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DÜDJOM LINGPA’S VISIONS OF THE GREAT PERFECTION


This three-volume series presents English translations of Düdjom Lingpa’s five visionary teachings on Dzokchen, the Great Perfection, along with three essential commentaries by his disciples.
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THE PRACTICE OF DZOKCHEN, the Great Perfection, is the pinnacle of the nine vehicles of practice taught in the Nyingma school of Tibetan Buddhism. The highly influential mystic Düdjom Lingpa (1835–1904) and his disciple Sera Khandro (1892–1940), the most prolific female writer in Tibetan history, here illuminate the methods to discover our own primordial purity and abide in uncontrived awareness.


[image: Image]Buddhahood Without Meditation: This is Düdjom Lingpa’s most widely taught visionary text. In it wisdom beings and historical figures in the Great Perfection lineage emphasize the view of cutting through (trekchö) to the original purity of pristine awareness via the four special samayas, or pledges, of the Great Perfection: nonexistence, oneness, uniform pervasiveness, and spontaneous actualization. At each stage of his spiritual progress, Düdjom Lingpa’s doubts are dispelled and his realizations enhanced by pithy advice.


[image: Image]The Fine Path to Liberation: Sera Khandro establishes the necessary motivation and conduct for receiving teachings such as Buddhahood Without Meditation. This sublime Dharma is to be seen in the context of the five perfections of the sambhogakaya: the teacher, place, time, disciples, and Dharma are fully perfected and must not be reified as ordinary.


[image: Image]Garland for the Delight of the Fortunate: Sera Khandro fills in the gaps of Buddhahood Without Meditation, explaining the metaphors, and spelling out the implications of the root text’s highly condensed verses. This is an essential key for unlocking Düdjom Lingpa’s profound wisdom.


B. ALAN WALLACE has served as the interpreter for both the Venerable Gyatrul Rinpoche and His Holiness the Dalai Lama. Today he is a prolific writer and translator of Tibetan Buddhism. He has edited, translated, authored, and contributed to many books, including Stilling the Mind and The Attention Revolution.
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The revelations of the great treasure revealer, enlightened master, and fearless conduct yogi from eastern Tibet Heruka Düdjom Lingpa are treasure troves of teaching, advice, and insights into the human mind's true nature of wisdom awareness. For those who connect to the lineage through empowerment, transmission, and instruction under the guidance of qualified lineage masters, these teachings hold the key to understanding the true meaning of permanent happiness and benefit. Having known Alan for many years and observed his enthusiastic devotion and passion for Dharma in general and especially for the teachings of the Great Perfection as transmitted through Heruka Düdjom Lingpa’s revelations, I am certain that he has done his very best to make these translations as accurate as possible and I rejoice in this effort from the bottom of my heart. This trilogy of English translations is a wondrous gift for disciples of the tradition. May there be great waves of benefit for countless sentient beings!
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Foreword
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TWELVE HUNDRED YEARS AGO, one of the most dramatic and daring spiritual undertakings in history took place in Central Asia. The entire teaching of the Buddha, as it existed at the time in India and the Himalayan region, was imported and transplanted in Tibet. Sometimes I try to imagine what it must have been like to be there at that spectacular moment. To see the unforgettable, awe-inspiring figure of Guru Rinpoché, Padmasambhava, whose protection and inspiration enabled this whole revolutionary endeavor to unfold. To witness the great Madhyamaka scholar and abbot Śāntarakṣita, who brought with him the vast heritage of Nālandā Monastery, and the Tibetan king Trisong Detsen, the thirty-seventh in his line, who sponsored this massive and imaginative program. Or to gaze in wonder as Guru Rinpoché stood atop Mount Hepori and bound the spirits of Tibet under his command, and to watch the first monastic university, called Samyé “The Inconceivable,” gradually take shape. If you had been there, you would have caught sight of scores of realized and learned paṇḍitas, who had made the arduous journey across the Himalayas and were working with translators to render the sutras, tantras, and treatises into Tibetan. Transmissions of various kinds were taking place, the first seven Tibetan monastics were being ordained, and Guru Padmasambhava was opening the maṇḍala of the Secret Mantrayāna teachings at Chimpu for his twenty-five disciples. They were the first saints and siddhas of Tibet, headed by Guru Rinpoché’s closest disciple and consort, Yeshé Tsogyal, the king himself, and the virtuoso translator Vairocana. What a glorious and momentous time this must have been! And although history tells us that this did not happen without opposition and resistance, both human and nonhuman, as Kyapjé Düdjom Rinpoché explains, “Because the kingdom was protected by the true Dharma, Tibet is known to have enjoyed the happiness of paradise.”


For about fifty-five years, it is said, the Great Guru stayed in Tibet and the Himalayan regions, sowing his blessings into the environment and the psyche of the Tibetan people. Foreseeing the needs of future generations and the limits of people’s understanding at the time, Padmasambhava concealed countless terma treasure teachings in the landscape and in the unchanging pure awareness of his realized disciples. The terma teachings remain concealed until the precise moment in time when they will be of maximum benefit and relevance, and they are then revealed by a continuing series of incarnations of the same twenty-five disciples whom Padmasambhava had entrusted with his teachings and his blessings. As a result, the ancient Nyingma tradition of early translations that follows Padmasambhava’s vision comprises both the long, unbroken kama lineage of canonical teachings and the close lineage of terma treasures. And at the heart of the Nyingma tradition flows the deepest current of wisdom within the Buddhist teachings of Tibet, the pinnacle of all spiritual vehicles—the Great Perfection, Dzokpachenpo, with its living lineage of realization stretching from the Primordial Buddha Samantabhadra down to the present day.


One of Guru Rinpoché’s twenty-five disciples showed remarkable aptitude at a very early age. He learned Sanskrit with ease and was quickly chosen to be part of the group of Tibetan translators. Drokpen Khyeuchung Lotsawa lived as a ngakpa, a lay mantric practitioner, wearing his hair long and dressing in white. He mastered all the secret Mantrayāna teachings Padmasambhava conferred on him and became a great siddha. His realization and power were such that he could summon birds from the sky through his mere gaze or a gesture of his hand, and then, it is said, give them teachings. Like others among the twenty-five disciples, Khyeuchung Lotsawa reincarnated over the centuries as a series of realized masters who spread and deepened the teachings of the Buddha and brought enormous benefit to beings. In the nineteenth century he appeared as the great treasure revealer, visionary, and powerful mystic Düdjom Lingpa.


I first came to learn about this amazing master after meeting his incarnation, Kyapjé Düdjom Rinpoché, who became one of my most beloved teachers. I discovered that everything about Düdjom Lingpa was extraordinary: his birth in 1835 in the Serta Valley of the Golok region on Guru Rinpoché’s day, the tenth day of the waxing moon; his amazing life story, which was a continuous stream of visions, dreams, and prophecies starting at the age of three; the way in which he received visionary teachings of the greatest depth and clarity directly from enlightened beings of every kind; his mastery of earth termas, mind termas, and pure visions; the sheer profundity of his revelations, such as those contained in these volumes; his visits to pure lands, including Sukhāvatī and the Copper Colored Mountain paradise of Guru Rinpoché—a visit that spanned one human day but for him lasted twelve years; and his continuous perception of enlightened beings and pure realms.


No less astounding was the way in which he predicted his own incarnation, Düdjom Rinpoché Jikdral Yeshé Dorjé. Having spent most of his life in eastern Tibet and the Golok area, Düdjom Lingpa received a number of visionary instructions that he should go to Pemakö, perhaps the most famous of the “hidden lands” of Padmasambhava and one that had been opened by Düdjom Lingpa’s earlier incarnation, Rikzin Düdul Dorjé (1615–72). It lay far to the southeast and was a region of legendary, majestic beauty and sacred significance. There, Guru Rinpoché said, “All the mountains open like blossoming flowers, all the rivers naturally resound mantras and flow with nectar, and rainbows arch across the trees and bushes.” During his lifetime, Düdjom Lingpa was unable to travel to Pemakö. Yet he knew of the devastation that within decades would ravage Tibet, and not long before he passed away in 1904, he called his disciples together and told them to pack up and leave for Pemakö: “Now in this final age of degeneration, it’s time to go to the hidden land of Pemakö. Anyone who puts his or her trust in me should go there as well. But this old man will get there before you youngsters arrive!”


Just as he predicted, when his disciples eventually made their way to Pemakö, they discovered a three-year-old child who called them by name, spoke not in the local language but in the Golok dialect, and had already asked his parents to prepare for a party of guests. The young boy was Düdjom Lingpa’s reincarnation. It is said that Düdjom Rinpoché was conceived while Düdjom Lingpa was still alive, for there are no limits that can possibly impede the enlightened mind.


