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SOUNDS OF INNATE FREEDOM: THE INDIAN TEXTS OF MAHĀMUDRĀ


Sounds of Innate Freedom: The Indian Texts of Mahāmudrā are historic volumes containing many of the first English translations of classic Mahāmudrā literature. The texts and songs in these volumes constitute the large compendium called The Indian Texts of the Mahāmudrā of Definitive Meaning, compiled by the Seventh Karmapa, Chötra Gyatso (1456–1539). The collection offers a brilliant window into the richness of the vast ocean of Indian Mahāmudrā texts cherished in all Tibetan lineages, particularly in the Kagyü tradition, giving us a clear view of the sources of one of the world’s great contemplative traditions. In its modern Tibetan edition there are six volumes containing seven kinds of texts: the Anāvilatantra (as a tantric source of mahāmudrā attributed to the Buddha himself) and its commentary, songs of realization, commentaries on songs of realization and other texts, independent tantric treatises, nontantric treatises, edifying stories, and doxographies (presenting hierarchies of different Buddhist and non-Buddhist philosophical systems).


Volume 5, which contains the majority of songs of realization, consisting of dohās (couplets), vajragītis (vajra songs), and caryāgītis (conduct songs), all lucidly expressing the inexpressible, is available.


More volumes to come!
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“I am delighted by the publication of this thoughtfully compiled collection of classic Mahāmudrā literature. It is wonderful that these ancient songs of realization, in all their profundity and beauty, are now accessible to modern English readers everywhere.”


— HIS EMINENCE THE TWELFTH ZURMANG GHARWANG RINPOCHE


Sounds of Innate Freedom: The Indian Texts of Mahāmudrā are historic volumes containing many of the first English translations of classic Mahāmudrā literature. The texts and songs in these volumes constitute the large compendium called The Indian Texts of the Mahāmudrā of Definitive Meaning, compiled by the Seventh Karmapa, Chötra Gyatso (1456–1539). The collection offers a brilliant window into the richness of the vast ocean of Indian Mahāmudrā texts cherished in all Tibetan lineages, particularly in the Kagyü tradition, giving us a clear view of the sources of one of the world’s great contemplative traditions.


Besides the individual dohās (couplets), vajragītis (vajra songs), and caryāgītis (conduct songs) in this second volume in publication, the three extensive commentaries it contains brilliantly unravel enigmas and bring clarity not only to the specific songs they comment on but to many other, often cryptic, songs of realization in this collection. These expressive songs of the inexpressible offer readers a feast of profound and powerful pith instructions uttered by numerous male and female mahāsiddhas, yogis, and ḍākinīs, often in the context of ritual gaṇacakras and initially kept in their secret treasury. Displaying a vast range of themes, styles, and metaphors, they all point to the single true nature of the mind — mahāmudrā — in inspiring ways and from different angles, using a dazzling array of skillful means to penetrate the sole vital point of buddhahood being found nowhere but within our own mind. Reading and singing these songs of mystical wonder, bliss, and ecstatic freedom, and contemplating their meaning, will open doors to spiritual experience for us today just as it has for countless practitioners in the past.
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A greatly renowned South Indian Buddhist scholar-monk by the name of Rāhulabhadra was once passing through a town. As he maneuvered through the fair, he became mesmerized by a young woman who was straightening a piece of bamboo with three segments. Noticing her exceptional powers of concentration, he asked: “Young lady, what are you doing? Are you an arrow-maker?” Moving in closer, he saw that she had one eye closed and the other looking directly at the piece of bamboo. She was one-pointedly focused on her task, not distracted or disturbed by all the hustle and bustle of the marketplace.


Nevertheless, she answered Rāhulabhadra, saying: “The intention of the Buddha can only be known through signs and skillful means, not through words and concepts.” In that moment, the three-kāya nature of buddha-mind became apparent to him through the signs and symbols the young woman, secretly a wisdom ḍākinī, had displayed.1 A classical text relates the insights that arose in his mind:




Her one eye closed and the other open is the symbol of closing the eyes of consciousness and opening the eyes of wisdom; the bamboo is the symbol of the nature of mind; the three segments symbolize the three-kāya nature; straightening is the direct path; cutting the bamboo from the root is cutting the root of samsara; cutting the top of the bamboo is cutting ego-clinging; making four slots [for feathers] is the four unborn seals of mindfulness; adding the arrowhead at the end is the need for sharp prajñā; . . . 2







Sudden awakening took place in his heart and he fully realized mahāmudrā. Recognizing that a wisdom ḍākinī was in front of him, he proclaimed, “You are not an arrow-maker but a symbol-maker!” From that time onward he followed her, abandoning scholarship and adopting the tantric path. He became known as Saraha, or Sarahapāda, the “arrow shooter,” referring metaphorically to “he who has shot the arrow of nonduality into the heart of duality.” Saraha became the foremost mahāsiddha of the tantric tradition of Buddhism.


The dohā lineage in tantric Buddhism began when Saraha, also known as “the Great Brahmin,” started singing spontaneous songs of realization to his disciples: the king, the queen, and the people of the kingdom. Since then, the great siddhas of the Mahāmudrā lineage have continued to express their realization and instructions to their disciples in pithy and spontaneous songs known as dohās. The most renowned of these many songs of realization is Milarepa’s Ocean of Songs, commonly known as the Hundred Thousand Songs. The dohā tradition continues today with numerous songs from my own guru, Dechen Rangdrol, a contemporary mahāsiddha.


I am genuinely excited to have this opportunity to work with Mitra Karl Brunnhölzl to translate the large compendium of texts called the Indian Texts of the Mahāmudrā of Definitive Meaning, compiled by the Seventh Karmapa, Chötra Gyatso (1456–1539). Making this classic Mahāmudrā literature available in English for the first time is a historic and noteworthy project.


As many readers may already be aware, Mitra Karl not only is well versed in Buddhist philosophy and the Tibetan and Sanskrit languages but has also practiced these teachings for many years under the guidance of my guru, Dechen Rangdrol. Mitra Karl has also been studying with me, and I have full confidence and trust that his translation work here will be true to the original.


I want to thank Wisdom Publications for their openness and support in bringing these treasures of the East to the West.


May this book help all to discover the treasure within our ordinary mind of neurosis.


Dzogchen Ponlop Rinpoche


Nalanda West, Seattle, WA
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The large anthology that is called The Indian Texts of the Mahāmudrā of Definitive Meaning3 was compiled by the Seventh Karmapa, Chötra Gyatso.4 The vast majority of the 217 works that are included in the anthology stems from the Tengyur,5 and they range from a single sentence to almost two hundred pages. Roughly categorized, they fall under seven genres:


1. the Anāvilatantra (selected as a tantric source of mahāmudrā attributed to the Buddha himself) and its commentary6


2. songs of realization (dohā, caryāgīti, and vajragīti)


3. commentaries on songs of realization and other texts


4. independent tantric treatises


5. nontantric treatises


6. edifying stories


7. doxographies (presenting hierarchies of different Buddhist and non-Buddhist tenet systems)


In its modern Tibetan book edition, the anthology consists of six volumes (with the modest number of 2,600 pages).


Volume 1 opens with the catalogue of the collection by Karma Dashi Chöpel Lodrö Gyatsö Drayang7 (a student of Jamgön Kongtrul Lodrö Tayé).8 The eleven Indian Mahāmudrā texts in this volume consist of the Anavilatantra and its commentary, followed by “The Seven Siddhi Texts,”9 tantric treatises based on the Guhyasamājatantra: (1) Padmavajra’s Guhyasiddhi, (2) Anaṅgavajra’s Prajñopāyaviniścayasiddhi, (3) Indrabhūti’s Jñānasiddhi, (4) Lakṣmīṃkarā’s Advayasiddhi, (5) Dārikapa’s Mahāguhyatattvopadeśa, (6) Vilāsavajrā’s Vyaktabhāvānugatatattvasiddhi, and (7) Ḍombi Heruka’s Śrīsahajasiddhi. The final two texts are Indrabhūti’s Sahajasiddhi and his sister Lakṣmīṃkarā’s commentary Sahajasiddhipaddhati.10


Volume 2 (thirty-four texts) begins with Kerali’s Tattvasiddhi, followed by “The Sixfold Pith Cycle”:11 (1) Saraha’s Dohakoṣa (popularly known as “People Dohā”), (2) Nāgārjuna’s Caturmudrānvaya, (3) Āryadeva’s Cittaviśuddhiprakaraṇa, (4) Devākaracandra’s Prajñājñānaprakāśa, (5) Sahajavajra’s Sthitisamāsa, and (6) Kuddālī’s Acintyakramopadeśa.12 Next are the mostly short texts of Maitrīpa’s “Cycle of Twenty-Five Dharmas of Mental Nonengagement,”13 which present a blend of Madhyamaka, Mahāmudrā, and certain tantric principles. This volume concludes with two commentaries by students of Maitrīpa: *Kāropa’s Mudrācaturaṭīkāratnahṛdaya on the Caturmudrānvaya and Rāmapāla’s Sekanirdeśapañjikā on Maitrīpa’s Sekanirdeśa.


Volume 3 (twenty-four texts) starts with Sahajavajra’s Tattvadaśakaṭīkā (a commentary on Maitrīpa’s Tattvadaśaka), followed by a number of brief instructional works by Maitrīpa’s student Vajrapāṇi, and by Nāropa and Śākyaśrībhadra. The bulk of the volume consists of dohās by Saraha, one autocommentary on them, two commentaries on his “People Dohā” by Advayavajra and Mokṣākaragupta, and an anonymous commentary on his Twelve Stanzas.14 Also included is Kṛṣṇapāda’s Dohakoṣa and its commentary by paṇḍita Amṛtavajra. This volume ends with the Karṇatantravajrapāda, transmitted by Tilopa and Nāropa.


The first text in volume 4 (twenty-one texts) is Advayavajra’s extensive commentary on Saraha’s “People Dohā.” This is followed by a number of dohās and instructional texts by Virūpa, Tilopa, Nāropa, Maitrīpa, Saraha, Kṛṣṇa, and others. The volume ends with a famous collection of fifty songs by twenty different authors (originally in Eastern Apabhraṃśa), including a commentary by Munidatta called Caryāgītikoṣavṛtti (half of the songs in this collection are by the three mahāsiddhas Kṛṣṇa, Bhusuku, and Saraha).


Volume 5 contains by far the most texts (112). With only five prose works, the bulk consists of versified songs of realization. The opening Commentary on Four and a Half Stanzas consists of edifying stories, including summarizing songs. Next, Advayavajra’s Caturmudropadeśa discusses the four mudrās (karmamudrā, dharmamudrā, samayamudrā, and mahāmudrā). Almost all remaining texts in this volume consist of usually brief tantric songs composed by various mahāsiddhas and others, many of them by Atiśa, the mahāsiddha Jaganmitrānanda,15 Saraha, Kṛṣṇa, Kambala, Ḍombipa, Nāgārjuna, Lūhipa, and Maitrīpa. There are also seven anthologies of tantric songs by a wide variety of male and female siddhas, yogīs, yoginīs, and ḍākinīs, the longest one among them containing almost four hundred songs. In addition, this volume contains two autocommentaries by Atiśa on two of his songs as well as Āryadeva’s The Hidden Path of the Five Poisons on how to work with our main mental afflictions.


Volume 6 (fifteen texts) consists mainly of tantric treatises. Virūpa’s Suniṣprapañcatattvopadeśanāma, Āryadeva’s Pratipattisāraśataka, and Lūhipa’s Buddhodaya are related to the perfection processes of the Raktayamāritantra, Hevajratantra, and Cakrasaṃvaratantra, respectively. Vajrapāṇi’s Guruparamparākramopadeśa (a commentary on Maitrīpa’s Tattvaratnāvalī), Jñānakīrti’s Tattvāvatāra, and Śāntarakṣita’s Tattvasiddhi (as well as the Bodhicittavivaraṇa) are all considered important general source texts of Mahāmudrā in the Kagyü school of Tibetan Buddhism. Furthermore, there are Udbhaṭṭa *Tripiṭakamalla’s often-quoted Nayatrayapradīpa, Dharmendra’s *Tattvasārasaṃgraha, Udbhaṭṭa *Coyaka’s Mantranayāloka, and Jñānavajra’s *Cittamārgaśodha, all on general Vajrayāna principles. In addition, this volume contains two short songs by Mahāśabara, Nāgārjuna’s Cittavajrastava, and the Bodhicittavivaraṇa (also attributed to Nāgārjuna).


As this series overview shows, most of the authors of these works are well-known figures among the eighty-four male and female mahāsiddhas or otherwise highly accomplished tantric adepts. That the greatest number of texts is attributed to Maitrīpa and Saraha16 highlights their being considered as the most significant forebears of the Mahāmudrā lineage in the Kagyü school. In sum, it is no overstatement to consider this collection as “the corpus of Indian Buddhist mahāsiddha literature.”


These practitioners were a very mixed crowd, and many lived and taught outside the framework of institutionalized Buddhism in their time. We find kings and queens, princes and princesses, top-notch Buddhist scholars, dropouts, philosophers, housewives, shoemakers, courtesans, monks, male and female lovers, farmers, weavers, prostitutes, cowherds, fishermen, gamblers, musicians, thieves, hermits, hunters, alchemists, rich merchants, barmaids, outcastes, brahmans, gluttons, fools, pearl divers, and many more varieties of practitioners.17 Besides the officially recognized mahāsiddhas, there were many other male and female yogic practitioners, as well as ḍākinīs, who composed texts and uttered songs of realization. This shows that the teachings and the path of mahāmudrā are accessible to and can be practiced by anyone from any walk of life — whether a king, a servant in a brothel, or a housewife — often even without having to renounce their day jobs.


As for the language of the texts and the songs in this collection, it is the specific context that dictates the meaning of certain expressions. Also, many terms and phrases can have a range of different meanings (in both the common Mahāyāna context and the uncommon contexts of tantra and Mahāmudrā). Several layers of meaning often exist simultaneously, some of them only understandable through additional comments, instructions, or certain experiences, many of them restricted to the initiated. Another notable feature is that the antinomian tantric approach often labels the highest and purest spiritual principles with the most despicable and impure names possible in the context of ancient Indian society.


For example, the term “Caṇḍāla” ordinarily refers to a class of people in India who are generally considered to be untouchable outcastes.18 Figuratively speaking, Caṇḍāla also refers to any vile, filthy, loathsome, criminal, ferocious, or lascivious persons or deeds; the same goes for other outcaste names, such as Ḍombi (wandering troubadours and dancers). On the other hand, in both Hindu and Buddhist tantric practices, outcaste Caṇḍāla or Ḍomba women play a significant role in the worship of the female sexual organ and the subsequent production of a fluid, powerful substance through sexual intercourse with them. The related term “Cāṇḍālī” either designates a woman in the first day of her menses, the female subtle energy located in the lower abdomen, or the tantric practices related to that energy. In the latter context, “Caṇḍālī” sometimes also serves as a name for the central channel (avadhūtī). In addition, among the “divine herbs” that are said to grow in places where Śiva and his wife once made love, the cāṇḍālī plant is obviously named for those outcaste women whose menstrual blood has perennially been prized by tantric practitioners for its transformative powers, and the root of this plant exudes a red milk that is used for the alchemistic fixing of mercury.


For reasons of space, it is beyond the purview of this six-volume publication to give detailed explanations for all such terms or provide commentaries on its songs and texts. Another reason for this is that traditionally the practices behind certain texts and terms with multilayered meanings are not explained publicly but only within an established teacher-student relationship after certain prerequisites have been fulfilled.19
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I would like to offer my heartfelt gratitude and appreciation to Khenchen Tsültrim Gyamtso Rinpoche and Dzogchen Ponlop Rinpoche for having introduced me to the tradition of Indian and Tibetan Buddhist songs of realization. Both of these masters also inspired me as accomplished composers of their own spontaneous poems and songs of insight and realization, in both Tibetan and English. Furthermore, Dzogchen Ponlop Rinpoche is to be thanked for starting me on the project of translating the collection of Indian Mahāmudrā texts compiled by the Seventh Karmapa, as well as for his ongoing support during this project in many ways. Without these two masters of both ancient and contemporary expressions of realization, this volume would never have been possible, and on a personal note, I probably would never have started to enjoy singing Buddhist songs.


On the practical side of things, I am deeply grateful for the funding received from Causa that enables me to work on this collection of mahāmudrā songs. Heartfelt thanks go to Daniel Aitken at Wisdom Publications for his willingness to publish these texts and for all his ongoing support. I also thank Mary Petrusewicz as my skillful, friendly, and enthusiastic editor at Wisdom Publications. Last but not least, a big thanks to Stephanie Johnston for being my sounding board (both literally and metaphorically) for these songs and her willingness to listen to, participate in, and improve both their words and musical arrangements as these were evolving over time.


Whatever in this volume sounds good, makes sense, inspires, and serves as an antidote to ignorance, confusion, and suffering may be relished as originating from realized masters and scholars truly vast in learning. Everything else, including all mistakes, can safely be said to be mine.


Sarva maṅgalam
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Among the twenty-one texts in volume 4, seventeen are versified songs of realization or treatises, two are detailed commentaries on other songs of realization, one is a multilayered commentary on two lines of verse, and one is a short prose treatise on personal and phenomenal identitylessness.


