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ADVANCE PRAISE FOR
SOUNDS OF INNATE FREEDOM


“Sounds of Innate Freedom is destined to become a classic in the field of tantric Buddhist literature. Karl Brunnhölzl’s translations of Saraha’s poetry capture the concise wisdom and embodied elegance of the original Sanskrit and Tibetan. He is both authoritative and lyrical, bringing us into the heart of the mahāsiddha’s vision of a layperson’s path to awakening. This critical collection provides an enlightened template for our place and time, essentialized practice and unmediated access to embodied wisdom that leads to radical awakening in this life.”


—Willa Blythe Baker, PhD, founder and spiritual director of Natural Dharma Fellowship and author of The Wakeful Body


“As clearly emerges from the collection of texts so excellently presented by Mitra Karl, this is a lineage of kindness and wisdom, here delivered with the precision and detail of extensive scholarly research that is equally a matter of the heart, quite beyond words, and a treasury of insight rising from devotion and dedication to the lineage of masters who have realized the nature of mind and who so kindly, often unexpectedly, and even sometimes in a way that might seem over the top, share with us the methods for accomplishing this. The rest is up to us.”


—Jim Scott, long-time translator and dharma teacher in the lineage of Khenpo Tsultrim Gyamtso Rinpoche




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 3 contains twenty-four texts, most of which are dohās by Saraha and commentaries on them, as well as works by other renowned Indian Buddhist mahāsiddhas such as Nāropa, Kṛṣṇa, and Śākyaśrībhadra.
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“I am delighted by the publication of this thoughtfully compiled collection of classic mahāmudrā literature. It is wonderful that these ancient songs of realization, in all their profundity and beauty, are now accessible to modern English readers everywhere.”


—HIS EMINENCE THE TWELFTH ZURMANG


GHARWANG RINPOCHE


Sounds of Innate Freedom: The Indian Texts of Mahāmudrā are historic volumes containing many of the first English translations of the 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). Translated, introduced, and annotated by Karl Brunnholzl, acclaimed senior teacher at the Nalandabodhi community of Dzogchen Ponlop Rinpoche, 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 third volume in publication contains twenty-four texts, most of which are dohās by Saraha and commentaries on them, as well as works by other renowned Indian Buddhist mahāsiddhas such as Nāropa, Kṛṣṇa, and Śākyaśrībhadra. The extensive commentaries brilliantly unravel enigmas and bring clarity to the songs they comment on as well as to many other songs of realization in the series. These expressive songs of the inexpressible 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, will open doors to spiritual experience for us today just as it has for countless practitioners in the past.
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A greatly renowned South Indian Buddhist scholar-monk by the name of Rāhulabhadra was once passing through a town. As he maneuvered through the fair, he became mesmerized by a young woman who was straightening a piece of bamboo with three segments. Noticing her exceptional powers of concentration, he asked: “Young lady, what are you doing? Are you an arrow-maker?” Moving in closer, he saw that she had one eye closed and the other looking directly at the piece of bamboo. She was one-pointedly focused on her task, not distracted or disturbed by all the hustle and bustle of the marketplace.


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


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




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


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


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


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


I want to thank Wisdom 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 Anavilatantra and its commentary, followed by “The Seven Siddhi Texts,”9 tantric treatises based on the Guhyasamājatantra: (1) Padmavajra’s Guhyasiddhi, (2) Anaṅgavajra’s Prajñopāyaviniścayasiddhi, (3) Indra­bhūti’s Jñānasiddhi, (4) Lakṣmīṃkarā’s Advayasiddhi, (5) ­Dārikapa’s Mahāguhyatattvopadeśa, (6) Vilāsavajrā’s Vyaktabhāvānugatatattva­siddhi, and (7) Ḍombi Heruka’s Śrīsahajasiddhi. The final two texts are Indrabhūti’s Sahajasiddhi and his sister Lakṣmīṃkarā’s commentary Sahajasiddhipaddhati.10