As I pay homage here to Düdjom Lingpa, I would like to take this opportunity to share a few of my memories of Kyapjé Düdjom Rinpoché, whom I had the privilege and blessing of knowing personally. I first met him thanks to my master Jamyang Khyentsé Chökyi Lodrö. He always used to talk about what a wonderful and realized master Düdjom Rinpoché was, and how he was the living representative of Guru Padmasambhava. They held each other in the highest esteem. In Lhasa, where they met in the 1950s, Düdjom Rinpoché confided to Trulshik Rinpoché that he considered Jamyang Khyentsé the holiest master they could ever hope to find. Düdjom Rinpoché moved to Kalimpong in India in around 1957, and my master took me to meet him and receive his blessing. Jamyang Khyentsé told him he had never had the privilege of receiving the entire transmission of his terma revelations and asked him for a special blessing. Düdjom Rinpoché gave him the “seal of authorization” for all of his own terma treasures. He also conferred on Jamyang Khyentsé the empowerments and instructions for his mind treasure of Dorjé Drolö, the wild, wrathful aspect of Guru Padmasambhava. They wrote long-life prayers for each other. My master spoke of Düdjom Rinpoché as “the authentic great Sovereign Lord of the extraordinary and profound secret terma treasures.” Düdjom Rinpoché called him “the sole champion in our time of the great and supreme path of the Vajra Heart Essence, the magical wisdom manifestation of the lotus-born lord Padmasambhava and Vimalamitra.”


Some years later, I went to visit Düdjom Rinpoché in Kalimpong and by coincidence found myself translating for one of his American disciples. It was then that I realized just how extraordinary he was. By the end of his teaching, a pointing-out instruction on the nature of mind, tears were running down my face, and I understood what Jamyang Khyentsé had meant when he said this was an exceptional master. I instantly felt enormous faith in him, and there and then I requested Düdjom Rinpoché to be my master and grant me teachings.


Düdjom Lingpa’s revelations and Düdjom Rinpoché’s terma cycles are together known as the Düdjom Tersar, the “New Treasures of Düdjom,” which are new in the sense that they are still fresh with the warm breath of the ḍākinīs, and because there is only one master in the lineage between Guru Rinpoché and the practitioners of the treasures. Although I see these two great masters as one and the same, their outward characters were quite different. Düdjom Lingpa was a commanding and unpredictable figure, well known for his wrathful demeanor and behavior. Düdjom Rinpoché describes how to visualize him: “His body is red in color, his beard reaching as far as his heart, and his eyes are open wide, staring steadily straight ahead. His long hair is mostly tied up in a knot on top of his head with a small sacred book, while the rest tumbles loosely over his shoulders. He wears a gown of reddish brown silk, a shawl of white cotton, and conch-shell earrings, with a sword of wisdom thrust through his belt. His right hand wields a vajra in the sky, and his left hand rolls a purba dagger of meteoric iron. He sits with his left leg stretched out slightly in the posture of royal play.”


In marked contrast, Düdjom Rinpoché had about him an air of captivating kindness, gentleness, and serenity. In fact, he used to tell a story about his predecessor that always brought a twinkle to his eye. When Düdjom Lingpa was about to pass away and leave this world, some of his disciples approached him timidly and begged him to return in a more peaceful form. He chuckled and said, “Well, all right. But don’t complain if I am too peaceful.”


Like his previous incarnation, Düdjom Rinpoché was a very great Dzokchen master. It is said of him that he was the body emanation of Khyeuchung Lotsawa, the speech emanation of Yeshé Tsogyal, and the mind emanation of Guru Padmasambhava. In The Tibetan Book of Living and Dying, I tried to sum up some of his characteristics: “He was small, with a beautiful and gentle face, exquisite hands, and a delicate, almost feminine presence. Like a yogin, he wore his hair long and tied up in a knot; his eyes always glittered with secret amusement. His voice seemed the voice of compassion itself, soft and a little hoarse.” One of Padmasambhava’s terma prophecies captured his qualities with remarkable prescience: “In a noble family there will appear an emanation of Khyeuchung Lotsawa bearing the name Jñāna, keeping the yogic discipline of a master of mantras, his appearance not fixed in any way, his behavior spontaneous like a child, and endowed with piercing wisdom. He will reveal new termas and safeguard the ancient ones, and he will guide whoever has a connection with him to the Glorious Copper Colored Mountain in Ngayab Ling.”


Düdjom Rinpoché, I learned, began receiving termas when he was a young boy, and he met Guru Rinpoché and Yeshé Tsogyal in a vision when he was only thirteen. Although he revealed his own powerful terma treasures, he decided to prioritize maintaining, protecting, and spreading the older termas as well as the kama tradition of the Nyingmapas. While still quite young, he was regarded as a supreme master of the Great Perfection, and by the time he was in his thirties he had already accomplished an enormous amount. When other lamas saw his famous prayer Calling the Lama from Afar, which he composed at the age of thirty and which captured completely his profound realization, they immediately recognized him as a great tertön and Dzokchen master. Chökyi Nyima Rinpoché told me that his father, Tulku Urgyen Rinpoché, one of the greatest teachers of Dzokchen and Mahāmudrā in recent times, used to say that if anyone ever wondered what a true Dzokchen master and practitioner was like, they only had to look at Düdjom Rinpoché. His eyes always sparkled with a kind of freshness and vibrant clarity. Unencumbered by opinions of good or bad, and ever carefree, spacious, and relaxed, Düdjom Rinpoché had about him a child-like innocence—you could call it an enlightened purity.


His work in compiling the Nyingma kama, which he began at the age of seventy-four, paralleled the achievement of Jamgön Kongtrul in compiling the treasure teachings in the Precious Treasury of Termas. He saved many precious texts and sacred relics from loss, and with meticulous care, he compiled, preserved, emended, and annotated the older texts and practices, to the extent that there seems hardly anything he did not have a hand in perfecting. In fact Düdjom Rinpoché’s achievements for the Nyingma tradition as a whole were monumental. He gave the transmission of the Precious Treasury of Termas ten times, and he transmitted the kama and The Hundred Thousand Tantras of the Nyingmapas as well as countless treasure cycles and priceless teachings. Unanimously requested to become the supreme head of the Nyingma tradition, his own revelations and writings fill twenty-five volumes, among which his History of the Nyingmapas and Fundamentals of the Nyingmapas are classics. His compositions were amazing, his ­scholarship famous, his calligraphy much copied, his poetry lucid yet profound, and his detailed knowledge of every aspect of Vajrayāna practice and ritual truly phenomenal.


Düdjom Rinpoché also played a huge part in reestablishing Tibetan culture and education in exile, and he composed his History of Tibet at the request of His Holiness the Dalai Lama. On occasion, His Holiness has expressed his regret at not having been able to receive transmissions directly from Düdjom Rinpoché, although when he embarked on a retreat on the Kagyé—Eight Great Practice Maṇḍalas—according to the sangwa gyachen pure visions of the Great Fifth Dalai Lama, Düdjom Rinpoché wrote a practice guide for him that he found outstanding. Among Düdjom Rinpoché’s countless disciples were the most eminent lamas of the last century, including the most senior masters of Mindröling and Dorjé Drak monasteries, and he had innumerable followers all over Tibet and the Himalayas, Europe, America, Taiwan, and Hong Kong. When he gave the transmission of the New Treasures of Düdjom at Boudhanath in Nepal in 1977–78, thousands upon thousands flocked to attend.


After my master Jamyang Khyentsé passed away, Düdjom Rinpoché held me with all his care and compassion, and I had the great privilege of serving as his translator for a number of years. I quickly discovered that he had a unique way of inspiring the realization of the innermost nature of mind. It was through the very way he spoke. The words he used were simple and down to earth, and yet they had a way of penetrating right into your heart. As the instructions on the nature of mind flowed effortlessly from his wisdom mind, it seemed as if he became the teaching of Dzokpachenpo itself, and his words served to gather you into the actual experience. Through his presence, and through his gaze, he created a subtle but electrifying atmosphere, enveloping you in his wisdom mind, so that you could not help but feel the pure awareness that he was pointing out. I can only compare it to sitting in front of a blazing, open fire—you cannot help but feel warm. It was as simple as that.


Düdjom Rinpoché demonstrated, again and again, that when a great master directs the blessing of his wisdom mind, something extraordinary and very powerful can take place. All your ordinary thoughts and thinking are disarmed, and you arrive face to face with the deeper nature—the original face—of your own mind. In Düdjom Rinpoché’s words, “all the stirrings of discursive thoughts melt, dissolve, and slip into the expanse of rigpa, your pure awareness, which is like a cloudless sky. All their power and strength is lost to the rigpa awareness.” At that moment everything drops, a completely different dimension opens up, and you glimpse the sky-like nature of mind. With Düdjom Rinpoché I came to understand that what the master does, through the power and blessing of his realization, is to make the naked truth of the teaching come alive in you, connecting you to your buddha nature. And you? You recognize, in a blaze of gratitude, that there is not, and could never be, any separation between the master’s wisdom mind and the nature of your own mind. Düdjom Rinpoché said just this in his Calling the Lama from Afar:


Since pure awareness of nowness is the real buddha,


in openness and contentment I found the lama in my heart.


When we realize this unending natural mind is the very nature of the lama,


then there is no need for attached, grasping, or weeping prayers or artificial complaints.


By simply relaxing in this uncontrived, open, and natural state,


we obtain the blessing of aimless self-liberation of whatever arises.