The opening work (text 70) is A Commentary Elucidating Native True Reality on “A Song That Is a Completely Filled Dohā Treasure Store,” which is attributed to an Advayavajra. As the longest work in the entire collection of Indian Mahāmudrā texts, it is an extensive commentary on a greatly expanded and reworked version (799 lines) of the canonical Tibetan translation of Saraha’s Dohakoṣa (“People Dohā”).20


There has been a longstanding controversy about the authorship of this text. For example, the introduction to the commentary on the “People Dohā” by the Kadampa master Jomden Rigpé Raltri21 provides his evaluation of a number of Indic commentaries on Saraha’s text:




As for commentaries on this text, one was composed by master Mokṣākaragupta and the one that is said to have been composed by Śrī Advayavajra seems to have been translated by guru Vairocana[vajra]. There exists a writing that says: “After having been composed by Kor Nirūpa, one was rumored to have been composed by Maitrīpa, who realized nonduality, and [the lines in it] that do not accord with the actual root dohā [by Sahara] were composed by Śabareśvara.” Since he was called “the hunter mahāsiddha” who became a mahāsiddha by killing deer, he is not the same as the great brahman [Saraha]. Since there are all kinds of fancies of his own liking such as this in that commentary, it should not be trusted.”22





Schaeffer takes Rigpé Raltri to say that what “a writing” states is an alternative assessment of the commentary “said to have been composed by Śrī Advayavajra.” Thus, Schaeffer suggests that both statements refer to text 70 and not to the Dohakoṣapañjikā by an Advayavajra (text 66).23 That Schaeffer is correct in this unattributed “writing” indeed referring to text 70 is corroborated by the fact that the author of text 70 explicitly refers to himself as “Maitrīpa, who realized nonduality” in the concluding stanzas of dedication. Furthermore, the opening stanzas of homage and the purpose of the text also speak of Maitrīpa as the commentary’s author. The immediately following sentence explicitly identifies Śabareśvara as the author of the stanzas, as does the sentence that precedes said final stanzas of dedication. The appellations “Śrī Śabara” and “venerable Śabara” are also used several more times throughout the text, whereas neither text 66 nor text 67 ever mention Maitrīpa or Śabara.24


However, the Tibetan of Rigpé Raltri in the above quote is not immediately clear as to whether “a writing” refers back to the commentary “composed by Śrī Advayavajra” or to yet another commentary. If, as Schaeffer says, the phrase “said to have been composed by Śrī Advayavajra . . . translated by guru Vairocana” also refers to text 70, we are left with the quandary of why Rigpé Raltri does not mention text 66 at all. But Rigpé Raltri explicitly mentions Vairocana as the translator of the commentary by Śrī Advayavajra, which, among all canonical commentaries on the “People Dohā,” only matches the colophon of text 66. Thus it seems clear that Rigpé Raltri first refers to text 66, while “a writing” refers to yet another commentary, whose description clearly matches text 70. Therefore, in sum, it makes more sense to read Rigpé Raltri as referring to three commentaries on the “People Dohā”: the Dohakoṣapañjikā by Mokṣākaragupta (text 67), the Dohakoṣapañjikā by Advayavajra (text 66), and text 70. Among them, it seems that Rigpé Raltri considers both text 66 and text 67 as authentic commentaries,25 while he strongly denies the authenticity of text 70.26


As for the Prajnāśrījnānakīrti who is given as the translator of text 70 (as well as texts 44 and 68), Schaeffer suggests that he is identical with Kor Nirūpa,27 one of whose aliases was Prajnāśrījnānakīrti.28 Kor Nirūpa’s complex persona is described in detail in Gö Lotsāwa’s Blue Annals.29 As a young boy, the Tibetan Tampa Kor (Tib. Dam pa kor) was initially a student of Vairocanarakṣita during the latter’s sojourn in Tibet. At the age of thirteen, Kor traveled to Nepal and studied and practiced many tantric texts, such as the Cakrasaṃvaratantra, “the Seven Siddhi Texts,” “the Sixfold Pith Cycle,” and further works by Saraha (during an empowerment, he also received the name Prajñāśrījñānakīrti). When he suddenly passed away in Nepal at age nineteen, the seventy-three-year-old yogī Nirūpa (the main Indian student of *Kāropa, one of Maitrīpa’s main disciples), who stayed in the same house, performed the practice of his consciousness entering Tampa Kor’s corpse, thus reviving it. Nirūpa’s old body was cremated and he went to Tibet with his new one, wearing Indian clothes and henceforth bearing the double name Kor Nirūpa. Once he had arrived in Tibet, he wore only Tibetan clothes and taught many tantras, dohās, and mahāmudrā for twenty-one years there, also translating numerous tantric texts on his own (thus, it could have been during that time that Nirūpa also translated or authored text 70). Gö Lotsāwa concludes his account by saying that he presented Kor Nirūpa’s life story in detail because he was a great siddha but is — wrongly — not considered important by Tibetan teachers of Gö Lotsāwa’s time.


In the same vein, it is noteworthy that the Eighth Karmapa, Mikyö Dorje, explicitly identifies Kor Nirūpa as an authentic transmitter of the dohā lineage in the tradition of Maitrīpa. He says that in Tibet there were three distinct ways of fulfilling the intended meaning of Maitrīpa’s “Madhyamaka of mental nonengagement”:30 (1) the practice that emphasizes the profound and luminous Madhyamaka of mantra, (2) the practice that emphasizes the profound Madhyamaka of the sūtras, and (3) the practice that emphasizes “the Madhyamaka of False Aspectarian Mere Mentalism.”31 The latter explains that the actual meaning of the dohās of the siddhas lies in the ultimately established, self-aware, and self-luminous cognition that is empty of perceiver and perceived. This view has been represented by many in India and Tibet such as Vajrapāṇi, Balpo Asu, and Kor Nirūpa.32


By contrast, some Tibetan masters as well as contemporary academic scholars accuse Prajnāśrījnānakīrti/Kor Nirūpa of being a forger of Indic commentarial literature. It is obvious that the stanzas found in texts 68 and 70 and commented on by text 70 represent a version of Saraha’s “People Dohā” that differs in many ways from the known Apabhraṃśa versions, the Tibetan canonical version, and the version in text 13. Therefore, said Tibetan masters and academic scholars suggest that the commentary in text 70 as well as those lines that differ from the above versions and those that were added were actually authored rather than translated by Kor Nirūpa, being written (at least in part) in Tibetan.


In particular, Schaeffer makes a detailed and convincing case that at least parts of the stanzas in texts 68 and 70 were deliberately and significantly rewritten in Tibetan based on the already existing Tibetan canonical translation, or simply written newly, and that text 70 comments on these rewritings in a specific and systematic manner.33 In addition to what Schaeffer says, it is obvious that the comments of text 70 always follow the word order of the Tibetan translation of the stanzas and not the Apabhraṃśa of Saraha’s Dohākoṣa. Also, many (though not all) passages of text 70 do not read like the usual “Sanskrit-Tibetan translationese” but more like natural Tibetan. Furthermore, several of the commentary’s interpretations and at least some of its hermeneutical etymologies can only be based on readings unique to the Tibetan translation (being impossible or hard to conceive in either Apabhraṃśa or Sanskrit).34 Finally, at least some phrases and lines in the stanzas in texts 68 and 70 appear to be taken from or inspired by the commentary’s extensive quotations from an otherwise unknown Apratiṣṭhitatantra and an *Acintyatantra,35 as well as a few other equally unknown sūtras and tantras.


In sum, while it seems rather clear that text 70, and thus text 68, were written in Tibetan, it is not possible to decide whether they were actually authored by Kor Nirūpa, though that seems to be likely. If he is indeed the author of the comments in text 70 as well as the phrases and stanzas not found in the canonical version of Saraha’s “People Dohā,” and if the above story of his life is true, though text 70 was written in Tibetan, it can at least be said that it was an Indian master in the lineage of Maitrīpa (one of the main transmissions of Saraha’s dohās) who reworked Saraha’s “People Dohā” and wrote a commentary on it. However, given the lack of clear evidence one way or another, it is not possible to determine the author(s) or reviser(s) of these two texts or their precise textual history with certainty.36


Nevertheless, it must also be noted that the mere fact that the stanzas in texts 68 and 70 differ greatly from both the known Apabhraṃśa versions and the Tibetan canonical version of the “People Dohā” does not discredit them per se, because it is well known that there is indeed a significant number of versions of this dohā with very different lengths and contents, in both Apabhraṃśa and Tibetan, and it is impossible to identify any one of them as “the original.”37 Likewise, Rigpé Raltri’s statement that Śabareśvara cannot be Saraha is not convincing at all, because there are many attested instances in other Indic works of both Śavaripa and Saraha being referred to as Śabareśvara or Mahāśabara.


In any case, no matter whether one wants to consider the author of text 70 (and thus text 68) as a “forger” or not, Schaeffer rightly points out that




we can also see him as the most creative among those who brought the Treasury of Dohā Verses from Nepal to Tibet. The verses in his version often constitute the most evocative poetry of the entire corpus of variant Treasuries.38





After all, in line with the fluid approach of the dohā tradition, whoever the author or redactor of text 70 may have been, he just did in a very extensive fashion what many others did as well, which is explicitly sanctioned in the opening stanzas of the Dohakoṣahṛdayārthagītāṭīkā by *Ajamahāsukha, saying that his own tradition “writes the root [text] in accordance with the explanation” and “relies solely on the awakened mind of Śrīmat Śabarapāda.”39 In this vein, the author of text 70 seems to have relied on and conveyed the message that comes directly from an accomplished master’s realization, as this was deemed appropriate for a certain audience in a certain situation. Furthermore, one could take the name of the song that is found in the title of text 70 and on which it comments — “A Song That Is a Completely Filled (or Inexhaustible) Dohā Treasure Store” — as including a hint at its “filling in” Saraha’s stanzas with additional lines (as well as commentary), thus making it fully complete and inexhaustible, so to speak.40




The rough structure of text 70 commenting on its reworked and expanded version of the stanzas of Saraha’s Dohakoṣa is as follows:


A. Brief elucidation of true reality (1–2)41


B. The elimination of wrong ideas42


  1. General (3)


  2. Brahmans (4)


  3. Mountain hermits (5)


  4. Lokāyatas (6)


  5. Vaitālikas (7)


  6. Wrong dhyānas (8–9)


  7. Mistaken yogic disciplines (10–14)


  8. Buddhists in general (15ab)


  9. Śrāvakas and pratyekabuddhas (15c–18)


10. Mahāyāna (19 and 21a)


11. Vajrayāna (20)


C. The distinctive features of essential reality (21b–31)


D. Having to be realized by virtue of relying on the guru (32–53)


E. Being the sphere of persons who train in the native state (54–80)


F. The true reality that is to be made a living experience (81–142)


G. The progressive stages of the arising of the fruition (143–169)


H. Dedication (170)


Text 70 has a number of unique features, such as actually consisting of two layers of commentary. The first layer is offered by the many lines that the text adds to the Tibetan canonical version of the “People Dohā,” many of which are ingenious extensions and rephrasings of his dohā, as well as a considerable amount of additional beautiful imagery. The second layer consists of the comments on the lines that the text shares with the “People Dohā” as well as on the additional lines. Unlike some other commentaries in this Mahāmudrā collection as well as in Tg, this one here is usually very straightforward, clear, and comprehensive, nicely unpacking the stanzas and explaining almost every single word (only a few times does it creatively change the syntax or the straightforward meaning of the stanzas).43




Another unique trait of text 70 is that it contains short didactic narratives explaining the background of certain non-Buddhist practices that are criticized in the stanzas. Notably, in the text’s extensive critique of virtually all non-Buddhist and Buddhist schools, there is only one explicit and specific reference to the Mere Mentalists (and another possible but unspecific reference to the Vijñaptivādins), while the Mādhyamikas are mentioned by their name and refuted several times. The text also uses the classical Yogācāra term “change of state”44 a number of times. Its most cryptic feat certainly consists of its extensive passages in or about ḍākinī language, which by definition are supposed to be unintelligible (and definitely remain so).


As Schaeffer already pointed out, one of the most striking features of the extended and reworked stanzas of the “People Dohā” in texts 68 and 70 is that a number of them replace the speaker Saraha with Tib. snying po (“heart”), which is also the term used in the Tibetan expression de gshegs snying po for buddha nature or “tathāgata heart” (Skt. tathāgatagarbha).45 Thus the speaker or teacher is not a person but the true nature or innermost heart of every sentient being’s mind. Specifically, stanzas 34ce and 35, as well as the comments on stanza 170, say that this heart constantly calls out to us, trying to make us recognize it. This is clearly in harmony with the teachings on buddha nature and also the approach found in the famous Aspiration Prayer of Samantabhadra of the Dzogchen tradition.46


Text 70 makes frequent use of key terms such as “true reality,” “mahāmudrā,” “ordinary mind,”47 “mind as such,”48 “the native state,”49 and “naturalness”50 as they are typically used in a Mahāmudrā context. In addition, the commentary speaks eight times of Samantabhadra (once even in one of the stanzas commented on), using this name as an equivalent of buddhahood, ordinary mind, mind as such, and Vajrasattva. Obviously, the word “Samantabhadra” does not appear in the “People Dohā,” nor is it usually found in a Mahāmudrā context, rather being one of the hallmarks of Dzogchen. Finally, the text extensively quotes from a number of otherwise unknown Buddhist sources, primarily an *Acintyatantra and an Apratiṣṭhitatantra.


Virūpa’s Dohakoṣa (text 71), according to the outline in its additional noncanonical version, teaches three main topics: the ultimate mahāmudrā that is the basic nature of the ground (stanzas 1–8); how to take conventional mahāmudrā as the path in terms of the view (9–15), meditation (16–18), conduct (19–24), and fruition (25–26); and resolving the inseparability of the two realities (27–30).


Tilopa’s Dohakoṣa (text 72) begins by describing the nonconceptual nature of the connate, equating it with mental nonengagement and self-awareness, and stressing that it is not the sphere of worldly people or scholars but only those blessed by a true guru (stanzas 1–11). This is followed by an exhortation to search for and realize the connate (12–15). Once it is realized, all ordinary appearances dissolve, the outer environment is a pure realm, and all beings appear as buddhas (15–21). Next, Tilopa cautions that relying on pilgrimages, hermitages, outer rituals, or worshipping gods will not bring realization; rather, like an expert who ingests poison but does not die through it, skilled yogīs feast on saṃsāra but are not bound by sense pleasures (22–27). Thereafter, Tilopa describes the practice with a karmamudrā by way of experiencing the four ecstasies (28–33), followed by the fruition of nirvāṇa that consists of the realization of the stainless connate, manifesting as the four kāyas (34–43).51


Avadhūtapa’s52 Commentary on Half a Stanza on True Reality Teaching That All Phenomena Are Utterly Nonabiding (text 73) provides multilayered comments in terms of the expedient and the definitive meanings on the following two lines of verse:


The wisdom that arises from causes is an elephant


The lion who defeats it is this approach of mine


In general, the text says, the elephant stands for wrong views and practices, while the lion is the correct approach of the ultimate reality that is completely nonabiding. On the level of the Sūtrayāna, this refers to the elephant of the Yogācāra approach being defeated by the lion-like Madhyamaka scriptures and reasonings of utter nonabiding. On the level of the Vajrayāna, the elephant stands for the connate ecstasy or wisdom that is accomplished by virtue of a karmamudrā as its cause (this includes a detailed discussion of the proper practice and sequence of the four ecstasies). The lion represents mahāmudrā free from any causes or conditions. It is the ultimate bodhicitta, the inseparability of the emptiness endowed with all supreme aspects and nonreferential great compassion, which is omnitemporal, formless, all-pervasive, immutable, and utters the roar of no-self. In brief, the nature of all phenomena is to be unborn, and everything is equality. The means of accomplishing that consist of unmistakenly realizing this true actuality and fusing with it. Since such an attainment entails firm confidence, it is irreversible.


Nāgārjuna’s Purification of Being (text 74) speaks about the ultimate nature of phenomena in classical Madhyamaka fashion as being empty and space-like. The five skandhas and so on only appear by virtue of misperceiving nonbeing as being through our thoughts. Thus all phenomena are nothing but labels, and these labels are empty as well. Yet the path consists of relying on the six pāramitās, as well as being kind and loving toward all sentient beings. That forms are not seen by the eyes and phenomena not known by mind is ultimate reality, which is unknown by worldly people.


In Āryadeva’s Discussion of Nonconceptuality (text 75), the first five stanzas have parallels in the first four of text 77, while its remaining stanzas are very similar to the first nine of text 74.


Advayavajra’s Means to Realize the Unrealized (text 76) is a short prose text that discusses the nature and realization of both personal and phenomenal identitylessness from the perspective of Madhyamaka.


Ānandavajra’s brief Discussion That Is a Synopsis of the Essence in Its Entirety (text 77) is another Madhyamaka-style text on ultimate reality.


Virūpākṣanātha’s Root of the Accomplishment of Immortality (text 78)53 is a Buddhist Haṭhayoga text.54 After stating that it will explain mahāmudrā, the true reality hidden in all tantras, the text proceeds to describe the major locks (Skt. bandhas) and breathing exercises (Skt. prāṇāyāma) used in Haṭhayoga. The triad of mahāmudrā,55 mahābandha (“great locking”), and mahāvedha (“great piercing”) constitutes the main framework of the physical practices explained here, but this is interwoven with a discussion of the four Buddhist mudrās (karmamudrā, dharmamudrā, samayamudrā, and mahāmudrā). Thus this text is not just about physical immortality but also realizing the immortal nature of the mind.


Tilopa’s famous Pith Instruction on Mahāmudrā (text 79), better known as Ganges Mahāmudrā, is his core teaching to Nāropa, often said to have been imparted after Tilopa had hit Nāropa’s head with his sandal as his final symbolic pointing-out instruction at the banks of the river Ganges. Tilopa begins by declaring that mahāmudrā cannot be taught, but then illustrates it through a number of examples: a tree, a lamp in the darkness, space (several times), clouds, and the sun. This is interwoven with pith instructions on letting body, speech, and mind rest naturally in their own native state. The text also includes stanzas that epitomize the view, meditation, conduct, and fruition of mahāmudrā (also called “the lamp of the teachings”), as well as the nature of samaya in this context. Those who are not able to simply rest in mahāmudrā, Tilopa says, need to work with the key points of nāḍīs, vāyus, and bindus,56 including the practice of karmamudrā, in order to strip blissful awareness bare and let it rest in its natural state.57


Nāropa’s Synopsis of Mahāmudrā (text 80; not found in the Tengyur) was initially transmitted orally to his disciple Marpa Chökyi Lodrö. According to the headings inserted by the Second Shamarpa, Kachö Wangpo,58 this brief but very pithy work teaches the view by describing appearances, awareness, and their unity as mahāmudrā (stanzas 1–3). Meditation is explained by the basic nature, the manner of realization, and their unity being mahāmudrā (stanzas 4–6). Conduct is discussed by being free in itself, equal taste, and their inseparability being mahāmudrā (stanzas 7–9). The fruition is described by saying that what can possibly appear and is free in itself, saṃsāra and nirvāṇa, and the ultimate are all mahāmudrā (stanzas 10–12). The text concludes with a stanza of final instruction and dedication of merit.


