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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). This volume contains the majority of songs of realization, consisting of dohās (couplets), vajragītis (vajra songs), and caryāgītis (conduct songs), all lucidly expressing the inexpressible.
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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, Chotra 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 Kagyu tradition, giving us a clear view of the sources of one of the world’s great contemplative traditions.


This first volume in publication contains the majority of songs of realization, consisting of dohās (couplets), vajragītis (vajra songs), and caryāgītis (conduct songs), all lucidly expressing the inexpressible. These songs offer readers a feast of profound and powerful pith instructions uttered by numerous male and female mahāsiddhas, yogīs, 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 in meditation, 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 Brahman,” 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 Publication 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 Anāvilatantra 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: Karopa’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 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 “caṇḍālī” 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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	AIBS
	The Buddhist Canons Research Database (http://databases.aibs.columbia.edu/)




	BA
	Gö Lotsāwa’s Blue Annals (’Gos lo tsā ba gzhon nu dpal, 1996)




	BGTC
	
Bod rgya tshig mdzod chen mo (Krang dbyi sun et al., 1985)




	C
	Cone Tibetan Tripiṭaka




	D
	Derge Tibetan Tripiṭaka




	DPR
	Dzogchen Ponlop Rinpoche




	GZ
	“The Indian Mahāmudrā Texts” (Phyag chen rgya gzhung)




	GZ1
	Dpal spung edition of GZ (Phun tshogs rgyal mtshan, n.d.), 3 vols.




	GZ3
	Ludrub Gyatso’s edition of GZ (Khro ru klu sgrub rgya mtsho, 2009), 6 vols.




	H
	Lhasa Tibetan Tripiṭaka




	Kg
	Kangyur (Tib. bka’ ’gyur)




	N
	Narthang Tibetan Tripiṭaka




	NG
	Catalogue of GZ (Bkra shis chos ’phel, 2009)




	P
	Peking Tibetan Tripiṭaka




	PDMT
	Dpe bsdur ma edition of Tengyur (Dpe bsdur ma, 1994–2008)




	Tg
	Tengyur (Tib. bstan ’gyur)




	TRP
	La dvags khrid dpon ’khrul zhig padma chos rgyal, ed., 1978–1985
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Among the six volumes of the Seventh Karmapa’s compilation of Indian Mahāmudrā texts, the fifth contains by far the most individual works (112). With only five prose texts, the bulk of this volume consists of versified songs of realization. Thus, among the six volumes, the fifth represents the primary one with such songs, consisting of dohās, vajragītis (“vajra songs”), as well as caryāgītis (“conduct songs”). Most of these songs are quite short, sometimes just a single stanza. Furthermore, besides individually listed songs by distinct authors, many more are found in the seven song collections in this volume, which were uttered by numerous male and female siddhas, yogīs, yoginīs, and ḍākinīs and later arranged into anthologies of different sizes by others. Thus the overall number of songs in this volume amounts to about 950, the vast majority of which is translated here for the first time into a language other than Tibetan.


The opening work of this volume, A Commentary on “Four and a Half Stanzas” (text 91), consists of sixteen edifying stories or fables with a number of intermediate and concluding stanzas or songs that summarize the moral of each.


Next, A Pith Instruction on the Four Mudrās (text 92) by Advayavajra (Maitrīpa) begins by combining the three Sutrayānas (Śrāvakayāna, Pratyekabuddhayāna, and Mahāyāna) with the views of the four Buddhist tenet systems (Vaibhāṣika, Sautrāntika, Vijñaptivāda, and Madhyamaka), discussing highest, middling, and lower śrāvakas, pratyekabuddhas, Sautrāntikas, Aspectarians, Nonaspectarians, Mādhyamikas of illusion-like nonduality, and Mādhyamikas of all phenomena being utterly nonabiding. The Mantrayāna is then explained through the four mudrās. Among these, the karmamudrā as “the essence of all four empowerments” (vase, secret, prajñā-jñāna, and fourth empowerment) receives the most attention. The dharmamudrā is what appears as the variety of all perceptible thoughts and phenomena. Mahāmudrā refers to perfect buddhahood in a single instant, the omnipresent essence of all phenomena free from extremes that is nondual and devoid of all obscurations. The samayamudrā represents the fruitional deity maṇḍala that signifies true reality.20


Texts 93–176 consist of mostly tantric songs (as well as some nontantric ones) composed by various mahāsiddhas and other masters (except for texts 152 and 155, which are Atiśa’s autocommentaries on his own songs 151 and 154, respectively). The authors include a number of famous mahāsiddhas, such as Saraha, Lūhipa, Kṛṣṇa (alias Kāṇhapa), Virūpa, Tilopa, Nāropa, and Maitrīpa, but also many otherwise unknown figures. The only two women among them are the female mahāsiddhas princess Lakṣmīṃkarā (text 145) and Ḍombiyoginī (text 170).21 Many of these songs have no title and they are often quite short.


Texts 177–183 are all collections of tantric songs by a wide variety of male and female siddhas, yogīs, yoginīs, and ḍākinīs. The introductions or colophons of anthologies 179–183 state that all the songs in them were originally sung in the context of gaṇacakras. The four collections 178–180 and 182 are said to have been compiled by the Indian mahāsiddha Patampa Sangyé (born eleventh century) after he received them from the ḍākinīs, who had initially kept them in their secret treasury.


The Heart of the Realizations of the Eighty-Four Mahāsiddhas (text 177) contains four-line songs (occasionally eight lines) by each one of the famous eighty-four Indian mahāsiddhas (consisting of four women and eighty men). Translations of the corresponding sections of the anonymous commentary *Dohāvṛttisahitacaturaśītisiddhāvadāna22 (which is not contained in the Karmapa’s collection) are included in the notes on each song.


Dohās of the Secret of Mind (text 178) is an anthology of seventy-nine songs by male and female siddhas and ḍākinīs that were written down by the ḍākinīs and then remained in their secret treasury of preserved songs and teachings until they were later passed on to Patampa Sangyé.


A Garland of Gold (text 179) is a collection of forty-five vajra songs by male and female masters that they sang at the occasion of a gaṇacakra in Uḍḍiyāna.


The Expressions of Realization of Thirty-Five Wisdom Ḍākinīs (text 180) contains the spontaneous songs of the wisdom ḍākinīs upon being requested by the ḍākinī Sukhakauṇapā to sing about their realization during a gaṇacakra held at the charnel ground Śītavana.


The All-Encompassing Song of the Ḍākinīs (text 181) consists of about forty songs by a group of unidentified ḍākinīs that contain their heart advice in answer to a spontaneous song of realization raised by the yogī Kamalaśrī during a gaṇacakra with these ḍākinīs at an unspecified charnel ground in Uḍḍiyāna.


Compiled by Patampa Sangyé, The Light of the True Reality of All Yogīs (text 182) is the most extensive anthology in this volume, including 381 vajra songs of realization in nine chapters that were sung by many different male and female siddhas as well as ḍākinīs (some appear more than once), most of whom are otherwise unknown.


Maitrīpa’s Golden Garland (text 183) is his compilation of about 170 songs in three chapters, uttered by male and female siddhas (some appear more than once) during different gaṇacakras.


Interestingly, texts 177, 179, and 183 (as well as text 90) show some overlaps in that they contain a significant number of the same or very similar songs, though these are often ascribed to different authors in those texts.


There follow further songs by a number of different siddhas and paṇḍitas (texts 184–185, 187–190, 192–194, and 198–200). The Hidden Path of the Five Poisons (text 186) is a prose text by Āryadeva on how to work with our main mental afflictions.


Texts 191, 195–197, and 201–202 (as well as, most likely, 192 and 198) are all songs composed by the mahāsiddha Jaganmitrānanda (alias Ajitamitragupta and Mitrayogī; twelfth century), who also visited Tibet and taught there extensively. Though he is hardly known in the later Tibetan tradition, he undoubtedly was one of the most realized masters to ever visit the land of snows. As an emanation of Avalokiteśvara, Mitrayogī was born a prince in Orissa, and his dharma lineage runs from Avalokiteśvara through Ratnamati, Tilopa, and Lalitavajra. After Mitrayogī had meditated on Avalokiteśvara as his main practice for twelve years, Avalokiteśvara appeared before him and asked about his wishes. Mitrayogī answered, “Please teach me a method so that I can let my mind, which has been tiring itself out in this ocean of saṃsāric suffering since beginningless time, take a rest!” In response, Avalokiteśvara uttered the twenty-five stanzas of text 201, upon which Mitrayogī is said to have attained the supreme siddhi of mahāmudrā.