At the same time, Düdjom Rinpoché wore his realization and learning with such simplicity and ease. I sometimes felt that his outward appearance was so subtle and understated that it would have been easy for a newcomer to miss who he really was. Once in 1976 I traveled with him from France to the United States. I shall never forget that flight for as long as I live. Düdjom Rinpoché was always very humble, but now and then he would say something that betrayed what an incredible master he was. At one point I was sitting next to him and he was gazing out the window at the Atlantic Ocean when he said quietly, “May I bless all those I fly over, all the beings living in the ocean down below.” It was the way he said it that struck me and sent a shiver down my spine. I could feel that there was simply no question: He actually did possess the power to bless and relieve the suffering of countless living beings. And beyond any shadow of doubt, there and then, they were receiving his blessing. In that moment I realized what a great master he was—and not just a master, but a buddha.


To tell the truth, even now, thirty years or so since he left this world, Düdjom Rinpoché’s greatness still continues to dawn on me, day after day. The gratitude I feel toward him is boundless, and not a day goes by when I do not think of his words:


Having purified the great delusion, the heart’s darkness,


the radiant light of the unobscured sun continuously rises.


This good fortune is the kindness of the lama, our only father and mother;


Lama of unrepayable kindness, I only remember you.


I must also mark my gratitude to Düdjom Rinpoché’s spiritual wife, Sangyum Kushok Rikzin Wangmo, who was one of the greatest ḍākinīs I have ever known. She played a unique and crucial role in Rinpoché’s life. With her extraordinary love, care, and magnetic charm, she provided the perfect environment for Rinpoché, so that the teachings and revelations could pour from his wisdom mind. She lengthened his life and enabled him to stay among us for as long as he did, longer in fact than had been predicted by his masters, so as to teach, guide, and bless so many disciples and benefit countless sentient beings. Not only do I have the greatest devotion and respect for her but also a deep feeling of love, and I feel honored that both she and Rinpoché made me truly feel like part of their family.


How impossible it seems to try to measure in words the qualities and realization of masters like Düdjom Lingpa and Düdjom Rinpoché! Even their contributions to the future of the Dharma, I feel, are fathomless and not widely known. The longer I live, the more convinced I am that the Dzokchen teachings have enormous potential at this time to touch and awaken people all over the world, people from any country and any kind of background. I have heard a number of prophecies about these teachings and how powerful, transformative, and relevant they are at critical points in our history—at times such as this. One prophecy says, “In this dark age, the heart essence of Samantabhadra will blaze like fire.” If these predictions are to come true, I know it will have a lot to do with the two great masters Düdjom Lingpa and Düdjom Rinpoché and their epic contributions to the Dharma, to sentient beings, and to the world.


Just look at the impact of their work: Düdjom Lingpa’s prolific treasures have spread all over Tibet, east and west, the Himalayan lands like Bhutan, and now the Western world as well. His revelations, edited by Düdjom Rinpoché himself, fill twenty large volumes. Then, Düdjom Lingpa’s eight sons were all incarnations of great masters, perhaps the most renowned being Jikmé Tenpé Nyima, the Third Dodrupchen Rinpoché, who was my master Jamyang Khyentsé’s root lama, and whose writings on Dzokchen are treasured by H. H. the Dalai Lama. Düdjom Lingpa’s daughters were considered to be ḍākinīs. It was not only his children who were exceptional but his students as well. In the prayer that Düdjom Rinpoché composed celebrating Düdjom Lingpa’s extraordinary life story, there is this verse:


Your eight sons, holders of the family line, were the eight great bodhisattvas,


thirteen supreme disciples accomplished the body of light,


and one thousand attained the stage of vidyādhara—


to you, who established this victorious line of realized beings, I pray.


Thirteen of Düdjom Lingpa’s disciples attained the rainbow body, and in his prophecies Düdjom Lingpa was told that a hundred might even attain the great transference rainbow body. As Düdjom Rinpoché wrote, “In this precious lineage of ours, this is not just ancient history. For today, just as in the past, there are those who through the paths of trekchö and tögal have attained the final realization and have dissolved their gross material bodies into rainbow bodies of radiant light.” In his History, he wrote, “It is impossible to estimate the number of those who passed into the rainbow body by following the paths of the profound treasures of the Great Perfection…” and he lists a number of those who attained the rainbow body, including the father of my own tutor Lama Gyurdrak, a simple man called Sönam Namgyal whose body dissolved into light, leaving nothing behind but his nails and hair. These were offered to Jamyang Khyentsé, who verified it as an actual case of a rainbow body. Even today we continue to hear of instances of the rainbow body, for example the well-known case of Khenpo Achö in eastern Tibet in 1998.


There is a story about Düdjom Lingpa that I find fascinating. In the mid 1850s he had a dream in which he was given a conch shell and asked to blow it in each of the four directions. The loudest sound was in the west, and he was told in the dream that this was a sign that disciples particularly suited to him were to be found in the western regions, where his renown would spread and where he would have countless followers in the future.


Something uncannily similar happened to Düdjom Rinpoché, and he told us the story many years later, in France. One of the lamas who had traveled to Pemakö to find Düdjom Lingpa’s incarnation was Ling Lama Orgyen Chöjor Gyatso, an accomplished Dzokchen master who had been a disciple of Patrul Rinpoché before becoming a close student of Düdjom Lingpa. He was one of Düdjom Rinpoché’s first teachers. He told Düdjom Rinpoché that Patrul Rinpoché had asked Düdjom Lingpa’s son Jikmé Tenpé Nyima, the Third Dodrupchen, to give a teaching on the Guide to the Bodhisattva Way of Life at the age of eight. Orgyen Chöjor Gyatso reasoned that if the son could do so at eight, then the father—in other words Düdjom Lingpa’s reincarnation—should do so by the age of seven and a half at the latest. So he requested Düdjom Rinpoché to teach from the first chapters of Śāntideva’s great work. When the teaching had finished, Orgyen Chöjor Gyatso was overjoyed, and he invited Düdjom Rinpoché to go outside and sound a conch in each of the four directions. In the south there was a beautiful tone, but in the west an even louder and sweeter sound rang out. Orgyen Chöjor Gyatso told him that his work would be of immeasurable benefit in the south and in the west.


Thinking of this, how meaningful it is that Düdjom Rinpoché came and taught and blessed so many people in the West. And how moving it is that he chose to pass away in Europe, in France, thereby blessing the Western world with the power of his enlightenment and confirming the arrival of these teachings in lands that had not known them before. The fact that Sangyum Kushok Rikzin Wangmo also chose to leave this world in the United States points to the same truth. It is as if they were placing their seal on Düdjom Rinpoché’s celebrated aspiration:


May the living tradition of Guru Padmasambhava, Bodhisattva Śāntarakṣita, and the Dharma-king Trisong Detsen


spread throughout the world in all directions.


May the Buddha, Dharma, and Saṅgha be present in the minds of all,


inseparably, at all times, bringing peace, happiness, and well-being.


Just as Düdjom Rinpoché’s life covered most of the twentieth century, Düdjom Lingpa’s spanned the nineteenth century, a time when a number of great masters were pioneering a far-reaching renewal of Buddhism in Tibet, in the open-minded, ecumenical spirit of Rimé. They included masters such as Jamyang Khyentsé Wangpo, Jamgön Kongtrul Lodrö Thayé, Chokgyur Dechen Lingpa, and Jamgön Mipam Rinpoché. Interestingly, it was Jamyang Khyentsé Wangpo who sent his own close disciple, the incarnate lama Gyurmé Ngedön Wangpo, to Düdjom Lingpa. He told him: “You have a karmic link with Düdjom Lingpa from past lives, so meeting him will be enormously useful to the teachings and to beings.” Gyurmé Ngedön Wangpo became the great treasure revealer’s heart son and custodian of his treasures, and he stayed with him until he passed away. He then traveled to Pemakö, where he recognized Kyapjé Düdjom Rinpoché as the reincarnation of Düdjom Lingpa, became his root lama, and gave him many of the most important transmissions, including Düdjom Lingpa’s revelations.


My own predecessor, the treasure revealer Lerab Lingpa, who was born in 1856, was somewhat younger than Düdjom Lingpa, and I know of no record of their having met. And yet their lives were mysteriously entwined. Lerab Lingpa was a very close confidant, student, and teacher of Dodrupchen Jikmé Tenpé Nyima, Düdjom Lingpa’s eldest son, and he was also the master of Düdjom Lingpa’s youngest son, Dorjé Dradul, as well as three of Düdjom Lingpa’s grandsons, Terchen Kunzang Nyima, Sönam Deutsen, and Tenzin Nyima. In fact, Lerab Lingpa composed and gave to Dorjé Dradul a guru yoga practice that focuses on the lama as embodying the Primordial Buddha Samantabhadra, Guru Padmasambhava, Dorjé Drolö, Düdul Dorjé, Düdjom Lingpa, Jikmé Tenpé Nyima and himself. On another occasion, one day in 1923, Lerab Lingpa experienced a vision of Guru Rinpoché and a throng of ḍākinīs, who gave him a five-part ladrup—a sādhana practice for accomplishing the lama—in which Düdjom Lingpa, Khanyam Lingpa, Jamyang Khyentsé Wangpo, Kusum Lingpa, and Jamgön Kongtrul each appear in the form of a deity. Düdjom Lingpa manifests as Dorjé Drolö. In the vision, Lerab Lingpa was told how urgent it was that he accomplish this practice.