Saraha’s Stages of Self-Blessing (text 81) is a very poetic but sometimes equally cryptic poem in the form of paying homage in a number of different ways.59


Saraha’s Twelve Stanzas of Pith Instructions (text 82) begins by saying that seeing the true state, any thoughts that may arise are nothing but nonconceptual wisdom, which is the immutable peace of buddhahood. Saraha then describes different animals with their specific capacities that makes them superior to others, but none of that makes any of them a buddha. Similarly, just because they are learned in the Vedas and so on, brahmans do not possess supreme buddha wisdom.60




Udgataśīla’s Investigation of the Mind (text 83) says that since all afflictions and virtues, as well as the desire for liberation, arise from the mind, mind is what needs to be scrutinized. Aided by contemplating impermanence, devotion, vigor, heedfulness, bodhicitta, and exchanging oneself and others, mind’s natural luminosity (blissful lucid emptiness) needs to be familiarized with. This luminosity is not an entity with any color or shape, has no support or cause, is unobservable, and cannot be found in the three times. Familiarizing with it leads to bliss and pure buddha realms.


*Sukhavajra’s Familiarizing with the Basic Nature of the True State (text 84) opens with a brief prose discussion of the four mudrās, followed by almost ninety stanzas about examining the mind like fleeting waves arising from luminosity’s ocean or clouds from the empty sky. Since meditation here means that there is simply nothing to meditate, being effortless, and without superimpositions, Sukhavajra says:


Once you have actually found your buffalo,


would you search for that buffalo’s tracks?


In great bliss in its immediate appearing as such,


there’s no need to look for scriptures or inferences


He explains that all kinds of dharma activities are the supreme maṇḍala of great bliss, and all ordinary appearances also dawn as bliss and pure realms. Without cultivating any remedies (which resembles simpletons trying to fix a mirage), afflictions and so on naturally arise as nonthought. If mind’s nature is realized, compassion for beings wells up on its own, and oneself and others appear as being inseparable. In the practice of karmamudrā, great bliss needs to be sealed with emptiness as being illusion-like. Progressing through the four ecstasies in this way, they turn from calm abiding into the highest superior insight. Similar to fish swiftly darting to and fro in clear water, all kinds of cognitions rise from and cease in empty lucidity’s nature. If conduct is equal taste, there is no coming or going, no arising or ceasing. At the same time, through not abandoning any sentient being by appearing and practicing in all kinds of ways, buddha awakening is attained. After explaining the meanings of the syllables of “Śrī Heruka,” the text concludes with a stanza that applies to many of the spontaneously uttered works in this collection:


This pith instruction on realizing great bliss


is not arranged in the proper order of prosody


Its words benefit through experience and realization


May the wise put it on the crown of their head!


Text 85 is Marpa Lotsāwa’s variant translation of Kṛṣṇācārya’s Dohakoṣa (not included in Tg; compare text 63 in volume 3).


Kṛṣṇācārya’s Song in Five Stanzas (text 86) briefly speaks about his carefree practice, conduct, and experience of deathlessness, summarizing it thus:


Mind is empty and perfect within its native state


The skandhas are laughable, but I have no regrets


Just as you don’t see that butter exists within milk,


passion exists but is not seen by worldly people61


The anonymous Glorious Vajra Song in five stanzas (text 87; not found in the Tengyur) is obviously by a disciple of a certain Prajñāśrīpāda, who is referred to in the chorus. It is somewhat of a hodgepodge, containing both lines that make perfect sense and very cryptic ones, as well as a passage that consists entirely of largely nonsensical (or misspelled) Sanskrit (or Apabhraṃśa) words.


*Kāropa’s62 Samādhi of Yoga Conduct (text 88; not found in the Tengyur) briefly goes through the prerequisites of mahāmudrā, including a precious human birth, renunciation, a spiritual friend, devotion, taking refuge, generating bodhicitta, aspiration prayers, and the processes of creation and completion (stanzas 1–5). The remaining stanzas briefly speak about mahāmudrā’s view, meditation, conduct, and samaya (6–11).


Virūpa’s Eighty-Four Lines (text 89), after its opening homage, mainly criticizes all kinds of Vajrayāna practices and others that do not yield realization of the connate (stanzas 2–16). By contrast, the connate is without any virtue or nonvirtue, all-pervasive, the emptiness of great bliss, nondoing, inexhaustible, and without body, speech, and mind (17–19).




A Commentary on the Treasury of Conduct Songs (text 90) consists of one of the most famous and often-translated collections of tantric songs and their commentary.63 It exists in two different versions: (1) a palm-leaf manuscript that contains both the songs in Eastern Apabhraṃśa64 and their Sanskrit commentary by Munidatta and (2) a Tibetan translation of both.


The manuscript of this text, probably dating from the thirteenth or fourteenth century, was discovered in 1907 by Hariprasad Śāstrī in the Royal Library of Nepal in Kathmandu. However, even at that time, at least six numbered folios (35–38, 66, and 70), as well as the folio with the title, were already missing. Thus the manuscript only has sixty-four folios, containing forty-six and a half songs and their comments. That is, the latter half of song 23, songs 24, 25, and 48, the comments on these four songs, certain parts of the comments on songs 3, 6, 8, 39, 42, 47, and 50, and the colophon are missing. This original manuscript was eventually transferred to the National Archives in Kathmandu; however, except for a few leaves, it has been missing now for several decades (N. Sen still saw the original in the 1970s). Fortunately, it is preserved on microfilm by the Nepalese-German Manuscript Preservation Project (copies are held in both the Staatsbibliothek zu Berlin and the National Archives in Kathmandu). N. Sen 1977 includes a facsimile edition and transcription of the actual manuscript, while Moudud 1992 reproduces a facsimile of the microfilm as well as a later paper copy of the manuscript with a few variants in a different script (discovered by her in 1984 in the private Asha Archive in Nepal).65


The more complete Tibetan version of the songs (T) and their commentary (MT) contains fifty songs (only lacking a few minor passages of the commentary, most of them different from those missing in the manuscript.). However, both T and MT often differ greatly from the Apa. version of the songs as well as the Sanskrit commentary.66


Interestingly, the colophon of the commentary (preserved only in Tibetan) informs us that the entire collection called Caryāgītikoṣa consisted of one hundred songs, but that Munidatta selected only the fifty among them on which text 90 comments. That there were more songs is also corroborated by a sentence that follows the commentary on song 10, which refers to an additional song that is not commented on. In addition, the commentary quotes a significant number of unidentified phrases and stanzas, many attributed to known or unknown authors by name (some of which are in Apabhraṃśa). Since some of those are referred to as “an(other) conduct stanza” and one among them is actually a stanza from song 15 in text 90, it is very likely that at least some (if not all) of those unidentified quotes stem from other uncommented songs in this collection.67


Kvaerne says that “we have no means of knowing whether the commentary as originally written also included the text of the songs, which in that case were later emended by an unknown editor, or whether the actual songs were inserted after Munidatta had composed his commentary.”68 However, according to N. Sen, the manuscript shows evidence that the scribe copied it from two different sources: one containing only the songs in Eastern Apabhraṃśa and one containing only Munidatta’s commentary in Sanskrit.69


The fifty songs in this text are attributed to twenty authors, almost all of whom are listed among the eighty-four mahāsiddhas (the three exceptions are Ṭeṇṭaṇa, Tāraka, and Cāṭila).70 Half of the songs are said to be by the three mahāsiddhas Kāṇha (thirteen),71 Bhusuku (eight), and Saraha (four). The remaining ones are by seventeen other authors, such as Kukkuripa (three songs), Lūyipa, Śavara, Śantipa (each two songs), and thirteen others with one song each.


The often perplexing or “crazy” style and imagery of the Caryāgītikoṣa that highlights the features of advanced yogic conduct72 is reminiscent of the style of Zen koans and stories. According to Kvaerne, our text contains three types of statements whose relationship to “intentional language” (Skt. sandhyābhāṣā) must be discussed: (1) standard images usually employed in Buddhist and non-Buddhist treatises, (2) proverbs and sayings based on the popular, oral literature of contemporary Bengal, and (3) statements that may be termed “paradoxical” or “absurd.” Contrary to the first two, the latter statements form part of a general sandhyābhāṣā tradition in the vernacular religious literature of North India.73


In the case of the Caryāgītikoṣa (as well as other earlier and later Buddhist songs), Kvaerne continues, they clearly foreshadow the ulṭāb˜āsī, the “paradoxical” or “enigmatic” speech so typical of the Sant poets, in particular of Kabīr. In fact, many of the paradoxes in the Caryāgītikoṣa are also found almost verbatim in the songs of Kabīr. Thus it can be assumed that both the Caryāgītikoṣa and Kabīr employed a literary genre that provided certain standard images of a paradoxical kind. Kvaerne also provides two main purposes of sandhyābhāṣā: (1) concealing the esoteric sense of the tantras from the unworthy and the uninitiated (which is the traditional view) and (2) being used because the thoughts expressed by it are beyond the range of ordinary speech. Dasgupta adds that the nature of the sandhyābhāṣā of these Buddhist songs is not, however, exactly the same as that of the sandhyābhāṣā of the tantric literature: while the tantras are full of technicalities, in addition to these technicalities, the songs are full of enigmas.74


However, the commentary attempts some systematization of the rich symbolism of these songs by interpreting it as consisting for the most part of various ways of expressing the key principles of the Vajrayāna perfection-process practices that are based on nāḍīs, vāyus, and bindus, be they with or without a partner (karmamudrā).


That these songs were actually sung is proven by the fact that the manuscript records the names of a number of rāgas associated with one or several songs. Some of these rāgas have the same or similar names as certain well-known rāgas of classical Indian music, while a few cannot be identified. However, despite sharing the same names, the rāgas of the songs may have been Old Bengali variants of their well-known counterparts or even altogether different rāgas that just happened to have identical names (for example, some of these names are also known in the classical music of Orissa but refer to different melodies). Also, it is far from certain that these rāgas were the melodies in which the mahāsiddhas originally sang their songs (if they sang them); it is more probable that the songs were sung with these particular rāgas only at some later point in time. The most frequent rāgas for the songs in text 90 are Paṭamañjarī (twelve songs), Mallārī (five songs), Barāḍī, Bhairabī, Guñjarī, and Kāmoda (each four songs).75


Finally, this volume concludes with three appendices. Appendix 1 contains translations of a much shorter paracanonical version of Tilopa’s Dohā Treasure (text 72) as well as his famous Six Nails That Are the Essential Points.


Appendix 2 begins with Marpa Lotsāwa’s translation of a paracanonical version of Tilopa’s Pith Instruction on Mahāmudra (text 79), commonly used in the Kagyü tradition, which shows a number of variants as well as significant rearrangements of lines and entire stanzas. This appendix also includes the Third Karmapa’s outline of that text and his commentary on it.


Appendix 3 consists of Tāranātha providing the context and a detailed commentary for Kṛṣṇa’s Song in Five Stanzas (text 86).


Appendix 4 provides a list of potential quotes from other songs that are included in the Caryāgītikoṣa collection but not commented on in text 90.


A NOTE ON DOHĀ, VAJRAGĪTI, AND CARYĀGĪTI


Nowadays, both Indian and Tibetan Buddhist songs of realization are often popularly called dohās, or “vajra songs.” However, not all songs of realization are dohās. In fact, there are three genres of Indian songs of realization: (1) dohā (“couplet”), (2) caryāgīti (“conduct song”), and (3) vajragīti (“vajra song”). The Tibetan word mgur (often loosely rendered as “dohā” or “vajra song”) simply means “song,” but over time it came to refer specifically to spiritual songs of realization.


The Sanskrit word dohā (Apabhraṃśa doha, lit. “two-say”) has two meanings. Originally, it indicated a distinct meter in poetry with four feet in which the second and fourth feet rhyme, similar to couplets in Western poetry. Since many poems of realization were composed in that meter, dohā also came to be a general designation for a genre of rhapsodies, emotionally charged stanzas, and spiritual aphorisms. Such stanzas could also contain or be entirely composed in other meters but would still generically be referred to as dohāṣ. As with our songs here, such poems were often spontaneous expressions of spiritual experiences and realizations. However, it is not certain that all dohās were actually sung, at least not from the outset; they could simply have been recited as poetry. As will be shown below, the transmission of these poems of realization was very fluid and involved constant adaptation, so sometimes melodies for certain stanzas may have been composed or changed by people other than the original composer.


In his commentary on Saraha’s famous Dohakoṣagīti (popularly known as “People Dohā”), the Kagyü master Karma Trinlépa76 provides a detailed explanation of the meaning of the common title Dohakoṣagīti (Dohā Treasure Song), being a profound description of mind’s native state — mahāmudrā — and how it is revealed through the path.77


First, doha (or dvaha) means the lack of the two extremes, nonduality, and union; thus it refers to overcoming dualistic thoughts by letting them dissolve within nonduality. At the time of the ground, mind’s native state is not recognized and thus falsely appears as the duality of perceiver and perceived. This duality and the clinging to it are overcome by making path mahāmudrā a living experience, which leads to the fruition (the unity of the two kāyas) promoting the welfare of beings.


Second, since Sanskrit dohā means “being filled up” or “milking,” it is similar to a container being filled by milking. Thus, since the masters are filled with the wisdom of the ultimate nature, they sing songs of such wisdom. Or, being filled through milking refers to being inexhaustible. Or, dohā indicates the overflowing of meditative experiences. In addition, the word dohā refers to being natural, uncontrived, and loose, the ultimate, true reality, freshness, and so on.


Just as a “treasure” (koṣa) is a place where many precious items are stored so that they do not disappear, mind’s native state is the locus of all awakened qualities such as connate wisdom. “Song” (gīti) means that the instantaneous revelation of this wisdom is spontaneously set to melody from within one’s experience, without hiding anything. For the sake of being easily understood by all people high and low, such songs are not constrained by prosody but sung in an ad hoc manner. Hence, they are songs that point out the treasure of the inexhaustible qualities of connate wisdom.


Vajra songs (vajragīti), the second genre of songs of realization, are either recognizable by the fact that their titles contain the word vajragīti or by being identified as sung in the context of a gaṇacakra (originally, vajragītis were only recited or sung at such tantric ritual feasts). Vajra songs often exhibit more ornate poetic refinement than dohās, are usually short (most of them consist of just a single stanza), and are rich in metaphors. They often evoke particular feelings, experiences, or realizations rather than just giving certain instructions.


Finally, conduct songs (caryāgīti) speak about the way of life (“conduct”) of tantric yogic practitioners.78 Originally, such songs were probably sung spontaneously at different occasions, but eventually they came to be stand-alone performance songs (often with music and dance). Usually these songs are rather short, many consisting of about five stanzas. However, they are often incorporated in a collection of such songs and accompanied by musical instruments as well as one or more dancers in richly adorned attire, symbolizing Buddhist tantric deities. Thus a tantric performance of such a cycle can last several hours or even an entire day. In this way, following their ad-hoc origins, over time these songs tended to become more elaborate through such musical arrangements and choreographies.79 The best-known historical example of this genre is a collection of fifty songs called Caryāgītikoṣa, which also contains the names of the rāgas (melodies) in which each song is to be sung. However, these kinds of songs are still regularly performed to this day during certain ceremonies in the Newari Vajrayāna Buddhist community in Nepal.


However, just as the songs themselves do not follow any strict pattern, the distinctions between these three genres are far from being hard and fast. For example, dohās can also be sung at a gaṇacakra, and vajragītis outside of a gaṇacakra. Also, any of them can be in the dohā meter or other meters, can include more sophisticated prosodic elements, and may or may not be accompanied by music and dancing.


WHO COMPOSED THESE TEXTS AND HOW?


It can be quite safely assumed that all the treatises and commentaries in this collection were written in Buddhist Sanskrit. However, when it comes to the songs, matters are more complicated. A few of them were probably composed in Sanskrit, such as those by Atiśa, but for most we do not know in which languages they were uttered originally. The majority was definitely not composed in Sanskrit, since many of the authors did not even know Sanskrit, which was the language of the educated elite in India. For the same reason, Sanskrit would not have been a suitable medium to reach a general audience. Thus they were usually presented in local middle-Indic languages or dialects, which are generically referred to as Apabhraṃśas. Used from approximately 300 to 1200 CE, these tongues are distant predecessors of modern North Indian languages such as Bihari and Bengali, and to some extent also Assamese, Oriya, Maithili, and certain forms of Hindi. However, the fact that some dohās, caryāgītis, and vajragītis exist in old Apabhraṃśa manuscripts does not mean that Apabhraṃśa is their actual original language, close as it may be, because Apabhraṃśa refers to literary languages and not vernaculars. At present, apart from the songs in the Newari Vajrayāna tradition (which according to this tradition have always been in Newari), the vast majority of ancient Indian Buddhist dohās, caryāgītis, and vajragītis are only extant in Tibetan translations.


As for the authorship of our texts, while there seems to be greater certainty for most of the treatises and commentaries, when it comes to the songs, it is hard to say who actually composed them. First, these songs were originally spontaneous expressions of spiritual experiences and realizations as a part of the enlightened activity of great masters and, in virtually all cases, were only written down later by others. Thus it is not surprising that for many of them, especially some of Saraha’s songs, there exist several versions in different languages (such as Sanskrit, Apabhraṃśa, and Tibetan) that greatly differ in their contents, the order of the stanzas, and the overall length of the text — it can be somewhat difficult to even consider them as different versions of one and the same text. This is mainly due to many rounds of later editing and rearranging, either by commentators or popular usage. It seems safe to assume that some of the songs as they are preserved now may not be by a single author, let alone the one to whom they are attributed at present. All of this is further evidenced by some of the anthologies of such songs in the Tengyur in that many of the songs that these collections share show more or less significant variant readings and are attributed to completely different persons.