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


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


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


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


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


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


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


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


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


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


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


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


Sarva maṅgalam
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Among the twenty-four texts in volume 3, seventeen are versified songs of realization or treatises, five are detailed commentaries on songs of realization, one is a commentary on Maitrīpa’s famous Tattvadaśaka, and one is a short prose treatise on mahāmudrā. Among these, the majority consists of texts attributed to Saraha himself or commentaries on them: his “King Dohā,” nine mostly lesser-known dohās attributed to Saraha, an autocommentary on his Alphabet Dohā, two commentaries on his “People Dohā” by Advayavajra and Mokṣākaragupta, and an anonymous commentary on his Twelve Stanzas. In addition, four among the seven appendices are translations of texts by, or closely related to, ­Saraha that are not included in the Karmapa’s collection (Saraha’s “Queen Dohā,” *Ajamahāsukha’s commentaries on his “People Dohā” and “King Dohā,” and excerpts from Vajrapāṇi’s commentary on the Heart Sūtra).20 Given the number and combined length of all these texts, this third volume could justifiably be called “the Saraha volume” within the Karmapa’s mahāmudrā collection.21


Among the remaining works in this volume, three were authored by direct students of Maitrīpa (Sahajavajra and Vajrapāṇi; texts 46–48), three were composed by, or in honor of, the mahāpaṇḍita Śākyaśrībhadra (texts 50–52), and two are attributed to Nāropa (49 and 69). In addition, there is the mahāsiddha Kṛṣṇa’s famous Dohakoṣa and its commentary by Amṛtavajra (texts 63 and 64).


The first work (text 46) in this volume is an extensive commentary on Maitrīpa’s Tattvadaśaka (text 32) by one of his main students, ­Sahajavajra, on whom there is not much information. According to BA22 and Maitrīpa’s biographies, before he became a Buddhist, his name was Natekara. As a great Hindu master, he engaged in debate with Maitrīpa and, after having lost, became his student, together with his own 2,000 students.23 Sahajavajra’s commentary is a key source for what became later known as “sūtra mahāmudrā.”


To give a brief overview of its contents, based on stanza 1 of the Tattva­daśaka, Sahajavajra identifies its three main topics as true reality, the means of accomplishing it, and what is to be accomplished (awakening). Commenting on stanza 2, he says that true reality is not realized by ­Vaibhāṣikas, Sautrāntikas, Yogācāras, and even most Mādhyamikas (Aspectarian Mādhyamikas such as Śāntarakṣita and Nonaspectarian Mādhyamikas such as Kambala).24 Only Mādhyamikas such as Nāgārjuna, Āryadeva, and Candrakīrti have the proper realization of true reality as the unity of the two realities, or dependent origination (appearance) and being unborn (emptiness). Still, even this Madhyamaka must be enhanced by the pith instructions of a true guru.


Stanza 3 says that the character of this Madhyamaka is awakening’s own nature, once all clinging has been let go of. The cause of clinging is delusion (our own superimpositions), but this delusion has no ground at all, because it is unborn from the start. In stanza 4, following the well-known stance of the prajñāpāramitā sūtras, true reality is said to be the actual form or nature of all entities—that is, what has form is actually nothing other than emptiness. At the same time, emptiness is also form. Thus true reality is the suchness of the unity of form and emptiness, or the two realities. It has the character of what is to be accomplished (fruition), the means of accomplishment (path), and true reality itself (ground). This constitutes the pāramitā pith instructions that are adorned with the pith instructions of a true guru.


Stanza 5 teaches prajñā—the means to accomplish true reality. All phenomena are of the single taste of suchness, which is unobstructed because of being without superimpositions, without abiding because of being unborn, and natural luminosity because of being the self-awareness that is naturally free of stains.25 This is seen through the samādhi of reality as it is (the unity of calm abiding and superior insight). Stanza 6 discusses the special engaging bodhicitta that is unlike the general Mahā­yāna’s engaging bodhicitta. The engaging bodhicitta here is to be cultivated directly through a nonanalytical mind. Being the middle of unity, it is realized through the pith instructions of pāramitā adorned with the pith instructions of the true guru.26 This is the prajñā of the ultimate emptiness that is endowed with all supreme aspects,27 and to engage in it continuously in an effortless manner is calm abiding. Therefore it is the path of the unity of calm abiding and superior insight. It is not the kind of engaging bodhicitta that aspires for attaining a fruition that is different from the ground of engaging bodhicitta, which is the suchness of unity, the inseparability of emptiness and compassion, and ultimate bodhicitta. By practicing in this way, it will dawn ceaselessly in every moment.