The more we look, the more it seems that Düdjom Lingpa’s impact on the spread of the Buddha’s teachings is endless, and we can detect his traces everywhere. There is one more intriguing link between Düdjom Lingpa and Terchen Lerab Lingpa, one that had a momentous significance for the flourishing of the Dharma. In 1980, the great Khenchen Jigmé Phuntsok Rinpoché (1933–2004), one of the incarnations of Lerab Lingpa, founded his Buddhist Academy in the Larung Valley in Serta. He built his own residence on the very same site as Düdjom Lingpa’s hermitage, a place also associated with the thirteen disciples who attained the rainbow body. One of Düdjom Lingpa’s prophecies had in fact predicted that after a hundred years, when only the name of the Buddhadharma remained, in this very place a master would come to fan the flames of the embers and make the Nyingma teachings blaze once more. It was there that the truly remarkable Larung Gar Five Sciences Buddhist Academy developed, a center of excellence setting the highest standards of study and practice, seeing six hundred fully trained khenpos graduate in the first twenty years, and putting in motion a renaissance of Buddhist teaching and practice in eastern Tibet.


I am deeply touched to be asked to write this foreword to a collection of translations of Düdjom Lingpa’s Dzokchen teachings, and I do so out of my deep and undying devotion to Kyapjé Düdjom Rinpoché and Sangyum Rikzin Wangmo, to his lineage, and to all the masters who hold it. This is a major achievement, as these teachings are legendary because of their profundity and completeness. As Düdjom Rinpoché wrote: “Even if you were to actually meet Samantabhadra, I swear that he would not say a single word other than these.” Alan Wallace has made a great contribution in translating these precious teachings, and I am moved by the fact that he is not simply a very experienced translator but also someone who is a deeply conscientious and dedicated practitioner, one who has a knowledge of many Buddhist traditions but has found his home in these extraordinary treasures of the lineage of Düdjom Lingpa. How wonderful as well that he has translated the brilliant clarifications provided by the great Sera Khandro and Pema Tashi.


The profound teachings in these volumes speak for themselves, and there is no need to elaborate on their contents. But to highlight a few crucial points, I believe that the teachings of Dzokpachenpo need to be approached with great care, reverence, and maturity. First, we need to recognize just how rare, how precious, and how deep they are, as they actually possess the capacity to bring realization and even liberation in one lifetime. As Düdjom Rinpoché wrote, “Don’t throw away such a precious jewel as this and then look around for semiprecious stones. Now that you have had such great good fortune as to have met this profound teaching, the very heart blood of the ḍākinīs, your mind should be uplifted and you should practice with tremendous inspiration and joy.”


As we can see, Düdjom Lingpa’s revelations explicitly spell out the qualities we need in order to embrace this path and practice these teachings. They include devotion and pure perception, trust and faith, a keen understanding of impermanence and cause and effect, contentment and disenchantment with mundane distractions, compassion and bodhicitta motivation, honesty and courage, commitment and single-minded enthusiasm, and the ability to see the appearances of this life as dreamlike and integrate the practice into everyday life.


Düdjom Rinpoché would always encourage students to embrace the ngöndro practice, saying how profound and important it is: “A full understanding and realization of the true essence of Dzokpachenpo depends entirely on these preliminary practices. In particular it is vital to put all your energy into the practice of guru yoga, holding on to it as the life and the heart of the practice.” In these remarkable teachings, Düdjom Lingpa gives direct instructions about how to consider the master as Guru Padmasambhava in person, see him as the nature of our own clear-light rigpa awareness, and through the practice of guru yoga, unite our mind with his wisdom mind. “By merging your mind with his,” he says, “you will experience the nonconceptual primordial consciousness of ultimate reality, and extraordinary realizations will arise in your mindstream.”


And so I encourage you from the bottom of my heart, if you have not already done so, to seek out qualified lamas of this lineage and receive the necessary empowerments, oral transmissions, and instructions for these sacred and profound teachings so that you can put them into practice and proceed along the sublime path of Dzokpachenpo. It is our great good fortune that the New Treasure lineage of Düdjom Lingpa and Düdjom Rinpoché thrives today, thanks to the kindness and enlightened vision of their own incarnations, their family lineages, and the masters who hold these precious teachings, allowing them to resound all over the world. The prophecy of the conch shell is playing out before our very eyes.


Finally, let me take this opportunity to pray that this great Nyingma lineage and the tradition of the two extraordinary masters Düdjom Lingpa and Düdjom Rinpoché may continue in the future, going from strength to strength, touching countless sentient beings, and awakening them to their own enlightened nature—the indestructible heart essence. May all the visions and aspirations of Düdjom Lingpa and Düdjom Rinpoché be accomplished, as fully and as quickly as possible. I believe that these two great masters continue to bless the whole world. Freed from physical form, they abide in the unconditioned timeless splendor of the dharmakāya, benefitting all beings beyond the limitations of time and space, and I know that if we call upon them now with all our hearts, we will find them with us instantly. So I pray that with their blessings the lives of all the great masters may be safe and strong, and that the precious teachings of the Buddha may flourish and spread, to pacify conflict, suffering, and negativity all over the world, to bring peace and tranquility, and to ensure the welfare and happiness of living beings everywhere. And may all of us who are striving to follow and practice the sublime teachings of the clear-light Dzokpachenpo progress in our realization, overcome all obstacles, and finally seize the stronghold of Samantabhadra!


Sogyal Rinpoche
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HERUKA DÜDJOM LINGPA (1835–1904) was one of the foremost tantric masters of nineteenth-century Tibet. His written works include five visionary texts describing the path to perfect enlightenment from the unexcelled perspective of the Great Perfection, or Dzokchen. This series includes these five seminal texts, along with three essential commentaries by his disciples. They all reveal the same path to realizing the rainbow body in this very lifetime, but each one offers different degrees of detail and highlights different aspects of the path. Dzokchen’s essential terminology and practices are clearly explained while potential misunderstandings and errors are systematically eliminated. Together they constitute a vast wealth of practical guidance and pith instructions concerning the view, meditation, and conduct of Dzokchen, the pinnacle of the Nyingma school of Tibetan Buddhism. These revered teachings have inspired generations of Tibetans, yet only one has become well known to English speakers, thanks to Richard Barron’s popular translation of Buddhahood Without Meditation.1


These translations were developed and refined over many years. I served as interpreter for Venerable Gyatrul Rinpoché and translated several Dzokchen texts under his guidance beginning in 1990. In 1995, while living with him in the hills above Half Moon Bay, California, I asked whether he would like me to translate any other text. “How about the Vajra Essence?” he replied. “Sure!” I said, without knowing anything about these teachings received by Düdjom Lingpa in pure visions (Tib. dag snang) of the “Lake-Born Vajra” manifestation of Padmasambhava. Reading the text for the first time, I knew that I had found my heart’s desire: a presentation of the entire path to enlightenment that was coherent, integrated, and richly informative. I was profoundly inspired—I felt that if I were marooned alone on a proverbial desert island with only one book to read, this would be it! Between 1995 and 1998, I translated it under his guidance. Then I served as his interpreter as he explained the text line by line to a hand-picked group of his close disciples, enabling me to correct errors in my translation and clear up points of lingering uncertainty in my comprehension.2


In 1972, Gyatrul Rinpoché was chosen by His Holiness the Dalai Lama and His Holiness Düdjom Rinpoché, Jikdral Yeshé Dorjé (1904–87), to be the Nyingmapa representative accompanying the first group of Tibetans resettling in Canada. In 1976, Düdjom Rinpoché appointed him as his spiritual representative for America and as director of Pacific Region Yeshe Nyingpo, his network of Dharma centers. For decades Gyatrul Rinpoché has taught students, established Dharma centers, and trained teachers and translators according to traditional methods and with deep understanding of the needs of his Western disciples. Gyatrul Rinpoché received the oral transmission of the Vajra Essence three times from three of Düdjom Lingpa’s emanations: In Tibet he received it from his root guru, Jamyang Natsok Rangdröl (1904–58), recognized as the enlightened activity emanation of Düdjom Lingpa, and from Dzongter Kunzang Nyima (1904–58), Düdjom Lingpa’s enlightened speech emanation and grandson. Later in Nepal he received it from Düdjom Rinpoché, the enlightened mind emanation of Düdjom Lingpa.


In 1998 I served as Rinpoché’s interpreter as he gave the oral transmission and his commentary to the Foolish Dharma of an Idiot Clothed in Mud and Feathers to a small group of his close disciples. He asked that this be translated and made available to sincere, qualified Dharma students.3 Rinpoché authorized me to teach all the texts he taught me, and several years later I taught the opening section of the Vajra Essence to a small group of students in Wales. Between teaching sessions, I began reading the text immediately following the Vajra Essence in Düdjom Lingpa’s collected works, his Enlightened View of Samantabhadra. I had already concluded from the Vajra Essence that among the wide range of meditations explained in that text, only four were absolutely indispensable on the Dzokchen path: śamatha, vipaśyanā, cutting through, and direct crossing over. The Enlightened View of Samantabhadra, presenting the entire path to enlightenment in one lifetime, focused on just those four practices, which reaffirmed my conclusion from the Vajra Essence.