Thus the transmission and shaping of these songs always has been fluid, similar to the way in which the songs of the medieval troubadours in Europe were passed on. That is, single lines of a stanza, entire stanzas, or blocks of stanzas may be shifted around in a given text, exchanged between different works (some songs attributed to different authors share common lines or stanzas), or removed from or inserted into preexisting songs. It is clear that almost all these songs have been rewritten and resung many times. Therefore, there often seems to be no fixed wording, as the wording primarily depends on the meaning to be conveyed and thus may be shifted in different contexts and for different audiences. This is nothing unusual in an Indian context; the same approach is shown with medieval and contemporary non-Buddhist devotional songs. They can be sung with different rāgas, stanzas moved around, vocabulary changed, and dialects transposed. As Roger Jackson says,




Indeed, we only can assert with confidence that when we examine the Treasury of Saraha, Kāṇha, or Tilopa, what we have before us is a later compilation by an editor who, for purposes of his own, brought together dohās or groups of dohās that had come to be associated with one or another of those names, names that might or might not once have denoted an actual person. In this sense, there is probably a considerable arbitrariness built in to the compilation of any single Treasury, and though commentators on the texts find order and meaning in their arrangement (sometimes, in fact, it is they who have arranged them!), it is quite imaginable that the texts could have been ordered in many different ways and still been found meaningful by readers.80





This fluid approach is also explicitly acknowledged by *Ajamahāsukha81 in the introduction to his commentary on Saraha’s People Dohā:


Others give explanations by commenting in accordance with the root of a text


The tradition of people like me writes the root in accordance with the explanation


This also entails not to quote the words of the scriptures of any of the piṭakas:


there is no end to writing down the words of the scriptures of mantras and tantras


Relying solely on the awakened mind of Śrīmat Śabarapāda,


I shall write this memorandum that is a nectar drop of his speech


for the welfare of myself and those with faith just like myself




by summarizing nothing but the instructions on true actuality82


Kurtis Schaeffer says this about Saraha’s Dohakoṣa and Avadhūtīpa’s approach, which applies equally to all other songs of realization:




The reader must know the words of Saraha despite the fact that his subject is ineffable. In an ironic twist, the power of Saraha’s words is precisely their message of ineffability. This seems ultimately to debase the power of the word, and yet the final lines suggest something more; it is not the written word of the tantras that holds the power to express the inexpressible, but song itself. Much as the tales of his life tell us, the realization of the enlightened state encourages Saraha not to write another treatise, another commentary, but to inspire others through the medium of song, which stands above the ordinary language of treatises and tantras.


It is perhaps this claim that gave the commentators on the Treasury of Dohā Verses license to write according to the meaning of the dohās as taught by the masters and not according to the letter. . . . This gives Advaya Avadhūti himself, and other commentators after him, the license to change, rearrange, and transform Saraha’s words. In short, Advaya Avadhūti gives himself permission to “author” the words of Saraha by claiming that the real message of Saraha is not in any text of the Treasury of the Dohā Verses but rather in the meaning that lives in the hearts of the masters who have realized the message of the dohā.83





Thus this tradition explicitly permits changing and rearranging the words of Saraha and other masters, since what they convey is not found in words but only in the awakened minds of those who have already realized the nature of this mind. How this realization is conveyed to others must always depend on the unique circumstances of a living interactive situation — a teacher guiding a particular student in a particular way in accordance with the individual propensities, capacities, and obstacles of that student. Thus it can never be exactly the same for any two people and must be adapted to the situation at hand. This is clearly shown in the greatly differing stories of how certain mahāsiddhas gained realization through the verbal and nonverbal instructions of their gurus. For example, Nāropa awakened by being smacked on the forehead with Tilopa’s sandal, Vīṇāpa by playing music, Tantipa by weaving, Lūhipa by eating the entrails of fish, and Kaṅkaripa by being taught to visualize his deceased wife as a ḍākinī, with the nature of bliss and emptiness being inseparable, without any substance or self.


From an ordinary or literary point of view, all this may sound like an arbitrary copy-and-paste approach of plagiarism where anything goes and things are just made up. But from the point of view of the mahāsiddhas and their commentators and editors, this approach is a clear example of what Buddhists call “skillful means.” These masters obviously had a different sense of authorship and copyright; they simply used the words of the songs of realization as tools to make the points that they deemed meaningful in a given context, for a given audience, and at a given time. Thus the singing of these songs should not be understood as just a poetry reading or a musical performance but as always situated within an interactive mind-to-mind transmission between teacher and student (or an exchange between realized persons), where the songs are the vehicles through which that transmission takes place.


In that way, these songs of realization (and to some extent the other texts in this collection too) were considered more like a huge, common pool of awakened wisdom, as well as the methods to realize this wisdom, from which the entire community of commentators, editors, and practitioners felt free to pick and choose to suit their particular settings, audiences, and purposes. Thus the transmission of dohās, caryāgītis, and vajragītis is more about using individually adapted tools and methods to convey certain messages and not about preserving original literary documents. In that way, transmission is always fresh and immediate, in tune with real-life interactions between teachers and students. This means that mahāsiddhas such as Saraha are not just historical persons to be emulated; working with and singing their songs can evoke the essence of the realization of such masters — the unmediated presence of the awakened state itself — within ourselves.




The concept of “transmission” or “lineage” here is like teaching someone to bake fresh bread. It is not about preserving the specific loaf of bread that someone like Saraha baked many hundreds of years ago by handing it down wrapped up in ornate brocades through the generations, because after a few days nobody could eat such bread. Rather, it is like a hands-on transmission of Saraha’s recipe that enables us to bake our own fresh bread with our own ingredients today. Just as there are different kinds of bread (and even the same kinds of bread taste differently in different bakeries), the basic recipe can and needs to be adapted to different circumstances, resources, and tastes. In this way, the fluid transmission of the songs of realization is also a vehicle for creative innovation in Buddhism, which is otherwise officially deemed inappropriate or frowned upon in the traditional framework of strictly adhering to the words of the lineage and one’s own guru.


In brief, in the end it is our own true heart — our buddha nature — that expresses itself through these songs and with which we connect through singing. Besides contemplating their meaning, the purpose of singing songs of realization is to gain inspiration, receive blessings, and evoke experiences and realizations from within. Thus we go beyond a merely rational or intellectual approach, activate the element of devotion, and allow our inspiration and openness to become a vehicle for transcending our dualistic mindset.


[image: Image]


May this book be considered a small and humble contribution to the living tradition of Mahāmudrā in general and Buddhist songs of realization in particular. May the texts here inspire and be of benefit to countless beings. May these beings realize what those songs sing about — mind’s true nature of great bliss beyond any clinging and suffering.


Sarva maṅgalaṃ — May everything be auspicious!













(70) A COMMENTARY ELUCIDATING NATIVE TRUE REALITY ON “A SONG THAT IS A COMPLETELY FILLED DOHĀ TREASURE STORE”


[image: Image]


In the language of India: Dohanidhikoṣaparipūrṇagītināmanijatattvaprakāśaṭīkā84


In the language of Tibet: Mi zad pa’i gter mdzod yongs su gang ba’i glu zhes bya ba gnyug ma’i de nyid rab tu ston pa’i rgya cher bshad pa


I pay homage to the Bhagavān Mañjuśrīghoṣa, the supreme personage of speech


I pay homage to the true gurus


He who is the essence of the supreme personages realizing true reality,


the venerable one who cuts through afflictions with the sword of prajñā,


is the guru who is teaching the true reality of the supreme wise beings —


having perfectly praised him by means of the inconceivable actuality,


Maitrīpa discusses equality to cut through85 thoughts about distinctions


within the glorious essence of realizing buddhahood from buddhahood,




this ordinary mind, which is the native essence that cannot be known,


the very actuality of the instructions of the wise ones, exactly as it is


I, venerable Śrī Śabara,86 for whom the dharmakāya and my87 awakened mind are not different, {2} put the actuality I realized to song, and I found the actuality that is inconceivable.


So that those who [just] use inferences do not obtain this [actuality], the ḍākinīs express it in the language of the dumb: dumamili.88 The meaning of this is as follows:


A pith instruction is that which cannot be realized


by way of the tīrthikas’ terminologies, valid cognitions,89


perceptions, inferences, as well as texts on reasoning,90


even by subtle supernatural knowledges of the most gifted91


Therefore this is tugkancamana. Its meaning is as follows:


Arising, not arising, manifesting arising


Taking, not taking, arriving92 at taking


Speaking, not speaking, speechless symbol


Nothing meaningless, not without meaning93


This refers to the actuality that is definitely obtained from the speech of the guru. Therefore “HIṂ94 HŪṂ MAṂSARA HŪṂ PHAṬ.” The meaning of those [syllables] is as follows:


Cutting off the head, fling it into the sky!


Throw a feast with the entrails’95 assembly!


Draw in the soles to the crown of the head!


You need to rotate the cakra of the belly!


This is the ritual process of joining. Therefore the sign is called laarita. The meaning of that is as follows:




Since there is nothing to accomplish, a dream is shown


Since this represents the lineage, songs are sung


Since it is secret, it is the language of the ḍākinīs


Since it is the instruction, it is to be put into practice


This is the branch of needing to rest. Therefore this is called ekrana — that is, unborn. The meaning of that is as follows:


From the unborn sky, it appears as a drop,96


the fruitional drop of other mindstreams {3}


When time’s power97 changes, the brahman


in the grove of pearls98 teaches sounds


The meaning of this is to be applied to the learned. Therefore the meaning of hahitamani is as follows:


This is realized thanks to the excellent guru


and the heart’s specialness illuminating others


It is the conduct of training in the native state


This is what is to be made a living experience,


and the fruition is what emerges from that


This is to be applied to the meaning to be understood. Therefore the meaning of makiśukṣanare is as follows:


The right is other, the other is not in that


The left is lucid, not in order to conceive


Thoughts of true reality are not true reality99


Not being is not the cognition of the king


This expresses the special meaning. Therefore this is called doha. Its meaning is as follows. Not existing in itself — ai. Possessing itself — eu. Not speaking to each other — ia. The essence — ḷṛa. Cutting through others — auḷ. The meaning of characteristic — iara. The locus to be taught100 — uḷi. Experience — ara. The expression of true reality — aaṃai. This is the first [section on the] meanings of the terms of the ḍākinī language.




That this [also] applies to many excellent terms and phrases means the following:


Carrying a great load, swift walking,


and not having gone is the first level


Through blazing wings, the sky lake


is blissful in Sumeru’s jewel garden


It [also] applies to terms and phrases that are [awakened] speech, because we find this:


A crocodile walking into a nāga’s mouth, {4}


a tortoise that is resting on its back,


and the belly of the gigantic timi fish101


are very beautiful in the middle of the sun


It [also] applies to the terms of the teachings,102 because we find this:


The nectar that has been dried up by fire


and bone piles in charnel grounds are struck


On top of the ocean is the young lady


The king holds the earth, the best outcaste


It [also] applies to learned terms, because we find this:


Soles and the head’s crown are equal in the heart


Dogs consume the legacies of mouth and anus


The insects that are fireflies are a water stream


Clapping the hands represents the sky’s sound


It [also] applies to the terms of the common teachings: barasunigihinda koṣa buhasana gīta nāma. The meaning of that is as follows:


Not waning, inexhaustible, imperishable


is the ultimate natural state of the vajra




Thoughts103 of buddhahood are not buddhahood


The jewel within the hand is beheld


Sugata appearances are mind’s natural state


My heart speaks of the definitive meaning


The jewel support is the means to realize


The seed of that is growing through water


It is from the outcaste-like lunatic104


that the great gem arrives in the hand


The speech of the genuine buddhas


isn’t spoken in the mouth105 — it’s unspeakable


Everything is the great wheel of dharma


Mahāmudrā is the native natural state


The freedom from bliss is the dharmakāya,


lucidity and nonthought the sambhoga[kāya],


appearance and emptiness the nirmāṇa[kāya],


completely abiding on the natural path


Even if uttered, there is nothing to accomplish,


which is similar to the wealth in a dream


Vajra songs that are free of characteristics {5}


are for sure sung by the mouth of the guru


Therefore as for the meaning of a i u e ṛ ḷ o,106 the first one is excellent supreme power. The second one is what is to be sung as a song. The third one is likeness. The fourth is enjoyment. The fifth one is accomplishing. The sixth one is suchness. The seventh one is abiding. The eighth one is proliferation. Therefore the symbolic meaning is simply to be realized through these.


Why is that? The ḍākinīs Lāmā and Dumadirinī are tathāgata emanations. Kaṅkā, Caṇḍālī, Vārāhī, Vetālī, and Bhīmavaktrā are the consorts of the great noble ones. Khaṇḍarohā and Vaitālī are the consorts of the venerable ones. Vajraśrī107 Sukhamahāsiddhi is the mother of self-blessing, because she is not connected to others. Not only that, but at the time when I dwelled in a great mansion, Cundā, Cāṇūrā, Gaurī, and Khaṭṭikā displayed the symbol of a corpse. In the true sources of the tathāgatas, the Herukā Śmāśānikā and the Mahāyoginī Sthūlanāsā displayed the symbol of the wheel of merit. Also, in front of Vajrayoṣitā, Adharabhūmikā, Puṭā, Vratā, and *Caryācarā {6} displayed the symbol of a child.


Therefore yogīs should be experts in the meaning of symbols. I express the meaning of this in the barbarous language: hosarana asarana etaasarana hedusbula hatakata mulusala hahihoḥ musarasarastis trasara aṃcabama acāatima aisumiga boli kaisnig shahosara kipicata yobi canahetran hehomahe himari tamapena asiga malapoyiha poyinapala hahihoḥ enasasugadoliya dopana rumigasara hahihoḥ ipatana hahiipanaha bocanatoyali dumahoolocando smririsupari smririkaila candopayila dakisa pheṃ pheṃ pheṃ hahahoḥ. This is the entirety of the symbols of the wheel of saṃsāric existence, while the venerable one has entered equality: it is definitely just me alone who understands this.


The brief summary of that is as follows: the first one being at peace, those are conditions,108 the great elements, blessing, treasury, ground,109 purity, excellence, conduct,110 right conduct, greatness, power, victory, mudrā, meditative absorption, luminosity, great bliss, stopping union, facing, five, three, one, completeness, incompleteness, grasping, {7} ungraspable, entirety, simultaneity, passage,111 virtue, nonvirtue,112 speaking, convention, cakra, clearing the throat, ornament, body cakra, speech cakra, mind cakra, and equality cakra. This differentiates the symbolic meanings.


I, the venerable Śrī Śabara, shall comment on the meaning of differentiating the sphere of buddha wisdom that is aroused by those with great compassion and explain it to be of lucid character.


First, the characteristics of actual essential reality has different [parts]: having determined true actuality and expressed inconceivable reverence for suchness, just as it is, the commitment of explaining is to be made, and this is devoid of elaborated conventions. Why is that? Because this represents the actuality that is realized by a great mighty lord of yogīs. For the Apratiṣṭhitatantra states this:




What the great mighty lords experience


consists of the wise ones’ instructions113


What allows us to gain certainty about the meaning of this consists of the scriptures that teach nonduality in a way that is free of anything expressible, the nectar of speech that springs from the realization of the wise ones, and the scriptures114 of realizing mind as such as the great inconceivable; {8} it is not that such is contingent on [a number of] different tomes. For the same tantra declares such:


This, the scripture of uniting with nonduality,


the speech of the wise ones that is coherent,


and the inconceivable expanse of the mind


constitute the great mighty lords’ faculties


Having experienced this very actuality, everything is to be united with the awareness of great bliss. For the same tantra says this:


The awareness of yogīs is great awareness


A mighty lord’s awareness is unsurpassable


To experience is the primary objective


Everything is being united with great bliss


Thanks to this drop115 of the pith instructions dissolving into the anthers of the lotus in the heart, natural light will come forth; through this, the bondage of thoughts will be free in itself. For the *Acintyatantra declares this:


Ordinary mind116 in the lotus of the heart


is fully pervaded by the elixir of equality


If the bee of the mind has taken its sips,117


uncontrived dharmatā is great bliss’s kāya118


The same [tantra] says this:


Ordinary mind cuts through doubts from within


Being uncuttable, it is the great dharmadhātucakra




All appearances and sounds are to be understood as the native essence of the dharmakāya and to be regarded as nothing but mahāmudrā at all times. For the Apratiṣṭhitatantra states this:


All possible appearances {9} are mahāmudrā,


the great bliss that is excellent all around119


This is what represents the cakra of mind —


oh mighty lords of yogīs, take a good look!


At all times, this should be enjoyed120 as the mode of being of connate nondual wisdom. For the same tantra says this:


Don’t think121 of it as self, nor as other!


Don’t examine it as either of the two!


The wisdom that represents the connate


is the great enjoyment of nonduality122


The dharmakāya should not be thought of as anything other:123 it refers to your own mind just as it is. For the same tantra states this:


Buddhahood can’t be established, so don’t think of it as other!


The mind that cannot be established is similar to a vajra


It is what resides in the mindstreams of all sentient beings


and constitutes the great nonabiding vajra quintessence


That is not practiced and accomplished through any laborious effort either: it is from consummate familiarity with unmistaken native reality that what is called “buddhahood” will arise in this life. For the *Acintyatantra says this:


True reality is not accomplished through effort and labor


When there is familiarity with the actuality of realization,


the fruition of buddhahood is attained through this life


This is what is pronounced by the excellent Heruka124


That time is to be explained as what is common.