Stanza 7 says that the entire world (all entities and nonentities) is nondual (neither singular nor multiple), because it is free of perceiver and perceived. This is the character of means and prajñā inseparable and the ultimate bodhicitta of the true reality of nondual cognition. There follows an extensive discussion of this being in accord with the relinquishment of the four characteristics of conceptions mentioned in the Avikalpapraveśadhāraṇī. Sahajavajra clearly prioritizes Maitrīpa’s nonanalytical approach over the analytical approach of masters such as Kamalaśīla.28 That is, inasmuch as all conceptions have the nature of luminosity, they are not to be deliberately relinquished through analysis but to be directly seen for what they really are. Thus they are “relinquished” through mental nonengagement. However, this mental nonengagement does not mean a complete absence of any mental engagement, similar to closing one’s eyes and not seeing anything at all. Rather, mental nonengagement refers to the very nonobservation of any entity or characteristic during all perceptions and activities.29 In that way, “seeing” will become “nonseeing.” This is supported by interwoven extensive quotes from the Samādhirājasūtra and by Maitrīpa.


Stanzas 8 and 9 speak about the advanced conduct of those who have realized this true reality. They are as fearless in the phenomenal world as a lion, roaming it with body, speech, and mind as they please and engaging true reality by way of all sense pleasures. Sahajavajra adds that there is still a great difference between this approach and the full-fledged Vajrayāna in that it does not follow the sequence of the four mudrās and lacks the great bliss of the pride of the deity, thus taking longer to attain buddhahood. On the other hand, this approach here is much superior to the approach of the Pāramitāyāna, because the suchness of unity is realized by means of the pith instructions of a true guru. Therefore those who engage in the sense pleasures while being immersed in everything having the single taste of emptiness are like skillful people playing with a snake but not being bitten by it. This is described as “the wisdom of true reality, mahāmudrā.” Going beyond any worldly phenomena, such yogīs engage in “the conduct of a lunatic”—they act spontaneously without any deliberate thinking and reference points, enjoying saṃsāra by playing in and with it, all the while “being adorned with the self-­blessing” of realizing mind’s luminous true nature.30


Stanza 10 summarizes the topic at hand, saying that the wise with insight who realize untainted and nondual true reality have let go of any sameness and difference (clinging to nirvāṇa and saṃsāra). However, this true reality is not the sphere of dry dialectics.


Thus, according to Sahajavajra, the Tattvadaśaka teaches “the pith instructions on prajñāpāramitā that are adorned with the pith instructions of the true guru and accord with the approach of secret mantra.” It is therefore one of the few Indic treatises that explicitly and systematically links prajñāpāramitā with mahāmudrā and certain Vajrayāna approaches. The two main features that cause these prajñāpāramitā pith instructions to be in accord with the Vajrayāna consist of the pith instructions of the guru on mind’s nature and, as Gö Lotsāwa explains, the practice of guru yoga.31 In addition, as an outcome and enhancement of the realization of true reality based on this approach, which is also referred to as “mahāmudrā,” Maitrīpa and Sahajavajra discuss the typical Vajrayāna form of yogic conduct that resembles the behavior of a lunatic.32 For Sahajavajra, this approach is thus a sūtra-based form of mahāmudrā that includes certain tantric elements. Foremost among these are the crucial role of the guru in giving direct pointing-out instructions that introduce the nature of the mind as lucid yet empty self-awareness, as well as the ensuing meditative approach of the union of calm abiding and superior insight that enables one to have direct experiences of this awareness as it was pointed out in a nontantric context—that is, without having to rely on tantric empowerments or the specific meditation techniques of the Vajrayāna. This greatly differs from the analytical route of classical Madhyamaka that is based on inferential cognitions through reasoning. Sahajavajra explicitly refers to the approach he follows as “the Madhyamaka of unity”33 and to the pith instructions of the guru as “(skillful) means.” By contrast, the regular Madhyamaka approach of discriminating prajñā through reasoning alone is said to be medium, because it entails only prajñā but not skillful means.


The chapter on mahāmudrā in TOK divides it into “sūtra mahāmudrā,” “mantra mahāmudrā,” and “essence mahāmudrā” and says that Sahajavajra’s text is a key source for “sūtra mahāmudrā”:


The first of these three traditions is the sūtra tradition or this [tradition] that later came to be held as the mahāmudrā of blending the realizations of sūtra and mantra. It corresponds to what the Tattvadaśakaṭīkā composed by master Sahajavajra clearly explains as the wisdom that realizes suchness and has the three features of its essence being pāramitā, being in accordance with mantra, and its name being “mahāmudrā.”34 