BA describes Mitrayogī’s twenty miraculous deeds in detail, as well as all the cycles of instructions and empowerments that he taught, which are known in brief as “Mitra’s One Hundred.” In Tibet, besides his many instructions for his close disciple and translator Tropu Lotsāwa Jampa Bal,23 Mitrayogī also taught the cycle “The Mahāmudrā That Severs Saṃsāra’s Stream” (taught to him by Saraha, who received it from five ḍākinīs) to Machig Sangyé Réma,24 as well as his own version of Six Dharmas.25 All in all, the Tengyur contains about 130 texts attributed to Mitrayogī under his various aliases.


Later, his teachings were mainly preserved in the Tropu Kagyü, the Shalu26 tradition of Butön Rinchen Drub,27 and the Jonang school. According to the great Sakya master Jamyang Kyentsé Wangpo,28 one of the major figures in the nonsectarian Rimé movement in nineteenth-century Tibet, great scholars say that among the mahāsiddhas who came to Tibet and were able to display the signs of their siddhis in a manifest manner, it was Padmasambhava and Mitrayogī who were completely unrivaled during the earlier and the later disseminations of the teachings, respectively.29


Finally, the appendix presents Tibetan commentaries by Jamyang Kyentsé Wangpo and Jamyang Kyentsé Wangchug30 (1524–1568) on Mitrayogī’s Twenty-Five Stanzas of Pith Instructions on Letting Your Own Mind Take a Rest (text 201), as well as his short Pith Instructions on Threefold Essential Reality.


Among all the authors in this volume, the one with the most individually listed works attributed to him is Atiśa Dīpaṃkaraśrījñāna with ten (texts 135, 136, 151–156, 189, and 190), followed by Mitrayogī with eight (191, 192, 195–198, 201, and 202), Maitrīpa (alias Advayavajra, Avadhūtipa)31 with six (92, 113, 114, 147, 183, and 188), Saraha (100, 107, 115, and 116) and Kṛṣṇa (alias Kāṇhapa; 95, 96, 118, and 149) with four each, and Nāropa (93, 94, and 127), Ḍombipa (129, 170, and 171), and Kambala (131, 140, and 141) with three each.


Besides these individual texts, many of these and other persons appear several times in a number of the above-mentioned anthologies of songs (though in some cases there could be two or more persons of the same name). For example, this volume contains a total number of twelve songs that are attributed to Kṛṣṇa (alias Kāṇhapa), eleven to Kambala, ten to Ḍombipa, nine to Saraha, and seven each to Nāgārjuna and Lūhipa.


As these songs of awakening display a vast range of themes, styles, metaphors, and lengths, they are a veritable feast offering of profound utterances of realization and instructions. However, notwithstanding their variety, they all point to the single true nature of the mind — mahāmudrā — in many inspiring ways and from a number of 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.


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 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 Trinlépa32 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.33


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.34 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.35 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.36


This fluid approach is also explicitly acknowledged by Advaya Avadhūtīpa (Maitrīpa) 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 quoting 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 actuality37


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.38


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!









(91) A COMMENTARY ON “FOUR AND A HALF STANZAS”
[image: Image]



Master Nāgārjunagarbha said:


 


The example of hope is similar to Piṅgalā


Fear is related to the prince full of youth


Clinging to others refers to a mirage’s water


Self-clinging refers to ruinous sun-ray images


Dualistic appearances refer to the parrot bird


Rejection means images due to delusion about spoons39


Pride based on the view refers to the dyed40 fox


Clinging to meditation as such refers to Yaśuha41


Pride based on conduct refers to Jinapa42


A conceited mind due to hardships refers to Bhadrapāla’s daughter


Desire for freedom through empowerment refers to Kosala43


Expressing contentment through realization refers to the glorious one’s son


Guru, lack of the guru, and unsurpassable refer to Gaṅgā


Depreciating the Buddha’s words refers to Kṛṣṇapa


Desiring siddhi through bliss refers to Excellent Plain Song44


The same through emptiness refers to Caṇḍālaja45


The knowledge that is free of these


resembles obtaining a precious jewel46


(1) Once, in the area of Vārānasī, the householder Pramoha and Piṅgalā *Siddhidattā [had arranged to] spend some time at the banks of the river Nairañjanā on a fragrant grassy area. She waited for five days and nights but he did not come. Then, becoming disappointed, she went [home] to her mother. The mother said, “Hey, daughter, why do you look so crestfallen?” {2}47 The girl answered, “Oh, since I waited for the young householder for two nights and three days,48 I became despaired as my mind was tormented. [Also,] I am hungry, because I went without food.” Her mother gave her a panali full of cooked rice. Since she was eating it in a hurry, [some of it] went down into her lungs and caused disturbance there. Upon that, she saw49 a great friend who was a physician. He looked at her and asked, “What is the matter with this?” She related the above situation to him. The physician said:


Those who hope for anything at all


will neither be at peace nor happy


and all kinds of sufferings increase


To be without hope is happiness supreme


This teaches that you will be ruined by hope. It is the pith instruction to not entertain any hope, which is the first one.


(2) Once upon a time, a prince named *Sārthabhadra received the empowerment of the royal caste on the crown of his head from his father Prabhāva. [The father] said, “Oh prince, dedicate yourself to guarding our gates! Make every effort so that they do not become lost to another throne!” and then passed away. At the time of making the fire offering, the head brahman appeared at the king’s palace. Out of fear of being robbed of his throne, [the king] stood up and went for his duties at the gates. Upon that, his younger brother *Jagatsevana50 came and robbed him of his throne. Then Piṅgalā asked, “Why would you make all this effort?” The fallen king {3} answered:


As my father had instructed me,


when I feared to lose my throne,


I went for my duties at the gates,


so my younger brother robbed my happiness


The brahman said:


A mind with fear does not find any happiness


Those full of anxiety will never be happy


Since those with fear are full of dread,


the wise should relinquish their fear


This is the pith instruction to free yourself from fear, which is the second one.


(3) Once, the bhikṣu Apalāla went to Mount Bird Foot and became tormented by great thirst. Mistaking a mirage for water, he went there to drink but became very exhausted, so he sat down and ate some green plants. The seer Akṣapāda said:


On the hard-to-travel great plain of saṃsāra,


people who desire to search somewhere else


are struck with the hammer of the afflictions,


like the thirsty searching for a mirage’s water


This is the pith instruction to give up something to meditate on, which is the third one.


(4) Once, king Ūruja had one thousand sons with five hundred queens. His son Namgaru took the seer Śrī as his darling. Since she had no one but him alone, she cherished him very much. The prince thought, “There is nobody to be cherished but me. Since I lack even the slightest pain of suffering befalling me, if I pass away, my entire retinue will be ruined.” Then, one morning, when he took a bath, {4} he sat there while looking eastward at the top of the palace, slightly closing his eyes at the sun rays. In the flickering sun rays, [he thought] he saw a charnel ground arising. Thinking, “I will be tainted by stains,” he fled, fell off the top of the palace, and passed away. Then, the upasaka Sumatibhadra said:


Through excessive self-clinging, suffering comes forth


By desiring happiness for oneself, harm for others arises


Through completely casting out the clinging to a self,


you should treat all sentient beings just like a physician


This is the pith instruction to free yourself from self-clinging, which is the fourth one.