As for this ordinary mind in terms of the special meaning, by drinking the nectar juice of the true guru’s kindness, {10} true reality is realized all by itself: fully perfect buddhahood will occur in a single instant. For the *Acintyatantra says this:


Consummate realization and familiarity


do not exist as anything but this here125


It is in this very instant of realization


that you dwell on the fourteenth bhūmi126


To elucidate the actuality of true reality, [Saraha’s Dohakoṣa] says:


All-endowed yet not all, the endowed


splendorous essence of the connate,


the kāya of inseparable bliss-emptiness,


is native reality — to it, I pay homage: [1]127


The true reality of myself128 is like myself


To others like myself I teach true reality


Understood and experienced by symbols,


inexpressible actuality is to be explained here [2]


[1] The actuality on which the true gurus instruct shall be discussed. “All-endowed” refers to all appearing and resounding phenomena. What are they endowed with? They are endowed with mind, which has the character of buddhahood. As for “yet not all,” that [mind] is not the thoughts of the cognitions that cling to it, however many there may be. “The endowed” means that the unmistaken129 native essence of the mind is endowed with the character of the three kāyas and the five wisdoms of all the buddhas in the three times. “The connate” refers to the dharmakāya: connate appearance and connate mind as such.130 Therefore it is not adventitious: from the very outset, {11} it is the splendorous realization of the essence of the dharmakāya. It is the nature of great bliss — that is, [of all] contaminated bliss and uncontaminated bliss. It arises from the body and the mind: it lacking any imaginary delusion is its being empty. Thus inseparable bliss-emptiness is the dharmakāya: the immutable essence of ordinary mind that is true reality is supreme — that is, that kāya. It is the native reality that is uncontrived mind: this settling of appearances in the mind like [clarified] butter settling in [clarified] butter and water settling in water is dharmadhātu wisdom. Since it is present in all and meaningful, it is appropriate to pay homage and bow to it. [The colon] “:” means that this has a remainder,131 which refers to [the following stanzas] through which the object of this expression of reverence132 — inconceivable actuality — is to be elucidated just as it is.


[2] “Of myself” is uttered out of a conventional state of mind, referring to the venerable one himself. “The true reality” is the wisdom of the nondual awakened mind. “Like myself” refers to all phenomena that appear and resound: being under the power of myself — ordinary mind — and being equal to it at all times, they are no distractions from it. To whom is this actuality taught? As for “like myself,” those who are equal to me,133 the venerable one, or the fortunate persons{12} of highest faculties who aspire for and merge with this nondual actuality, [all these] will definitely accomplish it thanks to the power of having gathered the accumulations. It is to those others that I have taught or teach this true reality. Can it be taught? No; it is understood by symbols, such as iduṃbaka, kalamusura, citrodkanika, nibalopika, and hastanamadanimadara, and the experience that cannot be experienced is taught to the minds of the disciples. It cannot be experienced and is inexpressible: this very actuality of nonbeing is the actuality that is to be explained by way of superimpositions in order to elucidate it to dialecticians.


How is this to be explained? What is taught [here] is the elimination134 of wrong ideas, the distinctive features of essential reality, what is to be realized by virtue of relying on135 the guru, being the sphere of persons who train in the native state, the true reality that is to be made a living experience, and the progressive stages of the arising of the fruition.


First, it is taught not to associate with persons with discordant wrong clinging:


People who are endowed with equal taste


should be terrified of merely glimpsing


the unfortunate akin to venomous snakes




who taint wise beings who have certainty136


through their stains that consist of flaws


and put forward words disparaging them [3]


[3] The meaning of this refers to sentient beings with wrong ideas who are oppressed by their dense latent tendencies in terms of distinctions. “Venomous snakes” refers to snakes that possess poison. {13} By seeing them, men and women will be afraid; by being touched [by them], they will be terrified; and if they are licked and bitten, they will swell up and die. The unfortunate persons who are akin to such [snakes] will deprecate great mighty lords of yogīs. Also, when seeing them, they look at them with anger. When they stay together, due to their flaws of thinking, they cause wise beings who are certainly joined with the actuality of the undeceiving experience of the native state of buddhahood to not enter true reality, and cause even those who have entered it to turn back, creating doubts in them. Thus they taint them through their stains that consist of these and other [flaws]. They are the ones who put forward words that disparage them, [such as] “This is not the dharma of the Buddha,” “This is not the teaching of the teacher,” and “This is not the instruction of the wise ones.” When wise people who are endowed with the equal taste of the inseparability of bliss and emptiness glimpse those disagreeable persons, they should be terrified by merely that. The great mighty lords of yogīs who look at the native nature of mind as such, as well as yogīs who are not like them but experience the ground of this actuality, should go to other places. Why is that? {14} Because the mind is harmed, thus experiencing and giving rise to a [version of] true reality that has not matured.


Now, it is taught that you will not become free through the spiritual disciplines of brahmans:137


Tīrthikas deluded about true reality


abide in the conduct of brahmans,


dwell in and recite the four illusory


Vedas during the four time periods,


discontinue entities that are illusory,


and cling138 to creation as their view [4]




[4] The meaning of this is to teach that you will not become free through pure conduct that lacks the native state. The meaning of “true reality” refers to uncontrived and natural dharmatā, just as it is. Those who are deluded about true reality are the Palāśī tīrthikas.139 They abide in brahman-like conduct and always make efforts in purification and ritual bathing, also wearing the brahman thread and gundhe.140 The progressive stages of their activities do not yield any power and are not suitable to be relied on: they are illusory. Veda is what gives rise to the common siddhis:141 it consists of male Veda, female Veda, equal Veda, and Karmaveda. These are Barahi, Runahata, Kihina, and Biruhana. Through them, the siddhi of [traveling] underground, the siddhi of flying to celestial realms, the siddhi of the eye lotion, and the siddhi of fleet-footedness are accomplished.142 During the four time periods (morning, afternoon, evening, and dawn), {15} the learned dwell in the vajra posture and recite [the Vedas] eleven times for many years. If entities that are illusory (the plethora of the assemblies of men, women, and animals) appear, they discontinue them.


Their view is to adhere to Īśvara. As for their assertions, they cling to the following wrong view. First, two infinitesimal particles of space-wind arose thanks to the compassion of the god Maheśvara and the power of the previous karmas of sentient beings.143 By virtue of these two144 meeting and fusing, the hard and very vast great wind maṇḍala arose. On top of that, two infinitesimal particles of earth were produced. By virtue of these two meeting and fusing, the great golden ground of the earth arose. On top of that, two infinitesimal particles of water were produced. In the very moment of these two meeting and fusing, the great water maṇḍala arose. On top of that, two infinitesimal particles of fire were produced. In the very moment of these two meeting and fusing, they became the great egg of fire. Within that, four-faced Brahmā, called “grandfather with braided and knotted hair,”145 arose. From his four faces, those born from a womb, those born from warmth and moisture, those born from an egg, and those born miraculously sprung forth. Through worshipping him, he becomes delighted and pleased, thanks to which he produces all goodness and siddhis as his creation. Those who do not please him, no matter how many efforts and toils {16} they may undertake, will not accomplish any of this. This is the wrong view they cling to.




What is the basis of delusion that accounts for their being deluded? In the great city called Ligatana in the area of Vārānasī, a yogī named Siṃhapanaha with pure conduct who had taken birth in the brahman caste, by relying on the *Mañjuśrīvīravidyādhvajatantra, engaged in the approach of being steeped in engaging in the spiritual disciplines of the caryātantras and the kriya[tantras], practicing them in a way that was not in contradiction to these tantras. This very scripture states:


At all times, engage in pure conduct


Be steeped in bathing and purification


Give up meat, alcohol, garlic, and onions


As for continuous brahman conduct,


possessing pearl and crystal threads,


the head, the feet, and the waist alike,


you should wrap up your entire body


The recitations of expertise in male and


female deities and expertise in worship,


while being endowed with pure conduct,


repeat eleven times in the four periods


Remaining in the vajra posture,


adopt the pride of being the deity


If you relinquish talking, laughter,


distraction, and obstructive people,


you gain accomplishment for sure146


Due to having practiced by relying on the meaning of this, he was reborn as the householder *Dhvajendra and possessed all enjoyments in that [life]. Then, having transited from that life, he was seen to be reborn as the Trāyastriṃśa god named *Prabhādhvajajvāla.147 {17} Being deluded about that, the Palāśī tīrthika named Lotanta148 engaged in this yogic discipline, and those who behave in accordance with it are the ones who adopt it.




Now, it is taught that you will not become free through the conduct of tīrthika yogīs who are mountain hermits:


The yogic disciplines of some monkeys


are to make seats and food and to bathe


with earth, water, kuśa, and cow products149


Igniting a fire on sandalwood, [claiming]


that it is vapor, they torment their bodies


Since they make meaningless fire offerings,


they just end up with smoke hurting their eyes [5]


[5] The meaning of this is that it teaches deluded yogic disciplines. “Mon-” refers to the terrifying locations of charnel grounds; “-key” refers to the places where the ḍākinīs of the tīrthikas assemble.150 “Some” refers to those who strive for wrong dhyānas. Yogic discipline means to tame ordinary conduct and to enter the power of forceful [conduct].151 They wash their upper and lower body and their waist with three heaps of earth, consisting of clean sand. Going into lakes and [other] waters,152 beginning with the crown of their head, they make efforts in bathing. On top of having made a maṇḍala with the five kinds of cow products, they sit on well-spread kuśa grass and make food with pleasant incense herbs and the five kinds of cow products to eat. They also dwell in houses [made] of bones. Thus again and again, {18} they make efforts in [making] kuśa seats and food of cow products and bathing with earth and water. At midday, having ignited a fire on sandalwood that had been smoked with frankincense, they waft the smoke that they fan with many fringed cotton cloths in the southern direction. Those who practice this yogic discipline physically go near that smoke and smoke their bodies [with it], [claiming] that it is the vapor from the mouth of the god Maheśvara. When their bodies have become black on the outside, [they think], “With all my obscurations having been purified, I attained the sign of realizing immutable dharmatā.” Thus they, who make meaningless fire offerings, just end up with nothing but smoke hurting their eyes, which is not any different from what the fires of city dwellers do.


What is the basis of delusion that accounts for their being deluded? A great yogī named Telopa who dwelled in mountain hermitages engaging in the excellent yogic discipline of Śrī Herukabhadra was absorbed in the conduct of relying on that tantra.153 How is that? For [that tantra] says:


Those wishing to accomplish supreme Heruka’s buddhahood,


in the best locations that are the charnel grounds’ solitude,


relinquish the distractions of internal and external turmoil


Having taken their seat on a mat of green kuśa grass,


they consume the five kinds of cow products as their food


At the time of daybreak, they bathe with earth and water


On top of a maṇḍala that is excellent and pleasing,


they scatter flowers in an excellent and even manner,154 {19}


stack up white sandalwood in a an excellent manner,


and always make fire offerings to please the sugatas


They should anoint their bodies with a solution


concocted with hamtita, the core of a bilva [fruit],


asmaka, as well as kreyaakaru


Thereby, they will swiftly be granted ordinary


and supreme siddhis and become wise ones155


[That yogī] who had been absorbed in such an approach, after having transited from that life, was reborn as the great king *Balahasti. In that [life], he fully gathered the two accumulations and thereby was seen to proceed to the gaṇacakra on the bhūmi of a vidyādhara without any remainder of the skandhas. Being deluded about that, a tīrthika named Lakinti engaged in this yogic discipline of mountain hermits. Those who adopt his approach are those who follow this [discipline here].


Now, it is taught that the Lokāyata156 tīrthikas will not become free:


Those adopting the yogic discipline of monkeys


are planting [a tree] and dwell on two poles


They strike the tips of stakes157 in the hot season,


saying, “The outflow overcomes the afflictions”


Absorbed in the pride of being the Bhagavān,


in their haughtiness, they [feel] no different [6]




[6] The meaning of this refers to adopting the yogic discipline of tīrthikas in forest hermitages. “Monkeys” designates the approach of those who live among trees. “Yogic discipline”158 refers to tempering being easygoing and entering the mindset of suffering.159 Properly evening out [a piece of] ground in the jungle, {20} they are planting the big trunk of a takṣaṇa tree on it. On the tips of two connected160 poles of a teri tree that are connected as a cross in the manner of a wheel, they affix four monkeys on threads.161 Dwelling on those [poles], in order to let their blood flow, they strike all their blood vessels with the tips of very sharp stakes that they have sharpened by filing them well after having smeared them with oil, saying, “The outflow of blood and lymph is what overcomes my afflictions.” They also let their bodies encounter the traps of khadira [trees]162 every day. In accordance with having gone through this, they are absorbed in the pride of [thinking], “I am not different from the god Mahābhagavān.”163 In their haughtiness [of thinking,] “I have the character of being all results,” they claim they are no different from the Buddha.


What is the basis of delusion that accounts for their being deluded? In the southern country of Mallā, a yogī named *Dhajñarūpa, whose mind was dwelling in the stream of prajñā and who was a disciple of the great master Ḍombi Heruka, said the following to the great king *Vīradatta: “Great king, you must immerse yourself in the yāna of secret mantra! Why is that? You will be endowed with the great siddhi in this lifetime.” The king answered: “Mountain hermit, show me what abilities you have and I {21} shall consider whether I will or will not have devotion.” The yogī said: “Oh great king, it is not long since I have entered this yāna of secret mantra; nevertheless, all the blood and lymph in my body have turned into milk.” The king answered: “I shall look at that!” The yogī said: “Come after twenty days!” and went to the charnel ground. So that animals could not enter his blood and lymph, he sat on a well-constructed wooden globe164 and stabbed his body with the tip of a stake. Once blood and lymph trickled out, he drank them as milk. Then, that yogī was protected by four ḍakinīs of the four classes, who were seen as four monkeys by worldly people. Eventually, the king went there and, for the sake of those [body fluids], cut the body of the yogī in pieces. Though he cut him up, no blood or lymph emerged from those [pieces], but milk trickled forth. Upon that, the king was amazed, took refuge in that yogī, relinquished his entire kingdom, and entered samādhi. Then, infinite common siddhis arose in him in this very lifetime. A tīrthika named Halakakṣa saw this and engaged in that approach. Those who adopt it {22} are the followers of this [discipline here].


Now, it is taught that you will not become free through spiritual disciplines of conduct:


Roaming, they teach the sound of charnel ground


geese,165 thus teaching a dharma taming others


They do not dispel essential reality or others


Those people who grasp in such a manner


are the ones who go astray into delusiveness [7]


[7] The meaning of this refers to the conduct of the Vaitālika tīrthikas.166 At the time when they roam the city doing their alms rounds, they are roaming with the sound of the geese living in charnel grounds, called kaṅkaradaṅ.167 When analyzing this [expression] in terms of the words that are intended, kaṅ means spiritual discipline, kara the pride of being Īśvara, and daṅ their worshipping him. They teach the meaning of this to those people who are involved in the great worship of likarūpa,168 thus making them enter the teachings of the tīrthikas and taming all kinds of others — that is, teaching something like the above dharma. They do not dispel this essential reality or other Buddhist dharmas, [saying,] “Others are not the dharma. This is not the teaching of the teacher.” Those tīrthika people who grasp at clinging to “me” and “mine” in such a manner are not able to bring forth the ultimate fruition but are the ones who go astray into delusiveness because they cause deception.


Now, it is taught that you will not become free through the spiritual discipline of the dhyānas of the tīrthikas:


Those tīrthikas who are dhyāna pretenders


are filling up the gundhe with the eri ashes


When lying down, {23} they smear ashes and untie their dreadlocks




They gather alms bindus on their head’s crown


While sitting on top of a cleansed woolen blanket,


they are entertaining the pride of being Brahmā [8]


They keep worshipping Īśvara with the eran lamp


In the intermediate direction, they make oblations and ding the bell


Assuming the cross-legged posture, they close their eyes


They create deception with nonsymbolic words


They display bald unadorned awareness consorts


They bestow charnel ground empowerments with skulls


It is the pride of the guru that takes the donations [9]


[8] This teaches that, in general, one will not become free through external spiritual disciplines. “Dhyāna” refers to the actual practice of the awakened mind of the Buddha. The dhyānas in which that is not realized [just] pretend to be dhyānas — that is, they are wrong ideas. As for those tīrthikas who dwell in these [dhyānas], loading a tiny gundhe, those tīrthikas are filling up the interior of the gundhe with the eri ashes (the ashes of having cremated the corpse of a brahman).169 When lying down, they smear ashes on their body and untie their dreadlocks from the crown of the head, wearing [their hair falling down] over the body. Roaming all villages and charnel grounds on their alms rounds, they place bindus of blood and fat all over their body. They gather their dreadlocks that contain snake tassels on the crown of their head. By drawing the form of a horse on a seat that is attached to rattan and bamboo, their woolen blanket is made very clean, and they permeate it with the scent of sandalwood, saffron, and so on. While sitting on top of [this blanket], their face looks in the southern direction and {24} they are entertaining the pride of being four-faced Brahmā.


[9] “Eran” refers to a poisonous snake. With its fat, they light a lamp in a skull, with which they keep worshipping a representation of Maheśvara that is made of stone and has the face of his divine existence. In the southeastern intermediate direction,170 they make ten oblations every day. In the middle of an eight-petaled171 lotus drawn with khadira juice in an old skull from a charnel ground, they affix the grandfather of existence and ding the bell. Assuming the cross-legged vajra posture, they close their eyes; [claiming] that there is no samādhi in the unblocked six collections of consciousness, they also block their ears. They strike their religious patrons with nonsymbolic words [such as] dariha and create deception for them. Having drawn the grandfather of existence on the foreheads of their bald and unadorned wives, they display them, [saying,] “These are awareness consorts of secret mantra” and “I am free of attachment. Why? Look at these awareness consorts!” Having drawn the form of Maheśvara on a skull from a charnel ground, they put it in a net of strands of hair, go to charnel grounds, butcher the corpses of young men and women and eat them, and bestow empowerments by placing those skulls on the head. They say, “These are the siddhis granted by Mahādeva.”172 Then, {25} sitting on a high seat, with the pride of saying, “I am your great guru,” they take the donations offered by the disciples.


