for being very 
handsome, many devotees came to see him and presented him 
with a great deal of offerings. He thought, "'If I have been 
given so many offerings, then surely my Guru has received at 
least three times as much." 

He W'"nt to his Master and said, "'Didn't we receive a lot 
of off,.rtr o; today. Let us share them with all the other 
disciples. But his Guru showed him that all he had been 
given that ~Y was a piece of meat, a cheese cake and some 
butter. Ra·. h'ung·pa felt very embarrassed that he had 
received more offerings than his Guru and told him he would 
leave town immediately. 
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He asked permission to go to Lhasa to sec the famous 
Buddha image. Je-tzUn Mi-la ri-pa replied, "If you scc,your 
Guru as a Buddha, what usejs it to look at a statue?" 

He then asked if be could visit the ancient monastery at 
Sam-yi. Again his Guru answered, "When looking at tho 
spectacle of your mind, what usc is it to sec a building?" 

A third time he requested to make a pilgrimage to Lho-dr'ag 
where his Guru's Master, the great translator Mar-pa bad lived. 
His Guru only said, "If you meditate on my Master's teachings, 
what good is it to sec his bouse?" 

Je-tzUn Mi-la ri-pa told him not to try to do too many 
things, but to go into meditational retreat in order to gain more 
confidence in his practice. And this is what Ri-cb'ung-pa did, 
for be realised that it is not proper for a disciple to receive 
more respect and offerings than his Guru. 

(43) 

Whenever you make an offering to your Guru 
or whenever your Guru presents you with 
something, a disciple with sense will (present 
and) receive this using both hands and with 
his head slightly bent. 

(44) 

Be diligent in all your actions, (alert and) 
mindful never to forget (your word of honour). 
If fellow-disciples transgress (what is proper) 
in their behaviour, correct each other in a 
friendly manner. 

All disciples who receive tantric enwerments from the same 
Guru become "vajra" brothers and sisters. You should have 
great affection and regard among you, helping each other stay 
on the path. Never be jealous, proud or compete with your 
fellow-disciples. By correcting each other you please your 
Guru and everyone benefits. If there is unity and harmony 
among Dharma friends, this wiD spread into the lives of others 
around you. 
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(45) 

If because of sickness you are physically 
(unable) to bow to your Guru and must do 
what normally would be prohibited, even 
without (his explicit) permission, there will 
be no unfortunate consequences if you have a 
virtuous mind. 

Guru-devotion is not a fanatic practice. I r you are ill and 
your Guru enters the room, you need not stand up and prostrate. 
If you have something to present, but are too weak to extend 
you_r hand, it is permissible even for your Guru to bend down 
to your bed and receive it. This is not showing disrespect for 
your Guru, because in your heart you wish to do what is proper 
but your physical condition prevents you. 

However, there are certain thinas for which there are no 
exceptions. You must never disturb your Guru's mind, boast, 
be arrogant or disrespectful no matter what the circumstances. 

(46) 

What need is there to say much more. Do 
whatever pleases your Guru and avoid doing 
anything he would not like. Be diligent in 
both of these. 

(47) 

"Powerful attainments follow from (doing 
what) your Guru (likes)." This has been 
said by (the Buddha) Vajradh~ra himself. 
Knowing this, try to please your Guru fully 
with all the actions (of your body, speech and· 
mind). 

Everyone wants only happiness and never to experience any 
suffering. The source of these achievements is your Guru, for 
he shows you the path to Buddhahood and, by his living- example 
as an Enlightened Being, inspires you to travel this path yourself. 
If you realise this, you will understand the importance of single-
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minded Guru-devotion and you will do only what pleases him. 
As the source of these teachings is the Buddha Vajradbara, you 
should put aside all doubts. Follow them with full c.:>nviction 
and you can attain Enlightenment. 

What pleases your Guru, then, is your practice leading to 
Buddhahood. Thus your motivation for pleasing him should be 
Bodhicitta and your wish to help others. You should not be 
prompted by worldly desires such as seeking your Guru's 
praise or fatherly approval. Moreover, if your Guru scolds you, 
examine your feelings. If you have nol intentionally belittled 
him or sought to annoy him, and if you have not responded to 
his scolding with anger or accusations that be is unenlightened, 
then you have not committed a breach of Guru-devotion. In 
such situations it is totally in appropriate to become depressed, 
despondent or to feel self-pity and guilt that your Guru docs 
not love you anymore. To do so is an indication of your strong 
ego-grasping which causes you to take his criticism too 
personally. 

Mar-pa scolded and even beat Je tziln Mi-la ri·pa many 
times. This was not because he personally disliked him, but 
because out of compassion he saw the need for skilful means that 
were forceful. Thus if your Guru is wrathful with you, try to sec 
this as a method he is using to tame your mind and lead you to 
Enlightenment. As a Buddha. how could he possibly hate 
you? 

(48) 

After a disciple has taken refuge in the Triple 
Gem and developed a pure (Enlightened 
motive), he should be given this (text) to take 
to his heart (how to abandon his own arrogant 
self-will and) follow in his Guru's footsteps 
(along the Graded Path to Enlightenment). 

(49) 

(By studying the prerequisite training of Guru
devotion and the Graded Path, common to 
both the sntra and tantra), you will become a 
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(suitable) vessel (to hold) the pure Dharma.· 
You may then be given such teachings as 
tantra. After receiving the proper enpower
ments,) recite out loud the fourteen root vows 
and take them sincerely to your heart. 

If as a disciple you have pure thoughts to benefit others, 
are humble, not arrogant or selfish and have no rough manners, 
your Guru will first teach you what it means to take refuge. 
He will demonstrate the stability, direction and meaning your 
life can be given by going for protection from all your suffering 
and confusion to the Triple Gem of the Buddhas, their teachings 
of Dharma and the Sangha community of those who realise 
them. He will then guide you gradually through the Three 
Principal Paths of renunciation, an EnlighU!ned Motive of 
Bodhicitta and a correct under~tanding of Voidness. On the 
firm foundation of your rduge and Bodhicitta vows, you can 
then be given these detailed teachings on Guru-devotion. 

This text was written to be recited daily so that disciples 
will not for@et the important points of how to conduct them· 
selves with their Guru. · When your Master has prepartd you 
in this way for the taotric teachings, and you have become a 
suitable vessel, then it is proper for him to initiate you. He 
will then explain the taotric vows and you must be sure never 
to tramgress them. Buddha Vajradh4ra has promised that 
even if you do no meditation but keep purely for sixteen 
lifetimes the root tantric vows, you will thereby accumulate 
enough merit and eliminate sufficient obstacles to attain 
Enlightenment. 

After receiving initiations, you will be empowered to follow 
the complete tantric path as your Guru directs you through 
the development and completing stages. Your success will 
depend on your Guru-devotion and the purity of keeping 1 all 
the vows. 1 nus proper devotion to your Guru in accordance 
with these teachings is essential throughout the path to the 
Enlightened stale of non-duality with your Guru-Buddha
medit a tiona) deity. 
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(SO) 

As I have not made the mistake when writing 
this work (of adding my personal interpre· 
tation), may this be of infinite benefit to all 
disciples who would follow their Guru. By 
limitless merit· I have gathered in this way, 
may all sentient beings quickly attain the 
state of Buddha. 

This concludes the 'Fifty Stanzas of Guru-devotion· by tho 
great Master Ahaghofa. It has been requested and translated 
(into Tibetan) by the monk translator Rin-ch'en zang-po of 
Zhu-ch'en, together wfth the Indian Abbot Padmakaravarma. 
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