Thus, based on Maitrīpa’s Tattvadaśaka, Sahajavajra outlines a mahāmudrā path (“prajñāpāramitā pith instructions adorned by the pith instructions of a true guru”) that lies outside of both the regular Pāramitāyāna and the Vajrayāna with its four empowerments and the processes of creation and perfection. As Thomas says:


This certainly foreshadows the Mahāmudrā of the Bka’ brgyud tradition, which, as we have seen, can be practiced outside of the context of traditional tantric practice but is still nevertheless considered “tantric” in some sense. In addition, *Sahajavajra’s use of the term amanasikāra (yid la mi byed pa, “mental nonengagement”) in this context is also strongly evocative of Bka’ brgyud Mahāmudrā, where this concept is central. It seems that we can see a direct line here between the thought of Maitrīpa and that of the masters of the Bka’ brgyud tradition. After all, Mar pa Lo tsā ba (fl. 11th cent.), the first Tibetan forefather of the Bka’ brgyud lineage, was a direct disciple of Maitrīpa, so it is perfectly natural that we should find such traces of Bka’ brgyud thought in the latter’s writings.35 




Sahajavajra’s Tattvadaśakaṭīkā also clearly defines the differences between this approach, the full-fledged Vajrayāna on the one hand, and the regular Pāramitāyāna on the other hand: 


“But what is the difference between this and yogīs with the approach of secret mantra?” There are very great differences in terms of the aspects of what is accomplished and the means of accomplishment for the following reasons: the [yogīs here] do not follow [the sequence of] the four mudrās and, since they lack the taste of the great bliss of the pride of [being] the deity, it takes them a long time to perfect full awakening through [just] the [mental] aspect of equanimity. On the other hand, they differ from yogīs with the approach of the pāramitā[yāna], because they are very much superior by virtue of realizing the suchness of unity—emptiness as analyzed by means of the pith instructions of a true guru. Therefore, those who do not practice austerities but greatly realize the true reality of [everything] being of a single taste as emptiness are like [skillful] village people catching a snake: though they play with that snake, they are not bitten by it. Some describe this as “the wisdom of true reality, mahāmudrā.”36 


This threefold distinction is certainly echoed in Gampopa’s presentation of three main paths. However, Gampopa’s ranking differs from that of Sahajavajra in that he considers the path of mahāmudrā as being superior even to the Vajrayāna. (1) He calls the Pāramitāyāna “the path of renunciation” and “the path of accumulation,” which relies on inferential analysis and is for those who have faith and are of dull faculties. (2) The path of mantra is labeled “the path of transformation” and “the path of means,” which relies on direct perception and is for those who are afflicted and of medium faculties. (3) The path of mahāmudrā is “the path of prajñā” and “the path of suchness,” which relies on blessing and is for those who are intelligent and of sharp faculties. Gampopa also describes these three paths as follows:






(1) As for taking inference as the path, after having scrutinized all phenomena through arguments [such as] being beyond singularity and multiplicity, one says that there is no [other] possibility [for phenomena to be] than these [possibilities that one has examined] and then posits that everything is empty. [This is the path of] inference.


(2) [The practice of] nāḍīs, vāyus, and bindus,37 the repeated recitation of mantras, and so on, which are based on the creation process of the deity’s body, make up the path of blessing.


(3) As for taking direct perceptions as the path, a true guru says that connate mind as such is the luminous dharmakāya. Through having been taught an unmistaken instruction of definitive meaning like that, one then takes native mind as the path, without separating the triad of view, conduct, and meditation in terms of this connate mind about which one has gained certainty within oneself.38 





Elsewhere, Gampopa explicitly states that mahāmudrā is the highest path that actually transcends both sūtra and tantra. In practice, most of Gampopa’s preserved teachings consist primarily of sūtra-based instructions and then conclude with mahāmudrā, either not teaching the path of mantra at all or mentioning it only in passing. All of this suggests that Gampopa considered mahāmudrā per se as a path that does not belong to either sūtra or tantra but lies beyond both.39


To provide scriptural support for the approach of “sūtra mahāmudrā,” the Kagyü tradition lists a number of sūtras and nontantric Indic treatises. Within the Tibetan tradition, Gampopa is unanimously considered to be a reincarnation of Candraprabhakumāra, the bodhisattva who was the main interlocutor of the Buddha in the Samādhirājasūtra and who stepped forward as the only volunteer to preserve and propagate its teachings in the age of degeneration (that is, our present times). The Buddha promised to help him do that and is said to have been reborn eventually as Gampopa’s student Pagmotrupa.40 Thus the Kagyü school regards the Samādhirājasūtra as one of the main foundations of ­Gampopa’s mahāmudrā approach (this approach is sometimes also referred to as the hidden or secret path of the sūtras, because the actual method of mahāmudrā meditation is hidden in the sūtra teachings). In addition, the Samādhirājasūtra is the main sūtra quoted and referred to in Sahajavajra’s Tattvadaśakaṭīkā, one of the key Indic texts of Kagyü mahāmudrā.