As for the basis of the delusion of these [practices], at the time when a great yogī named *Dantakola was immersed in Mahāmāyā,173 he practiced that approach. For this tantra says:


Always dwelling in charnel grounds,


entertaining the pride of being Heruka,


and offering oblations to the ḍākinīs,


you should exclaim the kaṅkaradaṅ


By entertaining the pride of being Mahāvīra,


wear the attire of charnel grounds and bindus


and gather your dreadlocks at the head’s crown!


At all times, worship with venomous lamps


and make oblations in charnel ground locations!


In an awareness consort who has the signs


and is naked, free of ornaments, and hairless,


generate the bliss of giving empowerment!


This is the actuality of pure triple existence —


the wheel of inexhaustible adornment174




Having practiced in accordance with that, after having transited from that life, he was reborn as the yogī *Śāntidharmākara.175 After all ḍākinīs had bestowed empowerment upon him, he was able to turn the entire wheel of saṃsāric existence. Having seen this, a Nirgrantha176 tīrthika named *Surakṣita entered this spiritual discipline. Those who are like him are the followers of this [discipline here].


Now, it is taught that you are not able to become free through partially concordant yogic disciplines of outsiders either:177 {26}


With long hair and nails, anointed with scent,


without any clothes, they pull out their hair [10ab]


[10ab] The meaning of this refers to [certain forms of] conduct that are partially concordant with the approach of secret mantra. [Some] smear the roots of their very long hair with the juice of nāgapuṣpa [flowers], thus turning it light yellow,178 and tie it at the crown of their head with a snake. Their nails are also very long, and they anoint their bodies with a scent that is a mix of pine resin and nectar. They remain naked, at all times being without any clothes. They pull out all the ends of their hair, saying “I am free of attachment.”179


What is the basis of delusion180 that accounts for their being deluded? In a reed grove in the north, a yogī named *Mahāśrīpāda, engaging in the pride of being the Bhagavān *Ānandavajra, did not rise from a seat of tree leaves for nineteen years. As for food and drink, he sustained himself by reversing the flow of feces and urine.181 Remaining naked, all his hair and nails also became long. The tips of his hair that [were so long that they] coiled up on the ground became lumps.182 Then, the devaputras uttered this stanza in the sky:


Great supreme being, oh courageous Heruka,


venerable one, rise up and rise from dhyāna!


So that those of falling karma gather accumulations,


please come to Trāyatriṃśa as a cakravartin! {27}


They invited him and paid their respects with an infinite array of music in the sky, so he went. Having seen this, an outcaste183 named Uritana engaged in this yogic discipline, following him. Those who are like him are the followers of this [discipline here]. All of them also have the following kind of approach:


Their minds are pondering the element of space


They teach a form of path that harms the teaching


Wishing to be free themselves, they like liberation


Steeped in having endurance for the inappropriate,


they are the laughingstock184 of the mahāyānists [10cg]


[10cg] The meaning of this is to teach the character that they all have in common. Their mental consciousness is pondering the element of space and meditates on space.185 They harm the teaching of the Buddha: by proclaiming, “I hold the Buddha’s teaching,” ordinary beings with little intelligence who are taught this as a form of path will enter it. They all wish to be free themselves and like liberation for just their own sake. Steeped in having endurance for the inappropriate (meaningless spiritual disciplines and having a mind of [pondering] space), they are simply nothing but the laughingstock of the mahāyānists, to be scrutinized.186


Now, it is taught that you will not become free through the yogic disciplines of foxes and dogs: {28}


If you became free through remaining naked


and the yogic disciplines of foxes and dogs,


it would be right for dogs and foxes in charnel


grounds to be free too, as they are in sync with you [11]


[11] The meaning of this is as follows. Said outsiders remain naked at all times and, with their four hands and feet planted on the ground, are immersed in the ways of foxes and dogs, thus behaving with their yogic disciplines. Through that, you are not able to become free, but if you were to say that you are free, it would be right for dogs and foxes in charnel grounds to be free too, as they are in sync with you.


As for the basis of delusion of this, the pair of the great yogī Printira and his sister had smoked the place in front of a statue of the Tathāgata with old rotten rags and went into a temple without taking off their shoes. Through that, they were reborn as a wild dog and fox in a charnel ground. After having transited from that life, they were born as the pair of the ḍākinī Susmesilaha and the great yogī Mahākoṭālipa. Having seen this, a brahman named *Abhayacara adopted this yogic discipline. Those who are like him are the followers of this [discipline here].


Now, it is taught that you will not become free through the observances of young women:


If you became free through sitting on flat stones,


by shaving your hairs, and by your youthful ways,


young women who are in the prime of their youth,


shave their loins at the time of moving to a house,


and prevent underarm hairs would also be free [12] {29}


[12] [Some] dwell on clean flat stones — that is, they sit in a circumspect manner. Those who live in the mansion of a king, shaving the hairs on their bodies and wearing head ornaments, body ornaments, and limb ornaments, speak187 in their youthful ways and also cleanse others with their hand gestures, using fly whisks. If you became free through those things, it would be reasonable [for young women] to also be free — that is, the daughters of kings, brahmans, and householders who, when flourishing in the prime of their youth, beautify themselves with all kinds of articles of the young. At the time of moving to a household upon having been bought by others, such as householders, who possess hosts of jewels, domestic cattle, and so on, they shave their loins for the sake of making the place of birth auspicious. In order to create auspiciousness by all means, they [even] prevent hairs in their armpits and walk around behaving in a circumspect manner.


Now, it is taught that you will not become free through the yogic discipline of a peacock:


It is you Pantitapa tīrthikas who are displaying


such a beautiful style by attaching a tail, saying,


“Spreading and looking at it in the sun will free”




This kind of thing is completely unreasonable —


peacocks, yaks, and so forth would be free188 [13]


[13] This means burakanati, whose meaning is as follows. It refers to the type of tīrthikas called “Pantitapa,” because they rely on a yogic discipline of clinging to and being tormented by what is mistaken. “You” refers to those to be refuted. Their approach {30} is to draw a picture of a nyakritamara tree with ruby sulfur.189 Having made it into the shape of a peacock’s tail, they attach it to their lower gate. Sitting on a soft tree, they are displaying it to others in the style of the beautiful display of a peacock. They are saying, “Through spreading it and looking at its backside in the sun, you will become free.” This kind of thing is also completely unreasonable — it would then be reasonable for peacocks, yaks, and so forth to be free as well, because they are in sync with you.


As for the basis of delusion about this, in the eastern country called Betala, a householder named *Eśvaryabala had a wife called *Raśmidanā, who bore two sons at the same time. Then, as they showed them to a brahman versed in omens for any signs, the brahman asked: “At the time when these two were born, what omens occurred?” The mother answered: “At the same time as these two [were born], three containers full of muruti rice and two moons appeared.” Then the brahman said: “Name the older son Sālutriba and send him to the charnel grounds as a yogī. Name the younger son Candrajñāna and send him to join the assembly of students.” Then they were sent off accordingly. The yogī dressed up as a woman, cultivating [both] the pride of being the female deity Nairātmyā and suchness.190 {31} [The younger brother] became a great scholar and then dressed up as a peacock in order to give rise to nectar through poison, as found in the tantras. Saying, “It is suitable for the town people to look at me,” he went [through the towns]. The yogī was able to teach the dharma by means of his body, being dressed up as a woman, and the scholar was able to cure all diseases through anointing [the diseased] with his nectar from poison. At that, everyone was amazed. The two sons of the brahman Gaṅgātara, named Nāga and Nāgabala, supplicated [the yogī and the scholar for teachings], but they did not grant them any. Then those two [sons] engaged [in these practices] in ways that they made up themselves and thus engaged in the observances of a young woman and the yogic discipline of a peacock that are outsiders. Those who are like them are the followers of these [disciplines here].


Now, it is taught that you will not become free through the yogic discipline of standing:


If you became free through resolutely living


in the deep jungle and eating while standing,


it follows that horses and elephants are free [14ac]


[14ac] The meaning of this refers to tīrthikas who remain in retreat, having gone into the deep, very dense jungle with rough thorns. They live there with the resolve of saying, “May I not return from here until I have attained siddhi!” They eat all their food and [drink all their] drinks while standing. Thus even if other people tell them, “Please remain well here! I provide you with food,” {32} they say, “Having food, I rise from bliss and thus suffer, so it is better to die.” If you became free through that, it follows that horses, elephants, gayals,191 and water buffaloes are also free, because they too eat while standing.


As for the basis of delusion about this, the great yogī Ḍombi Heruka practiced the yogic discipline of standing for three years in a bamboo grove. At one point, he sent out one hundred emanations, who venerated the representation that is the source of all tathāgatas. Being amazed by this appearance at that time, a householder named Mahābala who lived in the southern country Mallā engaged in the approach of this yogic discipline. Those who are like him are the followers of this [discipline here]. Their view is as follows:


The assertion that accords with this conduct


states that the mentation of pondering space


realizes the supreme actuality of the middle,


saying this is the arrow force’s sharp weapon


and declaring that liberation is not attained [14dh]


[14dh] The meaning of this refers to the assertion with regard to the above-mentioned conduct. The mentation of being engaged in pondering space, is as discussed above [in stanza 10]. They state, “We realize what represents the supreme actuality of the middle.” This is referred to as ai, being [in fact] a realization that is disconnected from the ultimate. They say this is the arrow force, carrying the weapon that is naturally sharp. {33} They declare that the dharmakāya as well as any liberation that is other than it are not attained. Therefore [they claim that] all they need to be instructed in is this point here.


Having eliminated the wrong ideas in terms of not becoming free through those yogic disciplines of outsiders as a matter of course, it is now to be taught that liberation is not attained through the pāramitās devoid of bliss either:


Mistaken austerities represent bodily displeasure


Due to mind being mistaken, it is not true reality [15ab]


[15ab] The meaning of this is as follows. Everything that is not endowed with this native essence that is great bliss constitutes dwelling in mistaken austerities. This is called kakalpastahajana.192 This means that, due to being bound by thoughts, great bliss will not be attained. Why is that? The dharmakāya — the supreme of all fruitions — is naturally present as the nature of great bliss, not dwelling in the extreme of suffering for even an instant. This is called “mind as such.” [On the other hand,] through these austerities, the body is tormented. Therefore, since the mind relies on the body, a state of mind with displeasure arises.193 [In fact,] this is torturing the dharmakāya: thus since it depletes the fruition, it is mistaken194 austerity. As for the mind, a reasoning195 consciousness eliminates what is to be negated and affirms [something else]; it is a conceptual consciousness and thus is suffering. Why is that? {34} Because suffering in saṃsāra and not possessing happiness arise from thoughts. This [kind of consciousness] entails affirmation and negation, as well as effort, thus being a mind that is mistaken. Why is that? It is not realizing native true reality, which is [the state of] all aspects of discursiveness196 being at peace on their own, and all conventional expressions of true reality also being cut through as a matter of course. That was the discussion of the general point here.




Now, this is to be discussed in its specific ways. Those in the śrāvakayāna, who are of little intelligence, experience bodily displeasure through austerities such as fasting. Though [they understand that the skandhas are] empty of any personal self, they are immersed in phenomenal identity. Therefore though they understand that the perceived is without a nature of its own, they do not understand that the perceiver is without a nature of its own. Hence, they assert that what is [merely] imputed is an [actual] substance. Since their minds are mistaken, they are not suchness — that is, they are not able to attain it. For the Apratiṣṭhitatantra states this:


Through mistaken austerities, the body is bound


Through it being bound, mind as such is tormented


Through this, the dharmakāya becomes depleted,


and thus the native state will not be realized197


For the venerable Śabara says:


It’s impossible to be free through imaginary thoughts,


If resting thought-free and ordinarily, that’s great bliss


Just like people who are pondering the end of the sky,


I fail to perceive any limit of this here at all198


What those [people] mentioned above try to experience {35} simply comes down to trying to make this difficult. “In which approaches of conduct are they involved?”


With their physical and verbal conduct being chief,


they are the bhikṣus, śrāmaṇeras, and upāsikās,


with elders and preceptors as the basis of expulsion


To leave home after home is the way of homelessness [15cf]


They engage in studying the sūtras of the lesser yāna


and their minds are oblivious about the four realities


The eighteen nikāyas discard what is discordant as extrinsic [16]




They dwell in personal selflessness and clinging to phenomenal identity


They speak of cognition as a substance in the three times


and take the nonanalytical cessation as the ultimate [17]


The Sautrāntikas represent the pratyekabuddhas,


holding twelvefold dependent origination’s continuum


and reverse order and that stopping them yields liberation [18]


There are some who take the Mahāyāna as a cause


and are certain199 that the cognition that is determined


by epistemology is established as minute particles,


However, arhathood is nothing other than that! [19]


[15cf] The meaning of this is to teach the character of the śrāvakas, who are of little intelligence. They are immersed in the training of the seven things to be relinquished, including what is associated with those, with three kinds of physical and four kinds of verbal conduct being chief.200 Thus they are immersed in the approaches of the seven sets [of prātimokṣa vows].201 What are those? They are the bhikṣus, bhikṣuṇīs, śrāmaṇeras, śrāmaṇerikās, upāsakas, upāsikās, or śikṣamāṇās. The entire assembly of those is called “the saṃgha.” {36} In the monastic gardens, they behave in accordance with their respective nikāyas. As for their common basis, the elders are like the guides. The preceptors are those with respectable speech who are experts in the prescribed systems [of those vows]. Expulsion by the assembled saṃgha refers to [applying] the internal [monastic] discipline, which is performed in the manner as described in the Ratnakūṭa[sūtra]. “The basis” is what serves as the basis of the teachings or what serves as the basis of the three kinds of vows. What is that like? It is as it is described in the *Dhvajāgrasūtra:




Oh, bhikṣus, to live at home is to engage in the causes of suffering. Oh bhikṣus, if consciousness dwindles, the life force will be cut off and the formations of this lifetime will be destroyed, so why not practice with firm vigor and confidence? Given that obtaining a human body is something that is very difficult to find, having found it, it is also difficult to find going into homelessness in the teachings of the victor. Given that, you will indeed suffer when being deceived by what is not in accord with the actuality of liberation. It is better to become divorced from your life force and die than your discipline deteriorating and perishing. Why is that? To become divorced from your life force means that this very life will be terminated, but the deterioration and perishing of your discipline means that, for tens of millions of births, you will lack [any birth in] a good family and be deprived of happiness, thus experiencing the sufferings that are the maturations [of that]. {37} Therefore, oh bhikṣus, you should not remain in a home.


A home is a place of affliction, a web of wrongdoing, and the very bondage in saṃsāra. It is the source of all terrible202 sufferings. Oh bhikṣus, those who remain in a home are of little intelligence. They will never be liberated from the dungeon of saṃsāra. Oh bhikṣus, those who remain in a home burn the seed of happiness. It is a snare that catches them. It is like a fishing net. It is like a filthy swamp. It is like an opponent’s weapon. It is like mounting a mad elephant. It is like staying in a house of fire. It is like a chariot without legs. It is like a sikati flower. It is like a prisoner dwelling in a jail. It is like a tala tree203 with its top cut off. It is like a strongman without his limbs. It is like a green sprout scorched by the sun. Since [all homes] have flaws, you should proceed by leaving home after home.


Bhikṣus, I am the highest among all bipeds, and the mark of204 all past buddha bhagavāns is that they have not transgressed the discipline of homelessness. Therefore I have done what had to be done. I have terminated contamination. I have overcome the afflictions. I have thrown off the burden. I have transcended the wasteland of saṃsāric existence. I have recollected my goal.205





[16] Those who train following this {38} are the noble ones Kauṇḍinya, Ānanda, Subhūti, and so on. It is to be understood that all of these are śrāvakas who are emanations [of buddhas or bodhisattvas]. As for those who engage in the character of this [approach], the learners are the stream-enterers, while those who are immersed206 in detail in the lesser yāna engage in studying the Sūtra of Light, the Āryakarmaśatakasūtra, the Sūtra of Teacher Kauśana,207 and so on. By virtue of their imputations, they are deluded about the four realities of suffering, origin, cessation, and the path, being nothing but simply oblivious about them. They only engage in a mere conceptual [version of them]. “The nikāyas” refers to assemblies of four vajra holders who have the character of bhikṣus and upāsakas, or more than those. To teach this by specifically differentiating them, there are eighteen. The four root nikāyas are first the Mahāsaṃghikanikāya, the Sarvāstivādanikāya, the Sthaviranikāya, and the Saṃmatīyanikāya. The first one splits into the Pūrvaśailanikāya, the Aparaśailanikāya, the Haimavatanikāya, the Lokottaravādanikāya, and the Prajñaptivādanikāya.208 The second one splits into the Mūlasarvāstivādanikāya, the Kāśyapīyanikāya, the Mahīśāsakanikāya, the Dharmaguptakanikāya, the Bahuśrutīyanikāya, the Tāmraśātīyanikāya, and {39} the Vibhajyavādanikāya. The third one splits into the Jetavanīyanikāya, the Abhayagirivāsanikāya, and the Mahāvihāravāsanikāya. The fourth one splits into the Kaurukullakanikāya, the Avantakanikāya, and the Vātsīputrīyanikāya. All of these have discordant approaches of conduct, which they [mutually] refute and discard as extrinsic.209


[17] As for their views, the two kinds of śrāvakas who are Vaibhāṣikas and Sautrāntikas have [certain] common loci. Through understanding that the perceived lacks a nature of its own, they realize personal selflessness, but since the perceiver is present as a nature of its own [for them], they dwell in clinging to phenomenal identity. They assert that cognition is established as substantial minute particles accumulated in the three times (past, future, and present).210 They either say that [these particles] abide distinctly with interstices, in the manner of [the blades of grass in] a lawn or [the hairs of] a yak tail, held together by a conglomerating wind and having the nature of occupying space, or that they constitute a mass without any space between them, while not adhering [to each other]. They say that the entities of appearing forms, the entities of primary minds, and the entities of their associated mental factors make up seeming reality. They also speak of the entities of nonassociated [formations] and the entity of unconditioned dharmatā, which is the nonanalytical cessation — that is, “suchness” and211 “space” are taken as the ultimate.212


[18] The Sautrāntika śrāvakas {40} with the highest intelligence represent the pratyekabuddhas, holding that saṃsāra arises from the continuum213 of twelvefold dependent origination and that ceasing and reversing their order214 — that is, stopping them215 — yields their uncommon fruition of liberation.