(5) Once, in the Jeta grove, prince Sarvārthasiddhi51 and the black māra Devadatta were born as a parrot with two heads sprouting from a single body. Then, when Devadatta’s head had fallen asleep, Siddhārtha dug52 at the roots of a tree and found medicinal mango and Hāla poison.53 Saying, “Their quintessence is equally beneficial; I taste it myself,” he ate the medicine [and digested it], while the māra Devadatta threw it up [after having eaten it]. Upon that, becoming very angry, Devadatta ate the poison, which destroyed them both. Then the mighty lord of the gods, Śakra,54 said:


The wise ones who are seeing true reality


should neither adopt medicine-like merit


nor reject what is unfavorable like poison


By adopting and rejecting, they will be ruined


{5} This is the pith instruction to free yourself from adopting and rejecting, which is the fifth one.


(6) Once, in the town Kapilam, a brahman named Sūryadatta had a big, precious stone called “musāragalva”55 that was able to dispel infectious diseases. This householder had two wives, but both were without a son. Eventually, he set a time for passion with a female householder named Samantā in the town Sukhāvatī and left. When his two former wives followed him, he hid inside a rotten tree trunk. After his two wives returned [to Kapilam], he met his [new] wife Samantā and they had intercourse. Due to an optical illusion, she mistook two golden spoons sticking up from the householder’s crown ornament for two people. She said to the brahman, “Hey, handsome, there are two people very close by to subdue us!” The brahman answered, “These are my two wives. If they tell the king about our behavior, he will certainly punish us. So let’s go and escape to another region!” They went to a nasé56 grove and she recognized that [what she had seen] were [just] spoons. Samantā related [this to the brahman], since she regretted having been deluded. Then the mistress Samantā57 sang a song:


We have escaped due to our fear of people


If you wish to cast off saṃsāra, do practice!58


Suffering arises from the original ground, emptiness, {6}


so we are tormented by imagining the nondual as dual


This is the pith instruction to free yourself from adopting and rejecting, which is the sixth one.


(7) Once, in a grass hut at the outskirts of a city in the human realm of Magadha, a dyer named Kaurīmā had poured saffron-colored dye into a vat. After she had covered its opening with tree leaves, she went to pick flowers. A vixen from the charnel ground stepped onto [the leaves covering the vat with] the dye and fell into it, so her body became soaked with the dye. She went to the charnel ground and met a wolf there, [who asked], “Hey, excellent elder sister, who are you?” She answered, “I am the divine herbivore named Śaraṇa whose body is endowed with [the most beautiful] fragrance and color.” Then, the wolf reported this to the bears, the tigers, the monkeys, and the lions, so they all encircled her. Thereafter, at the time of the full moon, [the vixen] went to her mother, [saying,] “I am supreme. I am unsurpassable. I am wonderful. I am the foremost lady among the herbivores.” Her mother said:


Hey, daughter!


Having bathed in the waters of truthfulness,


you are happy if you live in lower stations


If you’re proud due to the fur of bad character


for a long time, it is certain you will be ruined


Still, [the vixen] was unable to let go of her pride about her fur. Then she returned [to the charnel ground] and went to the assembly of the carnivores. Uttering her own yelp, it was [of course simply] that of a vixen, and when the lions uttered their roar, she fainted [out of fear]. Upon that, all herbivores and carnivores {7} each ripped out a bundle of her hairs and mixed them with excrements. At that point, the devaputras spoke these verses:


Those who do not course through mind’s power


but course through pride about their fur


will continually miss out on happiness


Since the vixen lost her hairs, she is ruined


Those who do not course due to not wishing


to accomplish the fruition of59 happiness


but pridefully course due to their doctrines


will be reduced to dust, just like this vixen


This is [the pith instruction] to free your own view from pride, {8} which is the seventh one.


(8) Once, in the country of Kosala, a bhikṣu named Yaśuha practiced the dhyāna of stopping the six collections [of consciousness]. By virtue of that, his breath lacked any shift of inhalation and exhalation. Therefore, he remained [in that state] for five hundred years. Then, the cakravartin king Radiance of Joyful Training60 said to him:


Oh bhikṣu, let mind61 look at mind!


Don’t just dwell in the sixth pāramitā


of prajñā, but familiarize with this!


Drop the meditative absorption of cessation!62


Having once again depreciated63 the meaning [of this], [Yaśuha] was born as a long-lived god due to his clinging to previous [meditative states] without discrimination.64 Thereafter, he was born as a king in the barbarian borderlands. Then, remembering his [previous] births, he [again] depreciated the teachings and was born as a long-lived god due to his clinging to previous [meditative states] without discrimination. Upon that, remembering his [previous] births, he [yet again] depreciated the teachings, upon which a hole in the earth65 opened up and he went directly to the Avīci hell. This is [the pith instruction] to free meditation from any focal points, {8} which is the eighth one.


(9) Once, while a brahman named Jinapa was sleeping in his cool pavilion, in his dream [he heard the following]: “Oh son of noble family, adopt pure conduct!” Due to that,66 he gave rise to [the mindset] for supreme awakening67 and gathered the accumulations of the five pāramitās devoid of prajñā. All humans and gods venerated him and paid their respect and services to him. Then the bodhisattva Anantamati said to him, “Hey, brahman Jinapa, the five pāramitās lacking prajñā are not supreme. They do not even deserve the names of the five pāramitās. Why is that? Because all phenomena are inexpressible.” Nevertheless, [Jinapa] did not become free of clinging [to his conduct]. Being blessed by the māra *Prahaiśvara, he attained the bliss of the Peak of Existence68 but then plunged down again into the miserable realms. This is [the pith instruction] to free conduct from clinging, which is the ninth one.


(10) Once, the daughter of a king named Bhadrapāla paid her respect and services by way of the riches of the triad of body, speech, and mind to the bhikṣuṇī named Prajāpatī69 for six years. She performed twenty [forms of] conduct with the thirteen signs of the path for this sovereign lady of the assembly [of nuns].70 For an equally long time, she also trained in studying [the dharma]. Then, the bhikṣuṇī named Lakṣmī said, “Hey, I give you the quintessence of the entirety of saṃsāra — the true reality of nirvāṇa — and you will become completely free of all fears of saṃsāra.” {9} The daughter [of the king] said, “Oh bhikṣuṇī, the result of [my] former virtues71 is supreme. Since no result more supreme than this will arise, I have no desire [for what you offer].” Lakṣmī answered:


Not knowing the dharma’s very secret,72


the hardships by which you desire results,73


similar to the messengers of a king,


will entail lots of trouble but little meaning


This is [the pith instruction] to free yourself from being stubbornly content with74 having performed a lot of difficult things, which is the tenth one.


(11) The Śrīparamādyatantra says:


The glorious supreme original one arises from empowerment


If the obstinacies of body, speech, and mind


have been matured through the empowerment,


the glorious supreme original one will be attained75


After king Kosala had seen this, he requested empowerment from king Indrabhūti seventeen times.76 Eventually, king Indrabhūti declared, “Oh king, to familiarize with77 what is genuine is like a seed. To continually become familiar with it is like a sprout growing through manure. Conduct is similar to making the harvest worthwhile. Therefore, great king, it is appropriate to cultivate such familiarization.” Nevertheless, due to the above scriptural passage, [king Kosala] was not able to change his mind for sure.78 A ḍākinī spoke the following stanza to him:


Wisdom may be pointed out by empowerments


and you may desire to do what is worthwhile,


but to lack familiarity is like the banana tree’s fruit:


after it has grown once, it will become extinct


Therefore, you should familiarize [with what is genuine]. This is [the pith instruction] to free yourself from being stubbornly content with nothing but empowerments, {10} which is the eleventh one.