According to BA, the famous Kadampa master Potowa Rinchen Sal41 (1027–1105), one of the main students of Dromtönpa Gyalwé Jungné42 (1005–1064), agreed on the connection between the Samādhirājasūtra and mahāmudrā, saying:


There is something that is called mahāmudrā at present, which is the meaning of the Samādhirājasūtra. We should neither put it down nor engage in it.43 


However, this statement in all likelihood did not refer to Gampopa, because the latter only began teaching at Gampo in 1121, having stayed in meditation retreat before then. It may in fact have referred to the tradition of Maitrīpa and his students, especially Sahajavajra’s Tattvadaśakaṭīkā, and maybe even certain aspects of the dohā tradition spread by Vajrapāṇi during the 1070s in Tibet.


Khenchen Thrangu Rinpoche, the present tutor of the seventeenth Gyalwang Karmapa, says that the Samādhirājasūtra is related to mahāmudrā through its actual intent rather than through its literal meaning.44 He elaborates as follows:


When the great master Gampopa . . . expounded the Mahamudra system he only used this sutra. We can find clear statements to this effect in his life story, as well as in many of his songs and teachings . . . Accordingly, from the time of Gampopa . . . until today, there has been an unbroken lineage of advice on the method of teaching Mahamudra based on this sutra . . . When the 16th Gyalwang Karmapa, Rangjung Rigpe Dorje, established the Nalanda Institute at Rumtek Monastery, he personally selected the treatises to be included in the standard curriculum . . . His Holiness included the King of Samadhi Sutra in this curriculum as the supportive scripture for Mahamudra.45 




In his Moonbeams of Mahāmudrā, Tagpo Dashi Namgyal46 additionally provides certain passages in the following sūtras as sources of mahāmudrā—the Sāgaramatiparipṛcchāsūtra, Maitreyaprasthānasūtra, Gaganagañjaparipṛcchāsūtra, Ratnadārikāparipṛcchāsūtra, Bhadra­kalpikasūtra, and Varmavyūhanirdeśasūtra. Padma Karpo’s An Exposition of Mahāmudrā: The Treasure Vault of the Victors47 also quotes the Ratn­adārikāparipṛcchāsūtra, Sāgaramatiparipṛcchāsūtra, Samādhirājasūtra, and Maitreyaprasthānasūtra. Furthermore, the Atyantajñānasūtra,48 the Akalpapraveśadhāraṇī, and the prajñāpāramitā sūtras are also sometimes mentioned as sūtra sources of mahāmudrā. In addition, Gampopa is credited with the statement “The text for this mahāmudrā of ours is the Mahāyānottaratantraśāstra composed by the Bhagavān Maitreya.”49 Thus, as the bases of the Uttaratantra, the sūtras on buddha nature (tathāgata­garbha) are likewise regarded as sūtra sources of mahāmudrā.


Among the specific sources that Sahajavajra quotes in his Tattvadaśakaṭīkā to support his approach of mahāmudrā as “prajñāpāramitā pith instructions adorned with the pith instructions of the guru and in accord with mantra,” the vast majority consists of sūtras and other sūtra-based texts. In addition to numerous authoritative Indian Mahāyāna masters, Sahajavajra cites many sūtras, particularly essential passages from the Samādhirājasūtra and the Laṅkāvatārasūtra, in his effort to link Maitrīpa’s mahāmudrā teachings with the sūtras as the words of the Buddha himself. Sahajavajra also quotes stanzas from five tantras, but the contents of many are not particularly tantric in nature, and those whose contents are tantric are primarily cited in support of the yogic conduct of a lunatic described in Tattvadaśaka 8–9. Likewise, the contents of the citations from Maitrīpa’s Sekanirdeśa (Instructions on Empowerment) are not tantric in nature. Among the three stanzas from Jñānakīrti’s Tattvā­vatāra, two are from a general Mahāyāna context and one is from its chapter on the Mantrayāna of those of highest faculties but not specifically tantric either. Thus, in brief, the overwhelming majority of the citations in the Tattvadaśakaṭīkā are based on the Sūtrayāna.50