Not long afterward, while teaching the opening section of the Enlightened View of Samantabhadra to a small group of students gathered for a retreat in the high desert of eastern California, I described how I had been deeply moved by my first encounter with this text—the very heart of the Vajra Essence presented with great clarity and brevity. A student then asked, “What comes next in that volume?” When I checked, I discovered the Sharp Vajra of Conscious Awareness Tantra and its commentary. This is the most quintessential and concise of Düdjom Lingpa’s visionary texts, summarizing each of the four essential stages of the path with breathtaking clarity. I felt I had no choice but to translate the Enlightened View of Samantabhadra and the Sharp Vajra of Conscious Awareness Tantra and its commentary, and with Rinpoché’s encouragement I did so.


In the summer of 2005, in Ojai, California, Gyatrul Rinpoché gave the oral transmission and a brief commentary on Buddhahood Without Meditation, for which I served as interpreter. With his encouragement I translated the text along with Sera Khandro’s commentary, enabled by a generous grant from Dzongsar Khyentse Rinpoché, the son of Thinley Norbu Rinpoché and grandson of Düdjom Rinpoché.


Acknowledgments


The mission of transmitting the authentic Buddhadharma to the modern world has been led by H. H. the Dalai Lama, and the dissemination of the Nyingma tradition in particular was the lifelong work of Düdjom Lingpa’s incarnation His Holiness Düdjom Rinpoché, who blessed us with his scholarship and wisdom, established Dharma centers, and taught many of today’s lamas. The present translations were inspired by Venerable Gyatrul Rinpoché, who transmitted and explicated these peerless teachings. Lama Tharchin Rinpoché kindly granted me permission to listen to his oral commentary on the Sharp Vajra of Conscious Awareness Tantra given during his 2013 retreat on the practice of cutting through at Pema Osel Ling in California. I gratefully received the oral transmissions of the Sharp Vajra of Conscious Awareness Tantra and the Enlightened View of Samantabhadra from Tulku Orgyen Phuntsok.


I have received much help and guidance from many Dharma friends and mentors as I prepared these translations, and I have done my best to render these sacred texts in English. I am deeply grateful to Dion Blundell, who has tirelessly devoted himself with sincere faith and altruism to editing my translations. His assistance has been invaluable. However, flaws in the translation may well remain, and I ask that scholars, translators, and contemplatives who identify any errors bring them to my attention so that they can be corrected in any future editions of these works.


Technical Notes


My goal in translating these sublime treasure teachings has been to render them as accurately and clearly as possible, without omitting or adding anything. In discussing the profound nature of reality, the Great Perfection literature presents significant challenges for the translator. It employs its own special vocabulary in addition to the highly developed general lexicon of Buddhism. Because these are early days in the translating of the Dharma into English, many terms have not yet become standardized. I have noted the Tibetan and Sanskrit equivalents of key terms to assist readers familiar with other translation choices. Many Sanskrit terms that were translated into Tibetan have become well known, and I have used these original terms where their English equivalents are unsettled or awkward: for example, kāya instead of “enlightened body” to refer to embodiments of enlightenment.


As a further challenge, it is not uncommon for a single Tibetan term to refer to both the ultimate and the relative natures of its referent—ultimate truth and relative truth—depending on the context. One example is the Tibetan term rigpa (rig pa, Skt. vidyā), which sometimes refers to ordinary awareness, or cognizance. In other contexts it refers to pristine awareness, which is none other than the primordial consciousness (Tib. ye shes, Skt. jñāna) that is transcendently present in the ground of being. The Sanskrit term jñāna, in turn, also has ultimate and relative meanings, depending on the context. On the ultimate level, jñāna is primordial consciousness, but at the level of relative truth it simply means “knowledge,” as in the two accumulations of merit and knowledge. In Buddhist psychology it simply refers to the basic knowing function of the mind.


Similarly, the Sanskrit term dhātu carries multiple meanings, with both ultimate and relative senses. It can mean “space” (Tib. dbyings) or “domain” (Tib. khams), but more typically in these works it is an abbreviation of dharmadhātu, translated as the absolute space of phenomena, the ground of being that is inseparable from primordial consciousness. In other cases, however, dharmadhātu has a more mundane meaning as the relative space of awareness, which is synonymous with “element of phenomena” throughout these translations. This dharmadhātu is the range of phenomena that can be perceived by mental consciousness and is one of the eighteen elements (Tib. khams, Skt. dhātu) commonly cited in Buddhist phenomenology.


Definitions of key terms are embedded throughout these texts as contextual etymologies (Tib. nges tshig), which gloss each component of the Tibetan term, unlike the linguistic etymologies commonly found in dictionaries. The term being etymologized is given in a footnote because it manifests in Tibetan only as a sequence of marked components, whose English equivalents are italicized in the text. The results in English may not be as elegant as the Tibetan constructions, but the core vocabulary of Dzokchen is defined succinctly and powerfully, in a variety of ways, throughout our texts.


Tibetan compositions are often endowed with brief or extensive outlines (Tib. sa bcad ), but they don’t always appear explicitly. Topics are simply listed as they come up. Lacking the typographical features English readers expect, a Tibetan text can be very difficult to peruse without first understanding its outline. The Sharp Vajra of Conscious Awareness Tantra may be considered the root text of these revealed teachings not only for its brevity and profundity but also for its outline, consisting of eight progressive phases (Tib. skabs) in the unsurpassed path of the Great Perfection. Pema Tashi’s commentary includes a detailed outline built around these eight phases. But the longer explanations in the Enlightened View of Samantabhadra and the more elaborate Vajra Essence have come to us as transcripts with no divisions whatsoever. As an aid to navigation, we have indicated the phase headings of the root text in these two longer texts, where they are implicit. In the Vajra Essence, additional headings were suggested by the text itself or taken from Essence of Clear Meaning. Furthermore, many of that commentary’s key passages clearly derive from the Enlightened View of Samantabhadra and the Vajra Essence; such quotations are not cited in the Tibetan, but many have been noted here. Comparisons between the parallel sections and passages in our texts will clarify understanding and drive home the essential points.


Our texts are found in the Collected Works of the Emanated Great Treasures, the Secret Profound Treasures of Düdjom Lingpa.4 My translations are based on the computer-input edition of that collection published in 2004 by Lama Kuenzang Wangdue of Bhutan, known as Lopon Nikula, who was Düdjom Rinpoché’s senior disciple and personal secretary for many years. The colophons of several of our texts show that Düdjom Rinpoché himself edited them for publishing. The process of converting texts from woodblock prints into digital form is critical for the accurate preservation of the vast and profound literature of Tibetan Buddhism. We are fortunate beneficiaries of the many lamas, monks, and laypeople who are engaged in this mission. In particular, Gene Smith, who founded the Tibetan Buddhist Resource Center, established an extensive library of scanned and computer-input editions of Tibetan Buddhist works, making them available online to current and future generations of scholars and practitioners.


Tibetan names and terms are spelled phonetically in the body of the texts, with Wylie transliteration given in parentheses. Sanskrit terms include diacritics to give readers an appreciation for the correct pronunciation of this beautiful language, whose roots are often visible in English. Foreign terms are italicized on first appearance in each volume; most can be found in the glossary, which appears at the end of volume 1. Tibetan readers may consult the source texts via the folio references to Kuenzang Wangdue’s edition in square brackets. Source notes, appearing as smaller characters in the original Tibetan, have been included here in parentheses, whereas my own clarifications appear in brackets. Cross-references between our texts are given using the following abbreviations followed by the folio references:


SVThe Sharp Vajra of Conscious Awareness Tantra


CMEssence of Clear Meaning


MFThe Foolish Dharma of an Idiot Clothed in Mud and Feathers


VSThe Enlightened View of Samantabhadra


BMBuddhahood Without Meditation


FPThe Fine Path to Liberation


GDGarland for the Delight of the Fortunate


VEThe Vajra Essence


Requirements


These texts clearly reveal the most sublime of all Dharmas—secret mantra, Vajrayāna, or the Vajra Vehicle. The Sanskrit term vajra signifies the nature of ultimate reality, with its seven attributes of invulnerability, indestructibility, reality, incorruptibility, stability, unobstructability, and invincibility; and yāna means a vehicle for spiritual practice. Such profound instructions are guarded as secrets due to their potential for being dangerously misunderstood and to protect the teachings from disparagement. However, these texts also maintain their own secrecy, as Düdjom Lingpa states:


Only those who have stored vast collections of merit in many ways, over incalculable eons, will encounter this path. They will have aspired repeatedly and extensively to reach the state of perfect enlightenment, and they will have previously sought the path through other yānas, establishing propensities to reach this path. No others will encounter it.


Why not? Although people lacking such fortune may be present where this yāna is being explained and heard, because they are under the influence of their negative deeds and the strength of the powerful, devious māras5 of mental afflictions, their minds will be in a wilderness five hundred yojanas6 away.