(12) At a time when ḍākinīs and male and female yogic practitioners were assembled at a gaṇacakra, a disciple of Śrī Ḍombi Heruka, named Śrī Siṃha, said:


By realizing79 phenomena to be empty,


there is nothing to meditate at its end


If you meditate, you become inferior,


as in the example of a king not having


any desire to become a king once again


If all buddhas are realized to be the same


as emptiness, meditation is not needed


Meditation and such are like a fire offering’s ashes


All the vajraḍākinīs said, “Hey, you with misplaced desire80 who rob the secret of the buddhas, listen! Is seeing the moon on the first day [of the lunar month seeing] the full moon? Is the strength of a baby complete right after it has been born? Is the fruit consummate after the seed has been planted? Do the jewels in the ocean come into your hand by [merely] seeing them? Are you able to promote the welfare of sentient beings merely by giving rise to the mindset [for buddhahood]? Is hunger dispelled81 merely by seeing food? Since [all of this] is unreasonable,82 the wisdom of unity will be attained if the principal of realization has become pleased by the retinue of being familiar with resting [in it]. Those who are stubbornly content with [nothing but] realization are fools.83 They are outsiders.84 They are directly blessed by the māras. They cause their own ruin.” With that, the ḍākinīs killed [Śrī Siṃha] and enjoyed him [as their food]. {11} This is [the pith instruction] to free yourself from being stubbornly content with [nothing but] realization, which is the twelfth one.


(13) A daughter of king Dharmapāla named Gaṅgā had looked at all the sūtras and tantras of the Tathāgata. Due to that, she meditated on them in the manner in which her realization [of them] had arisen. Then, on the night when the rākṣasas85 venerate great awakening, Gaṅgā went to a place where all yogīs assembled and held a gaṇacakra. Being blessed by the ḍākinīs, all yogīs [magically] lifted her body up in the air. In her speech [in answer to this], [Gaṅgā pretended to] be delighted, [but] in her mind, she became very angry. Upon that, Gaṅgā’s previous realization disappeared, and she asked the yogīs, “Hey, please explain to me what I did wrong!” The yogīs answered with one voice:


Siddhis are obtained from the guru


Bliss arises from the awareness lady


While lacking the guru, the siddhis


are not attained even with thousandfold effort


Creating siddhis through anything else


resembles food that contains poison


All kinds of harm and obstacles


will then arise through the ḍākinīs


Through those [words], [Gaṅgā] developed devotion. This is [the pith instruction] to give up not relying on the guru, which is the thirteenth one.


(14) Taking Madhyamaka to be supreme, the son of the king of Karṇāta,86 named Kṛṣṇa,87 depreciated the entirety of the words of the Buddha and the treatises [on them]. Being seized by the northern yakṣas,88 he became crazy. {12} Then his father, the king, queried some mantra experts and thereupon made the [according] efforts to expel the obstructors. Śrī Nārotapa89 said:


The words of the Buddha’s awakened mind that is like a wish-fulfilling tree


are turned into all kinds of yānas by the minds of sentient beings


The great māra of clinging to what is unbiased as being biased


will be deceiving us during both this and future [lifetimes]


For the minds of beings, everything is a reality


Ultimately, nothing at all exists as an object


True reality is inseparable from the yogī’s mind


Who puts down the Buddha’s words goes to the hell realms


Therefore, this is [the pith instruction] to not depreciate any among the Buddha’s words, which is the fourteenth one.


(15) A king named Excellent Plain Song had received empowerment from Śrī Kambala. Due to his staying at charnel grounds in Uḍḍiyāna to cultivate bliss, all the hungry ghosts of the charnel grounds created obstacles and greatly distracted his mind. He asked the yoginī Lakṣmīṃkarā,90 who said:


Karmamudrā is what constitutes the ship of bliss


With the dry shore of emptiness found, what’s there to do?


If the contrived mind clings to contrived bliss,


the great ocean of saṃsāra cannot be crossed


Due to this, all yogīs reported [their experiences] to the princess. This is [the pith instruction] to relinquish clinging to bliss, which is the fifteenth one.


(16) Someone named Caṇḍālaja who relied on the great master Kukkuripa {13} focused on the ultimate mind. Due to having cultivated the perfection process in a one-sided manner, he was clinging to the utter nonexistence91 of all phenomena. Then, most people in the country Jālandhara died from a contagious disease and the entire harvest was destroyed by hail. After no rain had fallen for five years, a brahman who was an expert in secret utterances was asked [about all this]. He replied, “In this region, there lives an insider Buddhist person who has turned to secretly propounding a doctrine of the outsiders. Since he lives here, all kinds of misfortunes have occurred. In this world, he will ruin others, and in the future, he will ruin himself.” Śrī Kukkuripa heard this and went to Caṇḍālaja, saying:


First, the phenomena that are entities


should be put to an end by emptiness


But if there is great clinging to emptiness,


that is even more ruinous than clinging to entities


If a poisonous snake has died, it becomes nectar


Applying a mantra to poison, it is supreme medicine


Since that which is sealed turns into bliss,


let go of clinging and familiarize with nonduality!


With this, [Kukkuripa] gave [Caṇḍālaja] the third empowerment.


Thus, through discussing ten examples from the past, master Nāgārjunapāda is in accord with the sūtras and tantras. Therefore, he is to be understood as being a buddha. Through discussing six examples from the future, he is in accord with the siddhas.92 Therefore, he is to be understood as being an omniscient one. The knowledge that is free of the sixteen flaws93 is the awakened mind of the Buddha. {14} Therefore, it resembles a precious jewel.


This concludes “A Commentary on94 ‘Four and a Half Stanzas’” spoken by master Nāgārjunagarbha. This great and mighty adept gave it to95 venerable Śavaripāda at Śrī Parvata. The latter transmitted it to venerable *Karopa, who in turn passed it on to venerable Nāropa. There is also a translation of it by Gayādhara and Gö [Lhedsé], which differs greatly from this one.96{15}










(92) A PITH INSTRUCTION ON THE FOUR MUDRĀS
[image: Image]



In the language of India: Caturmudropadeśanāma97


In the language of Tibet: Phyag rgya bzhi’i man ngag zhes bya ba


I pay homage to Śrī Vajrasattva


It is emptiness and compassion inseparable,


profound, and its nature is hard to examine —


this constitutes the essence of mahāmudrā


Having paid homage, I shall explain this true reality


Yogīs who wish to enter the pith instructions first need to understand the tenets. There are three kinds of yānas: the Śrāvakayāna, the Pratyekabuddhayāna, and the Mahāyāna. They have four positions: the position of the Vaibhāṣikas, the position of the Sautrāntikas, the position of the Vijñapti[vādins], and the position of the Mādhyamikas. These consist of nine yogas: highest, middling, and lower śrāvakas, pratyekabuddhas, Sautrāntikas, Aspectarians, Nonaspectarians, the Mādhyamikas who proclaim illusion-like nonduality, and the Mādhyamikas who proclaim all phenomena to be utterly nonabiding.


Each one of these has a fourfold [classification] in terms of (1) the approach of analysis, {16} (2) dhyāna, (3) the stains of dhyāna, and (4) the view. Here, analysis refers to their specific discriminating prajñās that are based on study and reflection. Dhyāna refers to their specific prajñās of meditation. The stains of dhyāna refer to the factors that are directly antagonistic to those [prajñās]. The view refers to the distinctive features of their specific prajñās embracing their specific analyses,98 as well as mentally taking their specific fruitions as objects.


(1) The analysis99 of the lower śrāvakas is to assert an inexpressible person, which is preceded by claiming [the real existence of external] referents such as blue. [The analysis of] the middling [śrāvakas] accords with that. [The analysis of] the highest [śrāvakas] is to view the person as empty by completely understanding the four realities of the noble ones. [The analysis of] the pratyekabuddhas is that the perceived is empty, while they claim [the real existence of] the perceiver. The Sautrāntikas assert that the perceived is a conglomeration [of particles], while the perceiver consists of the six collections [of consciousness]. The Aspectarians assert that everything is an aspect of cognition, which is the assertion of nondual variety. The Nonaspectarians assert that all these [phenomena of perceiver and perceived] are nothing but mind, having the essence of awareness without any aspect. [The Mādhyamikas of] illusion-like [nonduality] assert that just like illusions, all phenomena are empty of any actual being, with true reality being nonduality. [The Mādhyamikas of] utter nonabiding analyze all that is conventional as being mere designation — in its ultimate essence, it does not abide as anything whatsoever.100


(2) As for their dhyānas, [in due order,] they meditate on repulsiveness, rest in counting prāṇa and apāna, {17} rest the mind in the reality of emptiness (that is, in nothing whatsoever appearing, similar to an oil lamp that has been extinguished), rest [the mind] on the tip of their nose, rest the mind by withdrawing the maṇḍala [of phenomena], rest the mind in the aspects of mind, rest in the absence of aspects, rest in reflections, and rest in the essence of not being established as anything whatsoever.