[19] Some (the Mādhyamika-Vaibhāṣikas),216 by taking the Mahāyāna as a cause, say that they will attain the result that has such a character. They assert what is posited by the terms217 “entities,” “what proves entities,” “direct perception,” “inference,” “weapons of words,” “weapons of speech,” “epistemology that serves as a judge,” and “what is established and benefits through the benefit of epistemology.” They toil for and are certain that the cognition that is determined by those [terms] is established as minute particles by means of the state of mind of their own assertions. However, the fruition of arhathood is not like a picture engraved in stone, but rather like one drawn on water. It is nothing other than that! Why is that? Because it lacks the great bliss that is inconceivable.


Now, it is to be taught that the yogīs of mantra will not attain liberation:


Those persons who are dialecticians of little intelligence,


meditate on the maṇḍalas of deities by way of imagining,


thinking they accomplish something like the tīrthikas’ self


They recite the pith instructions of the vase, the secret,


the prajñā-jñāna, and the ultimate in the form of words {41}


Being divorced from the manifestation of true actuality,


they make their efforts and are attached to saṃsāra,


conceiving of emptiness as something else, like space [20]


[20] As for the meaning of this, since their cognitions of clinging to nothing but the imaginary disturb the minds of dialecticians [who engage in] characteristics, they are of little intelligence. Those persons who very much affirm these [imaginary characteristics], by way of imagining themselves as having the essence of support and supported, meditate on the maṇḍalas of deities and, since they have pride, say that they gain accomplishment. They are somehow not different from the tīrthikas’ self, thinking they accomplish something like that.


This happens due to them not understanding the nature of empowerment just as it is. The vase empowerment is what makes one turn away from the five afflictions of unawareness and allows them to arise as the five wisdoms of awareness: this is the dharmadhātu. It seizes the thoughts of the discursiveness [of moving] away from true reality. The secret empowerment gives rise to uncontaminated wisdom: this is bodhicitta. It seizes the thoughts of entering it. “Prajñā-jñāna” refers to that which makes one experience connate wisdom by relying on prajñā (a karmamudrā): this is the dharmakāya. [It seizes] the thoughts of desirous clinging to that. The meaning of the ultimate is prajñāmusna. This means great prajñā, which possesses the nature of lucidity, nonthought, and great bliss218 — that is, native true reality. {42} These [empowerments] are pith instructions, but they recite219 them in the form of mere words. Therefore they are divorced from true actuality (mind’s native nature) and the manifestation of the approach that allows it to be experienced. Though they, who have not gathered the accumulations and do not possess what is genuine, make their efforts and have great courage, since they are not220 free from thoughts about distinctions, they spin in saṃsāra and are attached to it through their thinking. Their emptiness is similar to the one viewed by someone like a worldly person: they conceive of it as something else, like space. Why is that? Because they have not suffused the native state with the taste of great bliss.


Now, it is to be taught that the Mādhyamikas do not attain liberation:


Some who look at emptiness are bound [21a]


[21a] Some cling to resting in emptiness’s aspect of nonthought; since they look at it while clinging,221 this comes down to nothing but them being bound. Why is that? Because there isn’t anything to be seen. As for the meaning of true reality, [the text] says:


That which is the essence of the connate


becomes accomplished through realization


Self-accomplishment . . . [21bd]




[21bd] As for the meaning of this, mahāranaka refers to the mind. This is the aspect of the connate. Panasakari refers to “one.” This is the aspect of mind. Anaasbuta refers to having arisen from the guru’s pith instructions. From the very beginning, this has the essence of buddhahood. Eithara refers to realization.222 This is ordinary mind.223 {43} Ebudatoska refers to being difficult to realize. It becomes accomplished through experiencing it: from the very beginning, it has the essence of buddhahood. Eiātmakiti refers to accomplishment in oneself. This is Samantabhadra. Therefore it is a special actuality.224 Others are not endowed with this. How so?


. . . is regarded as something else


They say that nirvāṇa will be attained


through toiling well with the causes [21df]


[21df] The meaning of this is as follows. Since they have hopes in terms of conceiving and regarding the fruition as something else, they have thoughts. They assert that these thoughts are established through [other] thoughts:225 they say that through toiling well with the causes (the accumulation of merit), the actuality of nirvāṇa will be attained after thinking has become exhausted, which is [again just] a thought. [But] through thoughts, thoughts are made into nothing but deception — that is, saṃsāra. Through saṃsāra, thoughts are made nondeceptive — that is, [they appear as what they are:] suffering. “It should be examined from what those [thoughts] arise.”


Though it seems as if they are very skilled


in words as well as the aspects of objects,


since they lack any aspect of the other,


there is no way that those will vanish226 [22]


[22] It is the conventions of words that stir up thinking; thereby, they think about endless things. They think about what is meaningless by determining [these things] as the aspects of appearing and resounding objects.227 Entertaining pride, [thinking,] “I am very skilled in the aspects that are the parts of these [objects],” this is saṃsāra. {44} Why is that? Though it seems as if they are skilled, they are [actually] not skilled. Since they lack the other — the precious wish-fulfilling jewel that resembles the treasure vault of a king — and even lack any aspect of it, kakara means that there is no way that those [thoughts] will vanish. Since they imagine delusions, they are not true reality. As for the meaning of true reality, [the text] says:


Since the instructions are established as the ground,228


the higher one’s way of speaking is not unreasonable [23ab]


[23ab] Uparaharaha means to make one’s goal arise through experiencing this [wish-fulfilling jewel]. Guruupari refers to the instructions. Through experiencing it in accordance with the true guru’s instructions, it is the dharmakāya. Why is that? It is causeless, it is suitable as the sphere that is the gender-free state,229 it has discriminating prajñā, and cause and result are simultaneous and present like a river. From the very beginning, it is buddhahood; it abides in all as the native nature that is the dharmakāya; all is of one taste as the mudrā of great bliss; and cause and result are simultaneous and established as the ground230 at all times. Since [it is like that], the way of isara — the higher one, that is, I — speaking about the lower ones not attaining liberation is not unreasonable; it is indeed very reasonable.231 Therefore all those [lower ones] lack means and also lack prajñā. Since they are without ordinary mind and its nature, it is to be explained that they do not attain liberation: {45}


If someone possesses faith in the ultimate,


they wish to attain the fruition by conduct [23cd]


[23cd] The meaning of this refers to some logicians.232 It is through clinging to “the view of the ultimate” by possessing faith and being immersed in it that those who [try to] accomplish it wish to attain the genuine fruition by engaging in pure conduct. Therefore [their attempt] is nothing but something that involves affirmation and negation, but it is not true reality.




If someone lacks the experience of nonduality,


since hardships233 as well as inferior dhyānas


have no purpose, they are to be discarded


When supreme essential reality is realized,


what need is there for lamps or deity oblations?


If nonduality is without emerging and entering,234


what’s the point of conduct? Don’t utter mantras! [24]


With activities and tasks being chief in them,


what is the need for any washing in the water


of a bathing place and the austerity of fasting?235


If not joined with the actuality of true reality,


you will not be free through bathing and so on [25]


[24] The meaning of this is to teach that since nonduality and236 the realization of essential reality are without any abiding, emerging, and entering, these conducts are refuted as a matter of course and are unnecessary because they are bound by thoughts, and to teach as a matter of course that such conducts237 are divorced238 from true reality. “Someone” refers to persons with [psychophysical] supports who are special. “Nonduality” refers to ordinary mind. “Experience” refers to lucidity, nonthought, and bliss. “If . . . lacks” refers to the experience that cannot be experienced: {46} it is not anything whatsoever at all.239 Since the spiritual disciplines of tīrthikas that are hardships, as well as the inferior dhyānas that involve the conduct, view, and meditation of the śrāvakas and entail the affirmations and negations of Vijñapti[vāda] and Madhyamaka,240 have no purpose for those who have the character of true reality, they are to be discarded. When this essential reality that is supreme is realized, a buddhahood apart from that241 cannot be established. Therefore what need is there for lamps, flowers, incense, scented water,242 deity oblations, and so on? For [buddhahood] cannot be accomplished [by those]. If there is no stirring from the natural state of nonduality and emerging and entering are without any difference, what’s the point of any conduct such as practicing generosity? For it is meaningless. Don’t utter mantras either! For the fruition cannot be accomplished [by them].




[25] As for activities such as pleasing the guru and tasks such as gathering the accumulations being chief, what is the need for any washing and purification in the water while staying at a bathing place and the austerity and arduous task of fasting? For it is those that fetter you. This is not something like a categorical exclusion of them but an implicit refutation. Therefore it is not a deliberate affirmation [of the opposite either]. Hence, if not joined with the actuality of true reality, you will not be free through the above-mentioned conducts of bathing and so on. Still, it is to be understood implicitly that if [such conducts] are joined [with true reality], they may be meaningful. {47}


“Should those who lack realization, [still] entail emerging and entering, and are not joined with true actuality also act like that?”


Those people who represent beginners


will have an experience of true reality


Until that is realized, they don’t abandon it


Once realized, it is the path of native reality [26]


[26] The meaning of this is as follows. Thanks to the instructions of wise people, [true reality] is close to those persons of highest fortune who represent beginners. Though they are not divorced from true reality as far as the aspect of having an experience of true reality goes, until nonduality has been mastered, it is not suchness, and thus they don’t abandon it [the accumulation of merit] until that [true reality] is realized. If [true reality] is realized, the accumulation of merit too is the great path of the equality of native mind’s essence.


“From what does the power of the pith instructions on this arise?” It arises from the unity of prajñā and compassion. Thus what is to be taught is that this is not accomplished by them being separate, as well as the essence of the view of their inseparability:


Emptiness that is divorced from compassion


will not become the realization of the heart


By casting away the path that is supreme,


you dwell on the levels of śrāvakas for sure [27]




Even if you cultivate compassion alone,


body and mind will become tormented,


so there is no difference to the tīrthikas


It is to be known as the activity of māras [28]


The people who possess the supreme,


by being capable of uniting the two,


will relinquish saṃsāra and nirvāṇa {48}


Not abiding, they abide in the true end [29]


Emptiness devoid of compassion is to be understood as the activity of the māras. Compassion devoid of emptiness is also to be understood as the activity of the māras. This actuality of their nonduality is to be understood as the awakened mind of a buddha. To elucidate this, the Bhagavān declared in the *Sarvayogīkarmanirdeśatantra:243




In a city called *Stūpakūṭa in the country of Īśana in the southern lands, there was a brahman named Maṇibhadra. He took a brāhmaṇī named *Sudattapuṣpa from another country as his wife. That young woman had a lovely face, was beautiful to behold, pleasing, and all people’s minds were well inclined toward her. She was steeped in the vows of pure conduct, immersed in the white true dharma, greatly honored her parents, protected her retinue and subjects, and had great love and compassion for the servants, behaving244 similarly to a bhikṣuṇī. On the fourteenth day of the Sucandra [month], she went to worship at the temple. Seeing pure and genuine bhikṣus there, her mind became very inspired and she made this aspiration prayer: “May genuine sons be born to me, may they enter into homelessness, and may they be in harmony with the path of the teachings!” {49}


Then, in her dream that night when she had laid down, she dreamt that three swords arose on the crown of her head. One sword fell into a great abyss. [Another] one’s temper was softened through being boiled in oil.245 From [yet another] one, infinite light emitted, pervaded the entire element of space, and turned into flowers. From them, a great rainfall came down, satisfied all sentient beings, and finally they ripened as a single fruit. When she rose in the morning and bathed, she said to the brahman:





Oh my husband, please consider me!


In my dream when I had laid down,


three swords arose on my head’s crown


The right one fell into a great abyss


The left, boiled in oil, lost its temper


From the middle sword, light emitted,


pervaded space, and grew into flowers246


Rain fell and satisfied sentient beings


They ripened as a single fruit, I dreamt


Since I do not understand whether


these might be good or bad omens,


tell me about them as you see fit!




Then, the brahman said to this truly venerable woman:





Oh, oh, you truly venerable woman,


who is always steeped in pure conduct,


let us ask someone else about this


genuine dream not being a bad one!




From Vārāṇasī, they summoned a brahman named Agaśatana who was versed in omens. That brahman said: “Oh pure247 {50} husband and wife, listen to me! Those omens mean that three sons will be born to you. One, due to clinging to emptiness, will fall into the great abyss of extinction. One, due to clinging to compassion, will be greatly tormented by the oil of compassion and thus come under the influence of the māras. In one, great luminosity will naturally arise from the state of the inseparability of prajñā and compassion. With the flowers of sambhogakāyas and the rain of nirmāṇakāyas falling down, this is the sign that the dharmakāya will be accomplished as a single fruit. What these three [sons] have in common is that they are all immersed in the buddhadharma, which will happen in this way through the powers of aspiration prayers and spiritual friends. You should give them the names *Mahābala, *Karuṇābala, and *Anuttarabala.”


Thereafter, one after the other, three sons with [certain] marks were born. Then, the oldest son relied on the yogic path with a noble one named Gayate for a long time. Having clung to views about a self [before], through supplicating [Gayate], he was taught the suchness of emptiness and thus came to cling particularly to that [emptiness]. Through that, he did not attain the happiness of nirvāṇa, which is not saṃsāric happiness, nor would that become a cause to attain happiness. Then, {51} at the time of a gathering of yogīs while dwelling in a bamboo grove, the two ḍākinīs Buddhi and Sudattā uttered this stanza from the sky:





When you cling to emptiness,


you will not pass into nirvāṇa


Reborn in the formless realm,


without being’s welfare, you plunge into saṃsāra




Then, after having transited from this life, he was reborn in the formless realm.


The youngest son relied on a yogī named *Svasamāja for an infinite number of years and supplicated him. Seeing that his hatred was great, [that yogī] made him cultivate compassion. Due to that, he was particularly tormented by compassion: when he saw sentient beings, he would weep and roll back and forth on the ground. Then, at the time of a gathering of yogīs, the two ḍākinīs Cindhā and Lāma uttered this stanza from the sky:





Mentally tormented by clinging to compassion,248


the mind does not find any place to rest at ease249




Since you have come under the māras’ influence,


having died and transited, you’ll be *Prahaiśvara




After having died and transited [from this life], he was reborn as the māra *Prahaiśvara.


The middle250 son relied on a yogī named *Bhavadara for an infinite number of years and supplicated him. Due to that, [the yogī] taught him the true reality of the wisdom that is the unity of prajñā and compassion. He experienced it through that, and it thus increased in the same way as [the moon] from the first day of the month up through the full moon. {52} This true guru also had trained in and experienced the manifestations of the emptiness that isn’t anything whatsoever and the compassion that is free from torment. Then, at the time of a gathering of yogīs, the two ḍākinīs Santahī and *Sannihitavatī uttered this stanza from the sky:





Through realizing that prajñā and compassion


are a unity, this is what constitutes nirvāṇa


Having relinquished saṃsāra as well as nirvāṇa,


you’ll be a buddha on the bhūmi of nonabiding




Thus he passed into the nirvāṇa without any remainder of the skandhas. Therefore it is reasonable that sons of good family should rely on a true spiritual friend for a long time and should rely on the actuality of the nonduality of means and prajñā.





[27] Therefore this is what is to be explained [here too]. What is called “compassion” refers to the root of virtue that is free of envy: its essence is the wish that all sentient beings may be free from suffering. This is similar to the joy of oneself being free from a headache. Emptiness that is divorced from compassion will neither become the root of virtue of the Mahāyāna, nor will it become the realization of the dharmakāya that is the heart. By casting away the path that is supreme nonduality, you truly and for sure dwell on the levels of the śrāvakas who proceed to one-sided peace.


[28] Even if you cultivate compassion that is divorced from compassion alone, {53} since it is unbearable due to making you tremble with fear, giving you goosebumps, making your hair stand on end, and so on, your body will become tormented, and since body and mind abide in the manner of support and supported, your mind will become tormented [too]. Therefore there is no difference to the outsider tīrthikas. It is to be known as the activity of māras, because it exhausts the mind, whose character is buddhahood.


[29] The people who come about through the cause of merit and possess the supreme true guru, by uniting emptiness and compassion inseparably in the manner of not mentally engaging in the two, will relinquish attachment to saṃsāra and also clinging to nirvāṇa. Thus not abiding in saṃsāra by virtue of prajñā and not abiding in nirvāṇa by virtue of compassion, they abide in the true end of ordinary mind, the awakened mind of a buddha.


Therefore they need to be instructed in this kind of actuality:


Hey, let go of the grasping at a self!


Declare that wrong clinging is a lie!


For sure, don’t be attached to a lie!


Not entertaining thoughts of clinging,


let go of a mind with hope, fear, and effort! [30]


[30] Calling out “Hey” to all three realms without exception, this means that they are to be instructed in the way things are. What is that? “A self” refers to clinging to a self that is imagined by thoughts about distinctions. Due to grasping at it as a self, {54} it appears as saṃsāra and becomes suffering. Therefore [the text] says, “let go!” To conceive of the extreme of that [self] is wrong clinging. Since it involves deception, it is not trustworthy: thanks to being free of attachment, declare that it is a lie! This means to put an end to the lie “I am free of attachment”; for sure, don’t be attached to that! This is the instruction [here]. “How should you abide?” Not entertaining thoughts of clinging to any distinctions, you should abide in the true reality that is native actuality. Let go of a mind with hope for a fruition, fear of saṃsāra, and making efforts in the actuality of their being equal! What is genuine is just this natural mind on its own that isn’t anything whatsoever.