If you wish to put the meaning of these sacred texts into practice, you must seek out a qualified guru to guide you in your understanding and practice. Düdjom Lingpa continues by stating that you must have “belief in the Dharma and your guru; unwavering trust in the path; earnest mindfulness of death and the conviction that all composite phenomena are impermanent, so that you have little attraction to mundane activities; contentment with respect to food, wealth, and enjoyments; insatiability for the Dharma due to great zeal and determination; and integration of your life and spiritual practice, without complaining.” Rather than merely striving to accumulate virtues that might benefit you in some future lifetime, you should seize this precious opportunity—a human life in which you can practice the sublime Dharma—and generate the aspiration to achieve enlightenment in this present lifetime. He continues:


If you arrive with that aspiration at the gateway of secret mantra—­and you have firm faith and belief in it and strong, unflagging enthusiasm—the time has come to practice. . . . Once you have obtained a human life and encountered a guru and the secret-mantra Dharma, if this is not the time to practice the Great Perfection, then there will never be a better time than this in another life—this is certain.7


Gyatrul Rinpoché has authorized the publication of these translations with the stipulation that they should be restricted to suitable readers, specifically those who earnestly aspire to achieve liberation and enlightenment. Such people will not be fixated on material success, but due to understanding the first noble truth of suffering, they will have turned away from the allures of saṃsāra. Suitable readers will honor the fundamental Buddhist teachings included in the Śrāvakayāna, and they will revere the Mahāyāna as well, including the cultivation of the four immeasurables, the six perfections, and the insights presented in the Yogācāra and Madhyamaka views. In addition, they will value all the outer, inner, and secret classes of the tantras and have a genuine desire to practice the cutting through and direct crossing over stages of the Great Perfection. Finally, suitable readers will treat these volumes with reverence and care. This is Gyatrul Rinpoché’s sincere request for those interested in Düdjom Lingpa’s Visions of the Great Perfection.


While those who devote themselves to the practice of these Dzokchen teachings should receive the appropriate empowerments, oral transmissions, and explanations of the lineage masters, the texts themselves do not restrict their readership to those who have completed certain preliminary practices, such as a hundred thousand recitations of the Vajrasattva mantra and so on. So I do not feel that it is appropriate for me as the translator of these texts to impose such restrictions. This is a decision to be made by individual qualified lamas of this lineage. The teachings translated in this series describe in detail the qualities needed on the part of disciples following the path of the Great Perfection, without mentioning empowerments. In fact, the Vajra Essence states that ultimately, through the realization of emptiness and pristine awareness, one spontaneously receives all four empowerments:


Establishing saṃsāra and nirvāṇa as great emptiness is the vase empowerment. Recognizing precious spontaneous actualization as the self-emergent kāyas and facets of primordial consciousness is the secret empowerment. The revelation of pristine awareness, the nonconceptual primordial consciousness of ultimate reality, is the wisdom empowerment. Mastering the fruition in yourself is called the word empowerment. These are the actual four empowerments, devoid of a bestower and a recipient.8


May these translations be of great benefit to all those who study and practice them, resulting in their swift realization of śamatha, vipaśyanā, cutting through, and direct crossing over!


B. Alan Wallace


Santa Barbara, California


April 17, 2015





1. Dudjom Lingpa, Buddhahood Without Meditation: A Visionary Account Known as Refining One’s Perception (Nang-jang), trans. Richard Barron and Susanne Fairclough (Junction City, CA: Padma Publishing, 2006).


2. This resulted in the publication of the first edition of the Vajra Essence a few years later: Düdjom Lingpa, The Vajra Essence: From the Matrix of Pure Appearances and Primordial Consciousness, a Tantra on the Self-Originating Nature of Existence, trans. B. Alan Wallace (Alameda, CA: Mirror of Wisdom, 2004).


3. This was published as the first text in Dudjom Rinpoche and Dudjom Lingpa, Sublime Dharma: A Compilation of Two Texts on the Great Perfection, trans. Chandra Easton and B. Alan Wallace (Ashland, OR: Vimala Publishing, 2012), 17–52.


4. The Tibetan Buddhist Resource Center (www.tbrc.org) identifies this as W28732.


5. Tib. bdud. A demonic force or being that manifests as all kinds of grasping involving hopes and fears.


6. A yojana is an ancient Indian measure of a day’s range for an ox cart, about five miles.


7. VE 14–18.


8. VE 248–49.
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PLEASE REFER TO the volume 1 introduction for brief overviews of the life of Düdjom Lingpa, the author of our first text, Buddhahood Without Meditation, and of the path of the Great Perfection. Sera Khandro’s life was centered on upholding Düdjom Lingpa’s lineage, and her commentary to this text is considered essential to its study and practice. We are fortunate that even as this volume was being polished, another fine English translation by Ngawang Zangpo of the root text and commentary was published.9 Furthermore, a great deal of interest in Sera Khandro has led to the recent publishing of her autobiographies translated by Sarah Jacoby, based on her doctorate research.10 These sources should be consulted to further illuminate this important teacher in the Great Perfection tradition of Düdjom Lingpa.


Sera Khandro


The dramatic life story of Sera Khandro Dechen Dewé Dorjé (1892–1940) would be inspiring in any context, but in twentieth-century Tibet, where women were rarely accepted as teachers, her example highlights how gender need not prevent spiritual practice and realization. She is called the “ḍākinī of Sera” after the nonsectarian Sera Monastery in Serta, where she spent the latter part of her life. Born to a Mongolian father and Tibetan mother in a noble Lhasa family, Sera Khandro fled an arranged marriage at the age of fifteen to pursue a prophesied religious calling. Abandoning her privileged life, she joined a group of pilgrims headed for Düdjom Lingpa’s religious encampment at Dartsang in the eastern wildlands of Golok. She was devoted to the group’s leader, Drimé Özer (1881–1924), and despite many hardships and obstacles, she eventually became his consort. He was Düdjom Lingpa’s fifth son and a treasure revealer (Tib. gter ston) in his own right. After his untimely death, Sera Khandro dedicated her life to the preservation of the teachings of Düdjom Lingpa and Drimé Özer, and she herself revealed many treasure teachings. Although she had no formal religious education, this most prolific female writer in Tibetan history left us a detailed biography of Drimé Özer along with her autobiography and more than two thousand folio pages of treasure teachings in four volumes.


Unfortunately, most of Drimé Özer’s corpus has not been found, with the notable exception of his commentary to his father’s Tröma mind treasure, called Stainless Luminous Expanse.11 His commentarial teachings on his father’s most famous treasure text, Buddhahood Without Meditation, were recorded by Sera Khandro, who first received this teaching from him at the age of sixteen. The colophon mentions that these notes were edited by Drimé Özer himself and that she clarified them by drawing from his oral teachings. Known in Tibet simply as Sera Khandro’s “Notes,” the commentary is entitled Garland for the Delight of the Fortunate. We are blessed that Düdjom Lingpa’s lineage was maintained by Sera Khadro’s disciple Chatral Sangyé Dorjé Rinpoché (1913–2015), who also received these transmissions from Düdjom Lingpa’s eighth son, Sangdak Tulku Dorjé Dradul.12


Buddhahood Without Meditation


If there are a few individuals who have accrued vast accumulations [of merit and knowledge] over the course of countless eons, conjoined them with fine prayers, and established a karmic connection with the ultimate Dharma, I have bestowed this as their inheritance.


—DÜDJOM LINGPA, BM 293


Known by Tibetans as the Nangjang, which can be translated as “refining one’s perception,” this is Düdjom Lingpa’s most widely taught visionary text. Subtitled “Advice for Revealing One’s Own Face As the Nature of Reality, the Great Perfection,” it has become widely known by the title of the first English translation, Buddhahood Without Meditation.13 In a series of fourteen visionary encounters with wisdom beings and historical figures in the Great Perfection lineage, Düdjom Lingpa’s transcendent teachers emphasize the view of cutting through (Tib. khregs chod ) to the original purity of pristine awareness. This view is developed via four themes: nonexistence, oneness, uniform pervasiveness, and spontaneous actualization, which are known as the four special samayas, or pledges, of the Great Perfection.


At each stage of his spiritual progress, Düdjom Lingpa’s doubts are dispelled and his realizations enhanced by pithy advice. Most of these teachings concern the view: Avalokiteśvara, the bodhisattva of compassion, demonstrates nonexistence, the emptiness of all phenomena; Padmasambhava, the Lake-Born Vajra of Orgyen, shows how all appearances manifest from the empty ground due to grasping; the omniscient Longchenpa explains the nature of the wisdom that realizes emptiness; Dorjé Drolö, the wrathful emanation of Guru Rinpoché, synthesizes all phenomena of saṃsāra and nirvāṇa as displays of one ground of being, ultimate reality; the vidyādhara Hūṃchenkāra reveals the uniform pervasiveness of the sugatagarbha, or buddha-nature; and Mañjuśrī, the Lion of Speech, presents the definitive meaning of spontaneous actualization and then describes how relative meanings are skillfully used to lead us to the ultimate truth.