Among these, [Aspectarians] need to rest in the aspects of mind as follows. First, they direct their cognition toward anything that is suitable and then rest by knowing this to be mere mind. As for [Nonaspectarians] resting in the absence of aspects, first, after having worshipped and so on, the students are placed on a seat and made to breathe between their teeth. To begin, they are encouraged to direct their cognition toward something like a flower. Then, a hand is placed on the crown of their head and the following mantra is uttered:


OM ĀḤ101 RA RA HŪṂ HŪṂ OṂ VAJRAYOGINĪ ADHITIṢṬHA102 HŪṂ PHAṬ


Thus, the mantra of their own oath [deity103 residing] on their head is uttered. Then, once they have made the flower disappear as well, [the specific dhyāna of resting in the absence of aspects] arises swiftly.


(3)–(4) Since their stains of dhyāna and their views are elucidated elsewhere,104 I do not describe them here.


Thus there are those who are not learned [in these four points] who have blurred vision, those who are learned [in them] who have blurred vision,105 and those who are learned [in them] who are without blurred vision.106 [Accordingly,] their [kinds of] compassion focus on sentient beings, focus on the dharma, and are without any focus, respectively.107


From among the three yānas, the yāna of secret mantra belongs to the Mahāyāna. Its positions are the latter two [Vijñaptivāda and Madhyamaka]. Its yogas {18} consist of the last four.108 The texts of the master himself match [this yāna of secret mantra] with the [view of the Madhyamaka of] utter nonabiding.


Nevertheless, it is not the case that this [yāna of secret mantra] is without difference from the [Mahāyāna] in all respects. As [the Nayatrayapradīpa] says:


Though of the same purport, since it is not ignorant,


since it is abundant in means, since it lacks difficulty,


and since those with sharp faculties are entitled to it,


the Mantrayāna is much more distinguished109


Therefore, this shall be discussed as follows. [The Mantrayāna consists of] the outer creation process, the profound creation process, the perfection process, the full-perfection process, and the essence process.110 There is also the tathāgata relief and the Vajradhara relief. Furthermore, the imaginary [nature] is sealed by the dependent [nature], the dependent [nature] is sealed by the perfect [nature], the perfect [nature is sealed] by Vajrasattva, and he is sealed by great bliss.


This is also to be understood by virtue of the four mudrās. The karmamudrā consists of the profound creation process and the perfection process. The dharmamudrā consists of the full perfection process. Mahāmudrā consists of the essence process. The samayamudrā consists of the outer creation process.


The seal of the dependent [nature] in the imaginary [nature] consists of the outer creation process. The seal of the perfect [nature] means that even all deities are mere cognizance. The seal of Vajrasattva consists of understanding cognizance to be emptiness. The seal of great bliss consists of rendering this very [emptiness] a living experience [through] the pith instructions. {19}


The karmamudrā is the essence of the [four] empowerments: (a) the vase [empowerment], (b) the secret [empowerment], (c) the prajñā-jñāna [empowerment], and (d) the fourth [empowerment].


(a) The vase [empowerment] consists of the [empowerments] up through the empowerment of the master, which purify the body.


(b) The secret [empowerment] consists of granting the bodhicitta arising from the pair of means and prajñā, which purifies speech.


(c) The prajñā-jñāna [empowerment] is threefold: (1) forceful, (2) poor, and (3) excellent.111 (c1) As for the forceful [prajñā-jñāna empowerment, the following is held]. (i) The external activities, beginning with kissing and embracing, represent ecstasy — that is, [the moment of] variety. (ii) The yoga of the churned and the churning represents [the moment of] maturation — that is, supreme ecstasy. (iii) Experiencing [bodhicitta] in the jewel represents [the moment of] the lack of characteristics — that is, cessational ecstasy. (iv) [Bodhicitta] falling into the lotus represents [the moment of] consummation — that is, connate [ecstasy]. This assertion contradicts the scriptures. For the scriptures teach this with statements such as these:


In the middle between supreme and cessational ecstasy,


stabilize it by understanding what is to be pointed out112


And:


the one at cessation’s beginning and the supreme’s end113


Furthermore, this is said:


The four ecstasies are ecstasy, supreme ecstasy, connate ecstasy, and cessational ecstasy.114


“However, [most other] scriptures have connate ecstasy as the last one.” That is certainly true, but such is explained by mixing up [the order of the ecstasies] for the sake of persons who fail to rely on a guru and [just] become learned through tomes of scriptures. In such [scriptures], [connate ecstasy] is the fourth in number, {20} but in terms of the meaning it corresponds to the third [moment]. Therefore,115 [the followers of] the forceful yoga here lack expertise in terms of both the sequence and the meaning.116


(c2) Now, the poor bestowing of the [prajñā-jñāna] empowerment shall be discussed. (i) The external activities such as kissing and embracing represent [the moment of] variety — that is, ecstasy. (ii) The yoga of the churned and the churning represents [the moment of] maturation — that is, supreme ecstasy. (iii) Experiencing [bodhicitta] in the jewel represents [the moment of] the lack of characteristics — that is, connate ecstasy. (iv) [Bodhicitta] falling into the lotus represents [the moment of] consummation — that is, cessational ecstasy. This is what is asserted [here], and thus it is not different from [the assertion of] the tīrthikas. Why is that? Because they grasp at the experience [of ecstasy] as being something real. They have expertise in the [correct] sequence but lack expertise in the [correct] meaning.


(c3) Now, the excellent bestowing of the [prajñā-jñāna] empowerment shall be discussed. The four ecstasies of this system are to be understood as follows. (i) [Everything] from the external activities up through the final friction represents the ecstasy of [the moment of] variety. (ii) Experiencing [bodhicitta] reaching the tip of the jewel represents [the moment of] maturation — that is, supreme ecstasy. (iii) The Bhagavān said:


Holder of the sixteen bindus twice halved117


Therefore, from among what abides in the form of four bindus, two are located in the part that is the tip of the vajra and two are located in the part that is the anthers of the lotus. This represents [the moment of] the lack of characteristics, that is, connate ecstasy. (iv) All four bindus being located in the part that is the lotus represents [the moment of] consummation,118 that is, cessational ecstasy. This is stated as follows:


Having embraced with his two arms


a prajñā who has reached sixteen, {21}


with vajra and bell joining in union,


it is said to be the master’s empowerment119


And:


By way of the number of the four empowerments,


the sequence of ecstasy and so on is to be known120


The Sarvarahasyatantra says:


Two are emitted, two equally in the middle


From the vajra, they touch the lotus


The cause is sealed by the result —


this represents the king of great bliss121


Thus, the forceful yoga lacks the seal of Akṣobhya, while the poor empowerment lacks the seal of Vajrasattva and also lacks the Vajradhara relief. Here, Vajrasattva sealing Akṣobhya is the middle path. In the scriptures, this is taught briefly, taught in detail, and also taught in great detail. Since these [teachings] are clear in A Commentary on Empowerment,122 I do not write them down here. This is the prajñā-jñāna empowerment, which delights the mind.123


(d) As for the fourth [empowerment], the fourth one is the unity as the essence of dependent origination that is not different from the three ecstasies that have the nature of the prajñā-jñāna empowerment. Those two [empowerments] represent the karmamudrā, giving rise to the result of concordant outflow. This is what Master Nāgārjunapāda explains [in his Caturmudrānvaya].124


The dharmamudrā is what appears as the variety of phenomena that are sights and sounds,125 which is fourfold: (a) the arising of thoughts of variety free of the connate of the karmamudrā, {22} (b) thoughts of variety having ceased and abiding in the form of the connate, (c) [thoughts of] variety and the connate being nondual,126 and (d) thoughts of both variety and the connate not being observable. [In due order, these four] represent the ecstasy, supreme ecstasy, connate ecstasy, and cessational ecstasy of the dharmamudrā. Therefore, the dharmamudrā is expressed as “the result of maturation,” because uncontrived mahāmudrā arises from the nature of the uncontrived true state.127


Mahāmudrā is the unity that is the essence of all phenomena, being unborn, free of thoughts of perceiver and perceived, devoid of the obscurations that are afflictive, cognitive, and so on, and experiencing its own specific characteristic just as it is. This is expressed as the result that is stainlessness. Its essence is that it does not have the form of any phenomena of extremes or a middle, is all-pervading, immutable, and [present] at all times. Therefore, mahāmudrā refers to fully perfect128 buddhahood in a single instant, which lacks any division into the four moments or the four ecstasies.129


Nevertheless, the four ecstasies may be presented in relation to the four mudrās: (a) the karmamudrā represents ecstasy, (b) the dharmamudrā represents supreme ecstasy, (c) mahāmudrā represents connate ecstasy, and (d) the samayamudrā represents cessational ecstasy. As for how this is [to be understood], {23} you need to rely on the mouth of the guru at the time of [turning] the wheel of dharma.