Having taught this actuality of nonduality, it is to be explained that if it is realized, all is of its nature:


If that has been realized, everything is it


Nobody will know anything other than that


Reading, memorizing, reflecting, and meditating are it


The treatises ensure explaining and understanding mind


There is no view of pointing out what it is or isn’t [31]


[31] The meaning of this is as follows. If that native reality has been realized, everything that appears and resounds is of its nature. Nobody (such as the omniscient ones and the venerable ones) will know any251 limit other than it. For the Apratiṣṭhitatantra {55} states this:


Mind as such mastered is Samantabhadra


Ordinary mind is true reality’s experience252


When the wise ones realize true reality,


this is the Heruka, the natural state of all


Therefore all reading, memorizing, reflecting, and meditating too are asserted as its particular instances, because they do not transcend its essence. For the same tantra declares this:


Though cloud banks253 — adventitious stains — arise


from the nature that is the pure essence of the sky,


they are just that, the natural state of the sky itself


The condition of mind as such is vajra wisdom:


diversity appears, but it has the native state’s essence


Though the modes of different activities appear,


there is nothing other than true reality’s actuality


This constitutes the very nature, which is great bliss




Therefore everything is to be understood as having the nature of suchness. Hence, one is not able to teach this by [trying to] assess254 it through symbols and conventions. These dharmas of the teachings255 that are the nectar from the mouth of the wise ones explain mind to not be anything whatsoever, because mind is not anything whatsoever,256 and make [mind] understood as true reality: this is for sure. There are no thoughts that this essence is or isn’t [anything]: there is no view that is able to point it out either. Therefore this is not something that can be assessed: if it is realized, [it means] there isn’t anything to be realized.257


Having thus taught the distinctive features of essential reality, {56} it is taught that it is to be realized thanks to the true guru:


The pith instructions on realizing the self’s true reality


are reliant upon the mouth of the one and only guru


What is uttered by the guru entering into your heart


is similar to placing a fresh myrobalan in your palm


or looking at a precious gem, thoughtfree and lucid [32ae]


[32ae] All sentient beings’ very cognition of clinging to the self is not anything other than the dharmakāya. The instructions in order to realize this true reality are possible (tasna egari): they need to rely upon the mouth of the one and only guru. What is that? It is phrased asmi ragatrana. The meaning of this is as follows:


The protector able to teach scriptures


represents the guru who is distant


The one who experiences true reality


represents the guru who is close


Since the buddhas of the three times arise,


this is not through the absence of a guru258


Having respect for the words of the wise


and achieving certainty about the terms,


if dependence is renounced, there’s no doubt


This represents the practice and the lack of it259




This occurs as certainty for the sake of terms. Therefore the natural mind that is uttered by the guru is understood as a matter of course. Thanks to the essence of true reality, bliss spreads throughout the body and spreads throughout the mind, with both being filled up in that way. Thanks to the mahāmudrā of not clinging to that, bliss fades and you become familiar with the essence of the native state that is the heart. Through that, the actuality of equality enters into your heart, {57} and thus the essence as it is is definitely realized.260 For example, when a fresh myrobalan or mango and so on is placed in your palm, it will be perceived as having an essence of being clearly manifest without inside or outside. If you look at a precious asmrisara gem that is placed on top of a clear mirror, you look at it as having the essence of thoughtfree and lucid light, and this happens without depending [on anything else]. Similar to that, if this native reality is realized, all appearing and resounding phenomena are realized as the essence of mind, and, as a matter of course, the taste of great bliss places everything within the actuality of equality without any me or self. This actuality cannot be imagined, is difficult to realize,261 and is not something that needs to rely on anything else. Thus in its being thoughtfree, lucid, and without any established nature of its own, it resembles the above examples.


This true actuality is not realized by others, such as the Mādhyamikas; to them, the following is to be said:


Since childish beings do not sense the native nature,


childish beings are deceived by delusion, says the heart262 [32fg]


[32fg] As for the meaning of this, those who possess child-like thoughts do not sense the native nature (true reality). Those childish beings are deceived by their delusion of being wrong about true reality and thus suffer, says the heart. What is the mode of being of true reality like?


Without any dhyāna and without going into homelessness, [33a] {58}


[33a] The meaning of this is that those [dhyānas] that involve something to contemplate by way of thoughts about something to meditate on and a meditator are painful. Why is that? One clings and is attached to dhyāna and has aversion toward what is other than that. Therefore the increase of attachment and aversion is really nothing but just saṃsāra. Since this [true reality] lacks any reference points, it is without any dhyāna. Since buddhahood will occur through realization, it is without spiritual disciplines, such as going into homelessness, that serve as the ground for everything whose character is effort.


“But will it then be accomplished through [just] remaining at home and behaving in accordance with ordinary worldly people?” Since that is not the case, this needs to be explained:


if you remain at home together with your wives and retinues,


not becoming free of bondage by desiring and liking objects,


I, who am endowed with the supreme essential reality,


say that you will not touch the actuality of true reality263 [33be]


[33be] The meaning of this is as follows. Even if you give up solitary places (such as mountain retreats, hermitages, the banks of rivers, empty caves, and forests), remain at home together with your daily necessities, wives, and retinues, behaving in accordance with them, and [pretending to] meditate on true reality, [thinking,] “I am a practitioner of dhyāna,” you will not become free of bondage264 by desiring objects and liking sense pleasures. Therefore, the attachment and the aversion that are caused by that will increase. {59} I, who am endowed with the supreme and genuine essential reality, say that you will not touch the actuality of true reality.


Now, it is to be explained that the actuality of true reality is not attained through examination:


If it is manifest, why bother with the dhyānas?


If it exists in a hidden way, you gauge darkness [34ab]


[34ab] The meaning of this is that I say the following to the Mādhyamikas. To those who assert that knowable objects are internal and say, “Appearances are265 something arisen from the mind,” [I say that] if they were something arisen from the mind, since the mind is buddhahood, everything that is manifest would be the dharmakāya. Thus since there is nothing to meditate, tell me: why bother with your dhyānas (something to be meditated on)? If you say that the appearances on the outside exist as something that is produced in a hidden way, that is, that [what is directly perceived] is [merely] an aspect of cognition, you would not be able to assess [any actual outer objects], because they are different [from cognition]. Since that is like gauging darkness, even if you were to meditate on it, it would be meaningless.


Now, the nature of true reality is to be taught:


The wisdom of beings, which is connate,


is naturally neither being nor nonbeing — 266


thus the heart’s reality267 always shouts out! [34ce]


[34ce] The meaning of this is as follows. From the very beginning, the wisdom which is connate — the native wisdom that exists in the mindstreams of all beings — is naturally free from thoughts about being and thoughts about nonbeing. Therefore the heart’s reality {60} always shouts out in a mellifluous manner,268 shouts out in a blissful manner, and shouts out in a resounding manner:269 “This is ordinary mind, and through realizing it, it is buddhahood — that is, everything has the nature of great bliss!”


“To what extent are we able to definitely become buddhas through this?” Thus the distinctive feature of the view is to be taught:


“If you seize that, there will be birth, death, and living.


Seizing the very same, supreme great bliss is achieved.”


The heart voices this, declaring it in a mellifluous way,


but the world of animals doesn’t get it — what can you do? [35]


[35] The meaning of this is as follows. “If you seize ordinary mind by being sealed with it thanks to experiencing the guru’s instructions, there will be the birth, death, and living of permanence and extinction. Thereby, in the very moment of seizing the very same as what has the character of being the supreme of all that becomes270 a fruition, supreme great bliss (true reality) is achieved, that is, fully perfect buddhahood occurs.” The heart’s reality voices this, declaring it in a mellifluous way, but the persons who resemble the world of animals in that they have not gathered the accumulations and are oblivious due to their thoughts don’t get it; therefore what can that [heart] do?


Now, unmistaken actuality is to be taught:


As it is free of dhyāna, what’s to be contemplated?


Being inexpressible, what is there to be discussed?


All beings entered the mudrā of saṃsāric existence


Nobody has realized the nature that is native {61}


At the time when the natural heart is experienced,


there is no tantra,271 no mantra, no mind, and no dhyāna


At equality’s time, the nature of all that is delusion’s cause [36]


Knowing this nature, delusion is the heart’s reality


Not blemishing the lotus of naturally pure mind


by means of the dhyānas of the dialecticians,


remain within bliss yourself, but do not cling! [37]


[36] The meaning of this is as follows. Since the native reality that is true reality cannot be meditated on, it is not something to be meditated on. As it is free of any dhyāna with dualistic clinging, what’s to be contemplated? There isn’t anything. The words that [supposedly] establish the essence of dhyāna are inexpressible;272 because objects are not established, it is not anything that is to be discussed through whatever; there is nothing [to discuss]. [By contrast,] since the objects to be meditated on by those sentient beings who do not realize this and their conventional words for the means of practicing with those [objects] can be expressed, saṃsāric existence (the three realms) is something that arises from thoughts. Hence since they are not connected with the instructions of the wise, the entirety of all beings entered the mudrā of thinking. Nobody has realized the true reality that is the native nature. However, at the time when the very heart’s reality that is the native nature is experienced, there is no tantra, (there is nothing that is established as the words of the Tathāgata). There is no mantra (there is nothing that is established as the treatises that are based on those [words]). {62} There is nothing that is established as mind as such being accomplished thanks to those two, or as a dhyāna that is experienced [thanks to them]. At the time of the wisdom of equality that experiences true reality, the nature of the entirety of all that was discussed above — dharmatā’s native reality — is delusion’s cause.


[37] “Does it exist as delusion?” Those who realize that all possible appearances are the dharmakāya (the essence of mahāmudrā) and know this actuality of273 ordinary mind whose nature isn’t anything whatsoever do not conceive of this nature and delusion as being separate, because this very [delusion] is the heart’s reality. Thus you should not blemish the lotus of the nature of naturally pure mind untainted by any stains of thoughts by means of the dhyānas of the dialecticians. The bliss of experiencing the true reality of this nature settling in just the way it pleases remains within the body and the mind, but do not cling to it! This is the meaning of the instructions of the wise.


Now, this nature — the basic nature of true reality — is to be taught:


I should not dwell in blissful states of mind


Eating and drinking, I am uniting the two


The introduction with a mindset of pleasure


fills up the cakra again and again at all times


This dharma accomplishes what’s beyond the world


I plant my steps on the head of the world of fools274 [38]


[38] The meaning of this is as follows. When natural reality — native true reality — is experienced, {63} bliss arises in me, the yogī, but I should not dwell in those states of mind. “But isn’t that [bliss] what is to be cultivated?” Eating the food of native samādhi and drinking the drink of the genuine pith instructions of the guru, I, the yogī, am uniting the two of bliss and emptiness as true reality. The introduction of the mind as mind,275 in just the way in which itself pleases, with a mindset of perpetual mindfulness, should be cultivated at all times again and again until appearances dissolve within the mind. That is, the mind that has the character of buddhahood fills up the body (the mahāsukhacakra). Therefore, this natural dharma accomplishes what’s beyond the world, which is revealed as fully perfect buddhahood: it is accomplished and realized as mind as such. I plant what is imagined as mind’s thoughts on the head of the world’s realm that is imagined by the thoughts of fools who are obscured by distinctions. They do not even make it close to the fruition.


Now, it is to be explained that inferior dhyānas are meaningless:


Where neither the breath276 nor the mind roam


and neither any means nor prajñā are active,


within that state, those people who are foolish


rest and let their mind find temporary relief [39]


[39] The meaning of this is as follows. Foolish dhyāna practitioners rest while binding277 the upper and lower vāyus, {64} are absorbed in mentally clinging to the aspect of the nāda bindu of the nāḍīs, cultivate the calm abiding of mind looking inward, or fixate on focusing on outer objects such as physical representations and mudrās. They say that neither the breath nor the mind roam toward any object anywhere during such times means that if they become scattered, they will return to the field of the mind on their own. However, by placing cognition in its inner reaches, that cognition will be assiduously collected, which comes down to nothing but creating suffering. Why is that? They lack (do not have) any means (ordinary mind), prajñā (lucidity, nonthought, and bliss), and the active dharmakāya that has the nature of great bliss. Thus they assert that being assiduous in calm abiding (the means) gives rise to the prajñā of superior insight that is the fruition. Since they conceive in terms of something to meditate on and a meditator, those people who are foolish rest in meditative equipoise within the state of cognition with dualistic clinging and [try to] let the essence of their mind find temporary relief and rest during subsequent attainment. This is like [trying to] press butter from sand. The second nectar from the mouths of the great masters that is obtained from the venerable one remains as a pith instruction; it is to be known [directly] from the mouth [of the guru].




Now, you may wonder how you should meditate. [In answer, the text] says:


To the true reality that is the wisdom of essential reality,


Nairātmyā {65} went after having taught the pith instructions


You should not make it into two but make it a single one!278


If conceived as one, it is the yogī’s path of discursiveness [40]


[40] The meaning of this is as follows. Mind’s native nature — essential reality — appears as infinite miraculous displays of the wisdom of true reality, and all these are experienced as the true reality that is natural reality. This true reality is the essence of the mind: because of being free from any aspect of “me” and a self, it is Nairātmya; because of giving birth to all fruitions, it is their mother.279 She went to this true reality after having taught the pith instruction of it not being anything whatsoever. The persons who seize it280 should not make it into two (something to meditate on and a meditator) but make it a single essence! However, if it is conceived as one, [thinking,] “It is the essence of the self,”281 it is the yogī’s path of thoughts and discursiveness, which extinguishes the fruition.


The manner of the functioning of this [true reality] is as follows:


Not creating282 good or bad distinctions in the disposition,


the entirety of all these three realms without any exception


is283 the passion that is the relinquishment of passion itself


It is through great passion that they are dyed a single color [41]


[41] The meaning of this is as follows. All these phenomena that appear and resound are [in fact] the tathāgata disposition, which is like space. Not creating any distinctions or any good or bad in it, they should be regarded as the dharmakāya. This appears as three dispositions: The desire realm represents the ratna disposition. {66} The form realm represents the padma disposition. The formless realm represents the vajra disposition. For the Apratiṣṭhitatantra declares this:




The three realms’ beings are the sugata disposition


Their entirety is to be regarded as the dharmakāya


The desire realm represents the ratna disposition:


it arises as the aspects of the sense pleasures


The form realm represents the padma disposition:


its bodies are utterly pellucid284 and stainless


The formless realm represents the vajra disposition:


even if cut up with weapons, it cannot be wounded285


This cakra of the kāya of the three dispositions


definitely emerges from the single disposition


The entirety of all these three realms without any exception is the relinquishment of the passion of distinctions, because it is the actuality that cannot be relinquished, the essence of native mind as such. Therefore passion cannot be relinquished: ordinary mind is great passion itself. It is through the great desire of certainty and the attachment of not being anything whatsoever286 that they should be dyed the color of the sole single kāya of everything.


Now, the aspects of its characteristics shall be described:


It has neither beginning, nor end, nor middle


It is not conceived as either existence or nirvāṇa


In this supreme and uncontrived great bliss,


there is nothing established as self or other [42]


Those who conceive and experience anywhere


in the front, back, left, or right in the ten directions


are firmly grounded in the path of delusion {67}


Once it is realized as the natural great weapon,


now there is no need to ask anybody at all! [43]


[42] The meaning of this is as follows. The native reality discussed above has neither beginning nor end, being like space. It has no middle [either], because it isn’t anything whatsoever; I am not able to express it. This very actuality that is experienced in such a way is not conceived as either existence or nirvāṇa, because it is undifferentiable. Being such, this natural essence is uncontrived mind; its distinctive feature is that there is nothing established as self or other in this supreme realization by virtue of all having the nature of great bliss. Therefore the yogīs’ realization of mind as such; the attainment of stability in the creation process and its arising from true reality; the generation of bliss as well as mind’s resting and stability based on the king, ministers, and people of the nāḍīs, the vāyus that move upward, the vāyus that move downward, the vāyus that rest in the middle, the abiding bodhicitta, the shifting bodhicitta, and the changing bodhicitta; resting in nothing but thought-free cognition; regarding the vase empowerment as mirror-like wisdom, regarding the secret empowerment as the wisdom of equality, regarding the prajñā-jñāna empowerment as discriminating wisdom, regarding the final empowerment {68} as all-accomplishing wisdom; and the fact that relying on all of that arises from samaya — all of this does not go beyond dharmadhātu wisdom.


[43] Those who conceive and experience anywhere by examining and analyzing in the front, back, left, or right in the ten directions are pained: such people are nothing but firmly grounded in the path of delusion. If unmistaken native reality — this natural great weapon that pacifies antagonistic factors in this very moment — is realized, now there is no need to ask anybody at all! Why is that? Because everything that is imaginary287 is suffering.


Now, the extent of realization is to be taught:


Where the appearances of the sense faculties vanish


and its own essence does not wane, entities will wane [44ab]


[44ab] The meaning of this is as follows. Though there is no distinction in resting in the essence, there are [distinctions] in its aspects of manifestation. Therefore at the time when what cannot be experienced is experienced, becomes familiar, and reaches its consummation, all appearances and objects of the sense faculties vanish in the native essence and its own natural essence does not288 wane — that is, it is realized just as it is. [Then,] the entities that are imagined by childish beings will wane.


Now, it is to be taught that the actuality of suchness is not realized thanks to anybody else who is not the guru: {69}




Hey, you friends! This connate here


isn’t found anywhere else — ask the guru’s mouth! [44cd]


If the ultimate is realized by their mouth’s essence,


mind lacks bondage and the breath lacks extinction289


All these three realms have the character of this


By thinking of it,290 they are bound and extinguished [45]


[44cd] The meaning of this is as follows. “Hey” means that this is the instruction on relying on the guru. The meaning of “you friends” is [that Saraha addresses] those who are able to engage in a way that is in sync with the venerable persons who are of very great intelligence. The actuality in which they have trained — this connate wisdom here — isn’t found anywhere else, because it is not [something that is] found. Therefore if you ask for the nectar from the guru’s mouth, it will be meaningful. Hence, if the instructions of the wise are realized, you will be endowed with qualities, but if they are not realized, they will become poison.
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