Meditation and conduct are taught by Śrī Siṃha, the Indian vidyādhara who transmitted the Great Perfection lineage to Padmasambhava. He bestows the pith instructions for meditation practice that is naturally free and intellect-transcending, explains the vital points of conduct, and warns against the pitfalls of becoming fixated on mundane meditative experiences. Finally Zurchung Sherap Drakpa, the famous eleventh-century Nyingma adept, summarizes the vital points for achieving buddhahood and the key distinctions to be made in reaching the ultimate truth.


The Fine Path to Liberation


The contributing condition for all Dharmas


dwells on the summit of your aspirations.


— SERA KHANDRO, FP 5


Sera Khandro’s short composition Fine Path to Liberation establishes the necessary motivation and conduct for receiving teachings such as Buddhahood Without Meditation. This sublime Dharma is to be seen in the context of the five perfections of the saṃbhogakāya: the teacher, place, time, disciples, and Dharma are fully perfected and must not be reified as ordinary. She urges us to bring our practice to its culmination by developing the motivation of the awakening mind, bodhicitta; avoiding faulty comprehension; cultivating reverence for the guru, love for our spiritual companions, compassion for all sentient beings, and renunciation for saṃsāra; and meditating upon the impermanence of all composite phenomena. These preliminaries are equally essential for receiving and practicing all the teachings in this series.


Garland for the Delight of the Fortunate


This is without meditation, for pristine awareness identifies itself within itself as the nature of existence of suchness, it is decisively determined, the ground is sustained by itself, indwelling confidence and liberation


flow forth directly from it, and you are manifestly united with your true nature without even the slightest bit of meditation on anything else.


— SERA KHANDRO, GD 25


The wisdom beings who emanate from the sphere of ultimate reality in Buddhahood Without Meditation are responding to the queries of a Dharma prodigy. Following in his footsteps can be challenging for us, as the root text moves quickly from one crucial point to the next, with little elaboration. Happily, Garland for the Delight of the Fortunate fills in the gaps, explains the metaphors, and spells out the implications of the root text’s highly condensed verses. This extensive commentary is liberally supported with quotations from seminal sūtras, tantras, and commentaries.


Augmenting the teachings of the root text, Sera Khandro’s commentary provides detailed discussions of many Dharma practices, visualizations, and ritual activities. In each case, she begins by describing their ultimate meaning and then offers the ordinary, conventional interpretation. We are continually challenged to maintain the Great Perfection’s view of original purity without falling into the trap of reification. Like many Tibetan compositions, this text includes a detailed structural outline that reveals the implicit organization of Düdjom Lingpa’s visionary teaching. The outline is a valuable tool for understanding the context and significance of each visionary encounter. We have also indicated the root text’s fourteen encounters with chapter breaks in the commentary. Unless one has already reached a very high level of realization, this commentary is an essential key for unlocking the profound wisdom contained in Buddhahood Without Meditation.
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"BUDDHAHOOD WITHOUT MEDITATION: Advice for Revealing Your Own Face as the Nature of Reality, the Great Perfection," Is Presented Here.


[292] With unshakable faith I pay homage to the Omnipresent Lord and Primordial Protector, the display of the supreme cities of apparitions of primordial consciousness.


Nowadays, when the five kinds of degeneration are on the rise, due to the uncouth nature of sentient beings and their powerful, negative karma, every one of them clings to this life—which is no more than an episode in a dream—makes long-term plans for living indefinitely, and shows no concern for meaningful pursuits pertaining to future lifetimes. Therefore, those who strive for the states of liberation and omniscience appear no more often than stars in the daytime.


Although some people bear death in mind and enthusiastically practice Dharma [293], they let their lives pass while engaging in mere verbal and physical spiritual practices and striving for higher rebirths as gods and humans.


Some, while lacking even the faintest understanding of the view of emptiness, ascertain their own minds as empty, merely identify the nature of discursive thoughts or inactive consciousness, and then passively remain in that state. As a result, they are simply propelled into rebirths as gods in the desire and form realms, without coming even a hair’s breadth closer to the path to omniscience.


Therefore, if there are a few individuals who have accrued vast accumulations [of merit and knowledge] over the course of countless eons, conjoined them with fine prayers, and established a karmic connection with the ultimate [294] Dharma, I have bestowed this as their inheritance. Those who have no karmic connection with me and who lack the particular fortune of mastering the Dharma of the Great Perfection will engage in either projection or denial regarding this teaching and will thereby banish their own minds into the wilderness. You people who are not like that and whose fortune is equal to my own, attend to this advice—and by investigation, analysis, and familiarization, recognize saṃsāra and nirvāṇa as great emptiness, and realize its nature.


Among the three divisions—the division of the mind, the division of the expanse, and the division of pith instructions—of [the teachings on] the nature of reality, the Great Perfection, this is called the category of secret pith instructions. [295] In this regard there are three sections: view, meditation, and conduct. First, the view is determined and authentically realized by way of four themes: nonexistence, oneness, uniform pervasiveness, and spontaneous actualization. This is a sublime, essential point.


Teachings of Avalokiteśvara


First, to determine the manner of nonexistence, there are the determination of personal identity and the determination of phenomenal identity. First, as for so-called personal identity, the mere appearance of the existence of a self during waking experience, dreaming experience, the intermediate period, and future lifetimes [296] is called personal identity. As soon as this appearance occurs, there is a latent consciousness that takes it to be “I,” and this is called subsequent consciousness or discursive thinking. This consciousness clarifies [the appearance of the self] and then stabilizes and fortifies it.


Investigating the source from which the so-called “I” first arises leads to the conclusion that no such source exists.


This is how to investigate whether or not the so-called “I” has a location and is an agent bearing real characteristics that can be individually identified in the interim period [between its origin and cessation].


The head is called the head; it is not the “I.” Likewise, the scalp is called skin; it is not the “I.” The bones are called bones; they are not the “I.” Likewise, the eyes are eyes and not the “I.” The ears are ears and not the “I.” The nose is the nose and not the “I.” The tongue is the tongue and not the “I.” The teeth are teeth and not the “I.” The brain, too, is not the “I.” Moreover, regarding the flesh, blood, lymph, channels, and tendons, each has its own name and is not the “I.” This is revealing.


Moreover, the arms are arms and not the “I.” The shoulders are likewise not the “I,” nor are the upper arms, the forearms, or the fingers. The spine is the spine and not the “I.” [297] The ribs are not the “I,” nor are the chest, lungs, heart, diaphragm, liver, or spleen. The intestines and kidneys are not the “I,” nor are urine or feces. Furthermore, the word “I” is not attributed to the legs. The thighs are called thighs and not “I,” and the hips are similarly not the “I,” nor are the calves, the soles of the feet, or the toes.


In short, the outer skin is not called “I”; the intervening flesh and fat are called flesh and fat, not “I”; the inner bones are called bones and not “I”; and the innermost marrow is called marrow and not “I.” Consciousness, too, is so called and is not named “I.” Therefore, emptiness as the nonexistence of a location and agent during the interim [between the origination and cessation of the self] is certain.


Finally, you should likewise come to a decisive understanding that this transcends all destinations and the agents who go to them. The apparent existence of something that in fact does not exist is like a hallucination. Uttering the names [of such things] is like talking about the horns of a hare.


Second, to determine the identitylessness of phenomena, there are (A') searching for the bases of designation of names, (B') dissolving grasping at the permanence of things [298], (C') counteracting the flaws of benefit and harm, and (D') collapsing the false cave of hope and fear.


First, if you seek out the referents of all names, you will see that they do not exist and are nothing more than imputations upon the merely natural displays of thoughts; for it is impossible for any phenomenon to be established as self-sustaining upon its own basis of designation. For instance, upon what is the so-called head designated and why? Is it so designated because it is the first part of the fetus to develop, or because it is round, or because it appears above? In fact, the head does not arise as the first part of the fetus; everything that is round is not called a head; and if you examine above and below, you will find that they do not exist in space. Likewise, hair is not the head. Skin is only skin and is not called a head. Bones are called bones and not a head. The brain is not the head, nor are the eyes, ears, nose, or tongue.


If you think that none of these individually is the head, but their collective assembly is called a head, consider: If you severed a creature’s head, pulverized it into its constituent molecules and atoms, and showed this to anyone in the world, no one would call it a head. Even if you reconstituted these molecules and atoms with water, it would not be called a head. Therefore, know how the so-called head is nothing more than a verbal expression, with no objective basis for this utterance. [299]


Likewise, regarding the eyes—that name is not attributed to all pairs of spheres. The sclera is not an eye, nor are tears, veins, or blood. An eye is none of these individually, nor is it the assembly of their particles, or the lump of them reconstituted with water. That which sees forms is consciousness, not the eyeballs, which is evidenced by the fact that visual perception takes place in dreams and in the intermediate period.


Likewise, regarding the ears—neither the auditory canals nor the skin are the ears, and the flesh, channels, ligaments, blood, and lymph all have their own names, so they are not the ears. The powder that would result from reducing them to tiny particles is not the ears, nor is the lump that would be formed by reconstituting them with water. If you think that the name ear is attributed to that which hears sounds, check out what hears sounds in a dream, the waking state, and the intermediate period. It is only the primordially present consciousness of your mind and not the ears.