The samayamudrā is the fruitional deity maṇḍala that signifies true reality. It is samaya, because the venerable lord signifies means, the venerable lady signifies prajñā, and their embrace signifies their being nondual. In due order, in the creation process,130 (a) after having performed the sevenfold purification, giving rise to the causal Heruka,131 (b) emanating the circle of female deities, (c) [the causal Heruka] melting into the form of bindus on sun and moon [discs], and (d) the female deities exhorting [the causal Heruka] with melodies and he thus becoming the fruitional vajra holder constitute the four ecstasies of the samayamudrā.132 Since this fruitional circle of deities is in charge of the welfare of beings, it is expressed as the result produced by persons.133


In this way, each of the four mudrās is to be understood as consisting of four ecstasies — that is, sixteen [altogether].134


This concludes “A Pith Instruction on the Four Mudrās” composed by master Advayavajra. It was translated by the Indian upādhyāya Vajrapāṇi and the Tibetan lotsāwa bhikṣu Tsültrim Gyalwa. {24}










(93)–(94) TWO VAJRA SONGS BY NĀROPA
[image: Image]



In the language of India: Vajragīti135


In the language of Tibet: Rdo rje’i glu


I pay homage to the Bhagavān Mañjuśrī


The crazy ones who are seized


by the great evil spirit of thoughts136


see stones, wood, and so on as gold


There is no precious gold in them [1]


By following the evil spirit of thoughts,


they are fettered moment by moment


By137 possessing prajñā and compassion,


they should make efforts in overcoming it [2]


This concludes a vajra song by the great master Nāropa.


[image: Image]




In the language of India: Vajragīti138


In the language of Tibet: Rdo rje’i glu


I pay homage to the Bhagavān Mañjuvajra


Seized by the beguiling poisonous snake


of these thoughts, your own mind


becomes fettered in just the same ways


in which it keeps entertaining thoughts,


experiencing much meaningless suffering [1]


Through following delusion,


delusion will not be abandoned


The courageous with compassion


need to familiarize with suchness [2]


The [mind] will become free139


according to its ways of analyzing


The many-headed poisonous snake


of prajñā continues to devour me [3] {25}


The many-headed, poisonous snake of prajñā


is always nourished by the milk of samādhi


but killed by the mongoose of thoughts [4]


Prajñā’s snake with its hundred heads


is constantly devouring Nāropa


Nobody can understand this140


Only Nāropa himself gets it,


So ask Nāropa in person! [5]


This concludes a vajra song by the mahāyogī141 Nāropa. {26}










(95)–(96) TWO VAJRA SONGS BY KṚṢṆA
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In the language of India: Vajragīti142


In the language of Tibet: Rdo rje’i glu


I pay homage to great compassion


Just as I am,


so are you


What makes us different are thoughts


Snakes come from the ocean of nectar


Overcome your thoughts!


This concludes a vajra song.


In the language of India: Vajragīti143


In the language of Tibet: Rdo rje’i glu


I pay homage to the glorious vajra seat


I say: Without abiding anywhere, Kṛṣṇa’s mind appears everywhere topsy-turvy144


This concludes a vajra song by master Kṛṣṇapāda. {27}










(97) A SONG ON THE CONNATE
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In the language of India: Sahajagīti145


In the language of Tibet: Lhan cig skyes pa’i glu


I pay homage to the true guru


In the empty forest, a flower bursts into bloom


This single flower possesses all kinds of colors


If this incomparable flower grows, it conquers all directions


Please, just pluck this flower that is so priceless! [1]


It has no root and lacks any branches or leaves


Friends, behold this supreme bud conquering all directions!


If this incomparable flower grows, it conquers all directions


Please, just pluck this flower that is so priceless! [2]


Through picking up its anthers, the illusionist


offers them to Kuliśeśvara,146 the dharmadhātu


If this incomparable flower grows, it conquers all directions


Please, just pluck this flower that is so priceless! [3]


Examining supreme and cessational ecstasy, seize them!


Offer them with respect at the feet of the true guru!


If this incomparable flower grows, it conquers all directions


Please, just pluck this flower that is so priceless! [4]


This concludes [“A Song on the Connate”] composed by the lord of yogīs, Śāntadeva. It was translated by guru Dhiriśrījñānapāda and lotsāwa Mapen Chöbar.147 {28}










(98) A SONG ON ABANDONING THOUGHTS
[image: Image]



In the language of India: Vikalpaparihāragītikānāma148


In the language of Tibet: Rnam rtog spang ba’i glu zhes bya ba


I pay homage to Śrī Heruka


The nature of the mind condensed


within the vola,149 the secret vajra,


follows the nāḍī150 of the secret bindu


In its union with the kakkola,151


hey, how fine152 it is blazing! [1]


Through the kṛpīṭa’s153 resounding,


the six nāḍī cakras are bound by HŪṂ


The three kāyas are realized as no-self in the dhūtī


Possessing a self-arising flower,


karpūra154 is fused with the vola


Drink the nectar of kāruṇika! [2]


Those with the fortune of Kāliñjara155


should blend with the assembly of yogīs


Dundura156 means being unfortunate —


abandon it! This is the yogī’s samaya [3]


Anointing the body with catuḥsama and musk,157


thinking needs to be relinquished


In the assemblies of vīras and vīrās,


assume the pride of Heruka! [4]


Come on!158 The yogīs who take up the load


of the great realm of śava159 and hand it over


to brahmans sprung from noble families160


should not think but remain in their body [5]


Hey, you fortunate ones, worship!


Līla, who is the lion of no-self {29}


and realizes the actuality of emptiness,


is a yogī due to abandoning thoughts, hey! [6]


I am lying there supine on my back,


joining my folded hands at my chest,


focusing on the sky of self-awareness161 [7]


Having been born, Līla realized nonduality,


attaining the siddhi of a thoughtfree yogī162


By having realized this, Līlapa is free [8]


This concludes “A Song on Abandoning Thoughts” composed by master Līlapa. {30}










(99) A DOHĀ TREASURE SONG ON KARMACAṆḌĀLIKĀ
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In the language of India: Karmacaṇḍālikādohakoṣagītināma163


In the language of Tibet: Las kyi gtum mo’i do ha mdzod kyi glu zhes bya ba


I pay homage to Sarvārthasiddhi164


The blazing of the fire of caṇḍālī within


lets the nectar drip down the center,


arriving and remaining at the tip mound


of the lotus that is self-arising [1]


Letting the nectar of the protector drip down,


the longstanding suffering of saṃsāra is overcome


and the fear of approaching Yama is abandoned,


while the garland of buddha qualities emerges [2]


The spreading of great bliss


will be pervading everything


The longstanding suffering of saṃsāra is overcome,


and the fear of approaching Yama is abandoned [3]


In the vajra’s tilling and dispersing,165


the pair of sun and moon is fused


and dissolves into the expanse of space,


gone to the city of great bliss [4]


Through the buddha qualities in the center of all,


I have arrived at the abode of Ratnasambhava


The longstanding suffering of saṃsāra is overcome,


and the fear of approaching Yama is abandoned [5] {31}


By stopping the vāyus that cause arising,


I went to the abode of Ratnaprakāśa166


Examining, examining, and analyzing,


I, Virū,167 will become accomplished


The longstanding suffering of saṃsāra is overcome,


and the fear of approaching Yama is abandoned [6]


This concludes “A Dohā Treasure Song on Karmacaṇḍālikā” composed by master Virūpa.168 {32}










(100) A DOHĀ TREASURE SONG ON THE ORNAMENT OF SPRING
[image: Image]



In the language of India: Vasantatilakadohakoṣagītikānāma169


In the language of Tibet: Dpyid kyi thig le’i do ha mdzod kyi glu zhes bya ba


I pay homage to Śrī Heruka


Sebhu,170 the three kāyas and such,


seeing their spring flowers,


I, this youth, am intoxicated [1]


By having passion for Heruka,


at this first beginning of spring,


may you please protect me!


Don’t let me die through torment! [2]


You are delighted by ambhakaruṇa171


flowers with their delicious fragrance


The śaripa keeps the drum beat172


Carrying a lamp, this is caṇḍālī [3]


“The drawing173 falls down on me”


I hope that Kanapa arrives


At the time of the first spring,


may you please protect me!


Don’t let me die through torment! [4]


If I look into the ten directions,


I do not see anyone else but you


By virtue of the tormenting fire,174


I don’t even think of my own body [5]


By virtue of my supplicating


four among the eight yoginīs,


Bhagavān, {33} please rise! [6]


This concludes “A Dohā Treasure Song on the Ornament of Spring” transmitted by master Kṛṣṇa and composed by master Saraha. {34}










(101) AN INSTRUCTION ON THE CONNATE
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In the language of India: Sahajāmnāyanāma175


In the language of Tibet: Lhan cig skyes pa’i gdams pa zhes bya ba


I pay homage to the bodhisattvas


In the center of the union at the heart


is the nondual bindu, a mustard seed in size


Similar to an entire ocean of milk,


think of it as gradually expanding [1]


Your own and the bodies of others


are filled with stainless nectar, like curd,


Wind diseases dispelled, mind as such bound


This is what I, Medhi, proclaim [2]


Directing mind toward being, nonbeing is realized


Hey, seize your own mind without distraction


The sign of a yogī’s accomplishment is without being


Cut through the mutual connection of the two! [3]


Within the nature of being and nonbeing,


the two extremes are absent — the connate is accomplished


The entirety of being is without birth


I did not realize this by having practiced176 [4]


The essence of all appearances is the mind


Mind as such is not established; this mind’s


character is all-pervasive compassion,


which is immutable just like space


Not dwelling in duality is mind as such


This is what I, Medhi, proclaim [5] {35}


Don’t contrive self-awareness, let go of doing!


With mind as such, clinging-free and nonminding,177


not becoming extinct, it is realized by self-awareness


With it not becoming permanent, doubts are cut through


Its empty nature lacks any permanence or extinction


This is what I, Medhi, proclaim [6]


There is no view or meditation, nor any fruition


Appearing yet being without nature or being


Like the knots of a snake, what thoughts are


is the convention-free unity of being free on their own [7]


Meditating like this, emptiness is realized


This is what I, Medhi, proclaim


I, the yogī, have indeed realized


the emptiness of connate unity [8]


This concludes “An Instruction on Connate Unity”178 composed by master Medhini. {36}










(102) THE STAGES OF UNSURPASSABLE UNIVERSAL PURITY
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In the language of India: Anuttarasarvaśuddhikramanāma179


In the language of Tibet: Bla med sbyor ba’i rim pa zhes bya ba180


I pay homage to Śrī Heruka


Just as a lotus is growing out of the mud,


in the same way, nondual awareness will


grow out of the darkness of unawareness


Having paid homage to his self-awareness,


through the stages of the unsurpassable yoga,


I shall explain the stainless genuine dharma [1]


With being empty, very empty,


and greatly empty as the third,


fourth, causes and results are all[-empty]181


Through joining means and prajñā,


you’re absorbed in the perfection process [2]


By perceiving the perfection,


this is all-empty luminosity


Through the yoga of threefold self-awareness,


the three causes will be completely pure [3]


By realizing the actuality of emptiness,


the unsurpassable state will be attained


Empty luminosity, prajñā, as well as


mind as such follow182 what is other [4]


I shall explain this in such a way


here through elaborating on it


The same applies for passion,


utter passion, and great passion [5] {37}


Through the three poisons such as ignorance,


this mind as such of the mobile and immobile


is endowed with peace, passion, and thoughts


during the triad of past, present, and future183 [6]


Abiding inside just as outside,


be it past, present, or future,


I abide in the past of the past [7]


Always possessing great craving,


utter craving, hunger, thirst,


feeling, the feeling of lying down,


the single instant of utter feeling,


discrimination, and compassion, [8]


in yogīs who possess shame,


experiences and envy accumulate


In this way, the thirty-three


obscure self-aware wisdom184 [9]


In the practice of yogīs,


in the center of the lotus of great bliss in the sky,


a syllable HAṂ rests on a moon seat


The conventional is lucid and stainless


To seize the coming-and-going vāyus is wisdom [10]


The red crescent moon is prajñā,


the first of the vowels that is a bindu,


to be cultivated so as to seize the vāyus


Similar to a great luminous star,


it’s the means to [realize] empty mind as such [11]


Free of form, without any color,


with a peaceful expression, free of unity,185


without any conventions of stable or moving [12]


Thus, thanks to the guru’s kindness,


through the samādhi of vajra recitation,


the past, the present, and the future


will not be seen as anything at all, no doubt [13]


Just as the cause of fire186 is present


within dry firewood but not yet blazing,


so bodhicitta is present within symbols


and the effortless187 but not yet accomplished [14] {38}


Therefore, relinquish your pride and so on,


give rise to vigor, pay service to the guru,


and practice once you obtain empowerment! [15]


Through training in the first yoga,


the eighth bhūmi will be attained


Through perfection with threefold luminosity,188


the bhūmi of full perfection is attained [16]


Those who obtained empowerment but denigrate,


who have little vigor, cling to wrong views,


and discuss the guru’s flaws but not the qualities


will not attain the path of the victors [17]


Those who lack respectful service but expect to receive it,


who approach with soft words but exhibit an angry way of being,


and who do not pay homage and so on despite seeing the guru


in places where large crowds of people are present


are not proper vessels, who are not given the instructions [18]


Those who attained excellent qualities and possess vigor


are endowed with a joy189 equaling that of the buddhas


in paying respectful service to the gurus, their retinues, and so on,


and have great yearning for the dharma spoken by the victor [19]


Vajrasattva, the tantras’ support who embodies many tantras,


is the one who constitutes the path of the bodhisattvas


The roots of virtue attained by me that serve as causes


are what I dedicate to the six realms — may this be auspicious! [20]


This concludes “The Stages of the Unsurpassable Yoga” composed by master Paṅkaja. {39}










(103) FAMILIARIZING WITH THE TRUE REALITY OF VIEW AND CONDUCT BEING UNBORN
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In the language of India: Caryādṛṣṭyanutpannatattvabhāvanānāma190


In the language of Tibet: Lta spyod skye med kyi sgom pa zhes bya ba


I pay homage to the gurus


Mind as such is empty and unborn


Uncontrived true reality is dharmatā


Their inseparability is the realization of the view


Meditation does not go beyond that, I declare191


Clinging-free yogīs behave in their own ground


To lack any hope in the ten directions is the fruition [1]


Give rise192 to passion without hoping for it!


Experiences arising naturally — very amazing!


This is what Panaha declares [2]


This is the realization of nondual wisdom


I am imbibing the nectar of great bliss,


adorning my neck with kuñjana193 garlands


and tightly tying my garment of leaves [3]


Drunk, I roam in the middle of the forest


I, Panaha, am seeing what is amazing


I am not separated from a single one


of the five lords in Pullīramalaya194 — amazing! [4]


In the abode of nirvāṇa,


I let a flower garden bloom


There, I sip from their anthers


I, the king of the yoga of vola


and kakkola, attained siddhi [5]


This concludes “Familiarizing with View and Conduct Being Unborn” composed by master Panaha. {40}










(104) THE STAGES OF FAMILIARIZING WITH THE NĀḌĪ OF NONDUALITY
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In the language of India: Advayanāḍikābhāvanākrama195


In the language of Tibet: Gnyis med kyi rtsa bsgom pa’i rim pa


I pay homage to nondual great bliss


In the center of the spaciousness of equality,


intoxicated, I scatter jewels in the expanse


Hey, being of a degenerated family is amazing!