Likewise, regarding the nose—the nostrils, skin, cartilage, flesh, channels, and ligaments all have their own names, so they are not called a nose. Moreover, that which smells odors is consciousness itself, so you should investigate what smells odors in a dream and in the intermediate period.


Likewise, regarding the tongue— [300] its flesh, skin, blood, veins, and nerves all have their own names, so they are not called a tongue. If they were pulverized into a powder, this would not be called a tongue, and if it were reconstituted into a lump, it would still not be called a tongue. This applies to all the following instances as well.


Likewise, regarding the arms—the shoulders are not the arms, nor are the upper arms, forearms, fingers, knuckles, flesh, skin, bones, or marrow. Likewise, regarding the shoulders—the skin is not the shoulders, nor are flesh, bones, their assembled particles, or the lump reconstituted with water. The basis of designation of the name shoulder is empty in that it has no objective existence. Likewise, by investigating the upper arms and forearms, it becomes apparent that each component has its own name, with flesh being called flesh, bones called bones, skin called skin, and marrow called marrow. Not even an atom can be established as their basis of designation.


By investigating the bases of designation of the body and the aggregates, it becomes apparent that the body does not refer to the spine or ribs, or to the chest, flesh, skin, or bones. The heart, lungs, liver, diaphragm, spleen, kidneys, and intestines are all called by their own names, so the bases of designation of the body and aggregates [301] are empty in that they have no objective existence: they are emptiness.


Likewise, by investigating the legs, it becomes apparent that the hips are not the legs, nor are the thighs, calves, or ankles. Similarly, the name hips does not refer to flesh, skin, bones, channels, or ligaments. Regarding the thighs as well, this name does not refer to any of the skin, flesh, bones, channels, or ligaments. This goes for the calves, too. These names would not be applied if they were pulverized into powder, nor would they refer to the lump formed from that powder mixed with water.


If you seek the basis of designation of a mountain externally, it becomes apparent that earth is not a mountain, nor are shrubs, trees, stones, boulders, or water.


If you seek the basis of designation of a building, it becomes apparent that neither mortar, nor stones, nor lumber is a building. Moreover, just as walls are called walls and not a building, likewise there is nothing in the exterior or interior that is established as a building.


Although you may seek the bases of designation of a human being, a horse, a dog, and so on, it becomes apparent that their eyes, ears, noses, tongues, flesh, blood, bones, marrow, channels, and ligaments, together with their consciousnesses, all have their own names, so the bases of designation of a human being, a horse, and a dog have no objective existence. [302] These [names] are indicative of everything else.


Furthermore, among material objects, the name drum is not attributed to the wood, leather, exterior, or interior. Moreover, the term knife is not attributed to the metal, blade, back of the blade, tip, or haft. None of these is established as the object designated knife. Names and their referents change. For example, when a knife is formed into an awl, its name changes, and when this is made into a needle, all its previous names disappear.


In dependence upon the teachings I have received during a dream from my guru, the supreme ārya, the Great Compassionate One (Avalokiteśvara), I have thoroughly realized both the so-called “personal identity” [as identityless] and this search for the bases of designation of names.


Teachings of the Lake-Born Vajra of Orgyen


On one occasion when I encountered the illusory body of the primordial consciousness of the Lake-Born Vajra of Orgyen, he granted me these instructions on perceiving appearances as illusory: “In order to be introduced to the dependent origination of the confluence of causes and conditions, consider this: Lucid, luminous absolute space, as the ground, having the potential to manifest any kind of appearance, serves as the cause; and consciousness that grasps at the ‘I’ serves as the contributing condition. In dependence upon the confluence of these two, all appearances manifest like illusions. Thus, absolute space, as the ground, the mind that arises from its creative power, and all the outer and inner phenomena that are appearances of this mind are called dependently related events, for they are interrelated as a sequence of events, like the sun and its rays. [303]


“This is like the appearance of an illusion that arises in dependence upon the interaction of transparent, clear space, the primary cause, with the magical substances, mantras, and mind that views the object, the contributing conditions.


“In this way, all appearing phenomena manifest due to the power of grasping at the ‘I,’ even though they don’t exist. This is like the appearance of a mirage due to the confluence of a lucid clear sky, warmth, and moisture.


“All waking appearances, dream appearances, and appearances during the intermediate period and thereafter appear, even though they don’t exist, and confusion arises due to reifying them. As an analogy, during a dream, instead of thinking, ‘This is a dream’ and recognizing it as delusive, you apprehend it as an enduring, objective world and fixate on it.


“The appearances of various phenomena as something ‘other’ due to the dominant condition of inwardly grasping at the ‘I’ are like the appearances of reflections arising from the interaction of your face and a mirror.


“Due to being completely ensnared by the reification of the self, the worlds of the six cities appear to arise one after another. These are like the appearances of a city of gandharvas manifesting in an area such as a plain at sunset, which occur as visions grasped by the mind.


"While the appearances to the physical senses have never been established as real, your own diverse experiences of seeing, hearing, experiencing, and feeling appear as something ‘other,’ like echoes.


“All appearances are not other than the ground, [304] and they are of one taste with the ground itself, just as all the planets and stars reflected in the ocean are not other than the ocean and are of one taste with the water itself.


“Due to grasping at the ‘I,’ ‘self’ and ‘other’ appear as if truly existent in the panoramic sweep of the expansive, all-pervasive absolute space of the ground. These appearances are like bubbles emerging from water.


“The lucid luminosity of the empty absolute space of the ground is crystallized into self-appearances to mental consciousness. Due to this becoming reinforced, various delusive appearances manifest, which are like hallucinations caused by pressure on the nerves of the eyes or by disturbances in the channels due to the vital energies.


“Although various appearances from the ground manifest to a consciousness that grasps at the ‘I,’ they do not waver from or occur outside of that ground. As an analogy, when someone who has mastered the samādhi of emanation and transformation settles in meditative equipoise in such samādhi, various emanations appear, even though they have no ground or root and do not exist as real objects.


“O my incredible child, gradually meditate in this way, and you will become an illusory yogin by realizing the illusory nature of appearances.”


So saying, he disappeared.


Teachings of Vidyādhara Düdul Dorjé


On one occasion Vidyādhara Düdul Dorjé spoke these words to me:


The vajra is the eternal vajra;


for its meaning, look to space itself!


Elaborating on this point, [305] he said, “Behold! This empty space is the ground of the appearances of all physical worlds and their sentient inhabitants. To provide analogies, the ground of the appearances of reflections is a mirror, for reflections are not established as anything other than the mirror. The ground of the appearances of images of the moon in water is water, for these images are not established as anything other than the water. The ground of the appearances of rainbows is space, for rainbows are not established as anything other than space.


“This space cannot be injured, so it is invulnerable. Space cannot be conquered or destroyed, so it is indestructible. Space abides as the ground of the appearances of the phenomenal world, so it is real. Space cannot be affected by good or bad qualities, so it is incorruptible. Space is unmoving and unfluctuating, so it is stable. Space can penetrate even the minutest particles, so it is unobstructable. Space cannot be harmed by anything whatsoever, so it is completely invincible.


“Since all other substances can be injured by weapons, they are vulnerable. Since they can be conquered and destroyed by circumstances, they are destructible. Since they can change into one thing or many, they are unreal. Since they can be affected by other things, they are corruptible. Since they move and fluctuate, with no enduring stillness, [306] they are unstable. They can be obstructed by certain things, and since they can be nullified by other influences, they are vincible. Such things, having the characteristic of not being established as truly existent, are empty.


“Moreover, by pulverizing coarse materials, they are reduced to particles. Decomposing these particles by a factor of seven results in molecules. The empty, partless atoms that result from decomposing these molecules by a factor of seven are characterized by not being established as real.


“If you think they existed at first but were then reduced to nothing due to being acted upon, take heed of the appearances of dreams, which are not established as real from the very moment they manifest, regardless of whether or not they have been acted upon, either by observation or by physical contact.


“Observe how appearances emerge and cease due merely to opening and closing your eyes or lowering and raising your feet. If you think it is not that the previous appearances cease and vanish as the subsequent ones emerge, but rather that the earlier ones go elsewhere, with all the former and later appearances being truly existent, look at the appearances of a dream. In particular, it is impossible for some substantial nature to exist except as something designated as a relative [truth] upon the interrelations of causes and effects. So consider this issue well.


“Well then, these accounts of space having the seven vajra qualities are presented using metaphors to show how space is devoid of movement and change due to its insubstantiality. They demonstrate how ultimate reality [307] is present as the essential nature, which is inexpressible by speech or thought and is devoid of change. It is worthwhile to apply these accounts to explanations of the distinctions between substantiality and insubstantiality and between reality and unreality. So when the moon is symbolically pointed out with a finger, you should look at the moon and not be satisfied with looking merely at the tip of the finger. If you do not decisively recognize appearances as empty by repeatedly familiarizing yourself with these points, you will not come the slightest bit closer to the path of omniscience.
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