In the state of equality, [all] becomes nonduality [1]


Since I do not realize this,


at times, Nilakhandha196 destroys it


Since I do not realize this,


at times, this mendicant destroys it [2]


Nondual mind becomes dual


The sky embraces my neck197


Through the feature of exchanging myself with others,


I annihilated all my relatives [3]


Since I do not realize this,


at times, Nilakhandha destroys it


Since I do not realize this,


at times, this mendicant destroys it [4]


About a girl with a twelve-year-old’s youth,


I do not entertain any thoughts at all198


Being the abode of activity of all yogīs,


she does her job similar to a harlot [5]


Since I do not realize this, {41}


at times, Nilakhandha destroys it


Since I do not realize this,


at times, this mendicant destroys it [6]


Conch shells, gold, and silver


are totally useless to me199


I hang out with agreeable friends


Through200 embracing Heruka,


my kingdom is very amazing [7]


Even in the very middle of the day,


nobody at all sees it — how amazing!


The eight yoginīs are ecstatic and embrace,


remaining in their embrace with Heruka [8]


This concludes “The Stages of Familiarizing with the Nāḍī of Nonduality” transmitted by master Kṛṣṇa and composed by the great master Nilakhandha. {42}










(105) THE SUBTLE YOGA
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In the language of India: Sūkṣmayoganāma201


In the language of Tibet: Phra ba’i rnal ’byor gyi nyams len zhes bya ba


I pay homage to Śrī Yamāntaka


At their homes, householder yogīs


should cultivate the nondual secret embrace


These thoughts of being fearful —


you should hide them all away [1]


In what cannot be measured or grasped,202


their caste cannot be understood either


The mendicant Samudra’s renown


will be pervading the three worlds203 [2]


I, in the attire of being intoxicated,


wash and cleanse the five poisons


Kill these thoughts of being fearful


through subduing them inside! [3]


Having cast off the pride of caste,


this is what I, the mendicant, say


Though my senses see all kinds of things,


reminded by the messenger of time,


why should I be coming or going? [4]


Free of the two extremes, goals are accomplished


Abandon these thoughts of being fearful


through subduing this mind! [5]


With this yogī cutting through thoughts,


I, Samudra,204 will become a nonentity


Through cultivating the subtle yoga, {43}


I behold205 the siddhi of nonduality [6]


This concludes “The Practice of the Subtle Yoga” composed by master Samudra. {44}










(106) A DOHĀ TREASURE SONG ON THE VIEW OF THE NATURE OF TRUE REALITY
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In the language of India: Tattvasvabhāvadṛṣṭidohakoṣagītikānāma206


In the language of Tibet: Rang bzhin gyi do ha mdzod kyi glu’i lta ba zhes bya ba


I pay homage to Śrī Heruka


So that the means for making the stainless awakened mind,


view, conduct, and so on of the siddhas — the embodiment


of the nectar of nonduality — a living experience will benefit all,


I pay homage to the sugatas and shall explain it207 [1]


It is neither being


nor arisen from208 nonbeing —


so who will realize


this kind of nature? [2]


This is what Lūhipa declares:


something like that is so amazing


It sports209 through the three realms’ abodes,


but its very own abode cannot be realized [3]


Neither its color, nor its caste,


nor its shape210 could I realize


As this kind of nature is not established


as an entity, how could it be shown? [4]


This is what Lūhipa declares:


something like that is so amazing


It sports through the three realms’ abodes,


but its very own abode cannot be realized [5] {45}


This is what Lūhipa declares:


how could I ask anybody else?


The moon’s reflection in the depths of the water


cannot be realized as being ultimate or illusory [6]


This is what Lūhipa declares:


something like that is amazing


It sports through the three realms’ abodes,


but its very own abode cannot be realized [7]


This is what Lūhipa declares:


how could I ask anybody else?


Its nature cannot be realized [8]


This concludes “A Dohā Treasure Song on the View of the Nature [of True Reality]” composed by master Lūhipa. {46}










(107) A DOHĀ SONG ON VIEW, MEDITATION, CONDUCT, AND FRUITION
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In the language of India: Bhāvanādṛṣṭicaryāphaladohagītikānāma211


In the language of Tibet: Lta sgom spyod pa ’bras bu’i do ha’i glu zhes bya ba


I pay homage to noble Mañjuśrī


The diversity of entities is nothing but your own mind


All of saṃsāra and nirvāṇa is the undivided yoga


Buddhas and sentient beings do not exist as two,


just like in the example of water and its waves [1]


In the single instant of the yoga of realizing


this mind as such, devoid of being and nonbeing,


just as in the case of a small lamp and darkness,


the blurred vision that is the nature of saṃsāra’s five poisons is dispelled [2]


The mudrā212 of unity, the greatness beyond mind,


is blissful, lucid, and nonconceptual, like space,


pervasive, vast, the essence213 of great compassion,


appearing yet without nature, like a water-moon [3]


Though lucid, it is free of all conventions, extremes, and a middle,


untainted by anything, stainless, and free of hope and fear


Just like the dream of a mute, it cannot be expressed [4]


The wisdom whose nature is immeasurable great bliss,


just like the light of sun and moon, is without any bias214


Hey, this self-arising yoga is amazing! [5] {47}


Native uncontrived mind is the dharmakāya —


with a contrived mind, yoga will not be attained


Therefore, give it free rein in the sphere of bliss! [6]


Yogīs who attain the naturally accomplished path are blissful


Due to being free of thoughts, it is impossible for wanting to arise


This is what I, Saraha, who attained the siddhi of Hayagrīva, say [7]


Hey, yogīs, if you wish to familiarize with its nature


through making the view a living experience,


this mountain of your own body is the supreme abode [8]


Mind as such is the practitioner of the timely yoga,


binding the sense faculties, setting the boundary, being blissful


There isn’t even any need to deliberately relinquish distractions [9]


If whatever is encountered215 is known to be mind, it’s the oath deity


Not withdrawing cognition, thoughts are gradually abandoned


If thinking springs forth in the mind, oh yogīs,


relax and let be, just like a ball of cotton wool! [10]


Abandon doing, let your own mind look at itself!


If wanting arises, understand it to be māra!


The root of thinking consists of the mind


Since it216 does not exist, thinking doesn’t either [11]


For yogīs who cultivate minding and nonminding,217


this mind is never established and dissolves in itself


Not desiring to meditate, the fruition of buddhahood is attained [12]


Yogīs are without thoughts, just like small children


They resemble bees tasting flowers in a garden


They wander from forest to forest, just like lions


They roam everywhere, just like all kinds of winds [13]


Mind as such endowed with heedfulness is the supreme conduct


Not blocking its nature, {48} behave like a lunatic,


not attached to the back and without clinging to the front!218 [14]


In brief, yogīs engage in whichever ways of conduct are beneficial


for making view, meditation, and conduct a living experience


This essence of the mind that appears as all kinds of things


is mahāmudrā, not established through a mere encounter [15]


Appearing yet nonappearing, the fruition — buddhahood — arises


If you think about that, it is the genuine siddhi


The connate of everything internal and external


resembles the nonconceptual river-stream yoga219 [16]


This is not to be searched for anywhere else than the mind


Mental nonengagement220 is the path of mahāmudrā


If realized without hoping for a fruition, it is mahāmudrā [17]


Realizing what was not realized is like the sky clear of clouds221


If realized, it is the true reality that is naturally empty,222


the connate of view, conduct, and fruition being inseparable


If their nondual nature223 is realized, this is the supreme fruition [18]


This concludes “A Dohā Song on View, Meditation, Conduct, and Fruition” composed by master Saraha.224 {49}
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