The full title of the Samādhirājasūtra is “The Sūtra of the Samādhi of the Display of the Equality of All Phenomena’s Nature” (Sarva­dharma­svabhā­vasamatāvipañcitasamādhirājasūtra).51 A stanza at the beginning of its eighth chapter provides a gloss of this name:




Hence, those desiring this mother of the sugatas,


who displays herself as the equality of the nature,


by familiarizing with all phenomena’s nonbeing,


will come to attain this mother of the victors52 


Gomez explains this further as follows:


The sūtra declares its main theme to be a particular samādhi that is supposed to be the key to all elements in the path and to all the virtues and merits of buddhas and bodhisattvas. This state of mind, or spiritual practice, is called “the samadhi that is manifested as the sameness of the essential nature of all dharmas” (sarva-dharma-svabhāva-samatā-vipañcita-samādhi). One may be tempted to assume that this refers to one particular form or state of contemplation; however, here the term “samādhi” is understood in its broadest signification. This samādhi is at the same time the cognitive experience of emptiness, the attainment of the attributes of buddhahood, and the performance of a variety of practices or daily activities of a bodhisattva—including service and adoration at the feet of all buddhas. The word samādhi is also used to mean the sūtra itself. Consequently, we can speak of an equation, sūtra = samādhi = śūnyata, underlying the text. In this sense the title Samādhirāja expresses accurately the content of the sūtra.53 


Much of the contents of the Samādhirājasūtra is fully in line with what the prajñāpāramitā sūtras teach on emptiness, and prajñāpāramitā is explicitly referred to in the above stanza as “the mother of the sugatas” and “the mother of the victors.” This stanza, which includes the main part of the sūtra’s title (“the display of the equality of the nature”), identifies this display as prajñāpāramitā’s own manifestation and playfulness—the basic equality of emptiness that is inseparable from and underlies the diversity of all phenomena’s appearances. Thus the expression “the display of the equality of all phenomena’s nature” can be understood as indicating the unity of the two realities, emptiness and appearance, and prajñā and compassion. This is exactly what Sahajavajra’s Tattvadaśakaṭīkā teaches as the supreme “Madhyamaka of unity,” which he also identifies as the “concise pith instructions on prajñāpāramitā that accord with the approach of secret mantra.”54


The Tattvadaśakaṭīkā quotes three sets of stanzas from the Samādhirāja­sūtra. The first set, in his comments on Tattvadaśaka 2ab, is adduced in support of the stance that the positions of Vaibhāṣikas, Sautrāntikas, and Yogācāras are not to be adopted by those who wish to realize genuine suchness, since they all claim that suchness is some kind of real nature. However, since such a nature cannot withstand analysis, it lacks the characteristic of true reality. Though the Buddha taught different expedient positions in order to make beings enter the Mahāyāna, none of them represents the Mahāyāna’s definitive meaning, which is the lack of any nature. Through familiarizing with that, the fruition of buddhahood will definitely come about. The Samādhirājasūtra says:


The specific feature of the sūtra collection of definitive meaning


is understood according to how the Sugata explained emptiness


All those dharmas are understood to be of expedient meaning


in which [he spoke of] persons, sentient beings, and individuals


When you discern phenomena without identity


and familiarize with what you have discerned,


you obtain the cause of the fruition of nirvāṇa


You do not arrive at peace through other causes


All phenomena are always empty of a nature


To the victors’ children familiarizing with the real,


everything is entirely empty in every respect


Limited emptiness is the one of the tīrthikas55 


The first stanza here is the classic scriptural support of the Madhyamaka delineation of what is of expedient meaning and what is of definitive meaning in the words of the Buddha. Consequently, as the following two stanzas say, it is only the full realization of emptiness in every respect that leads to buddhahood, not any limited or partial understanding of emptiness, let alone any other causes.


Next, in his comments on Tattvadaśaka 7cd, Sahajavajra cites stanzas XXXII.93–98ab of the Samādhirājasūtra in the context of discussing the notion of “mental nonengagement.” He says that mental nonengagement does not refer to a complete absence of mental engagement, such as closing your eyes and then not seeing anything at all. Rather, be it through analysis or the guru’s pith instructions, mental nonengagement refers to the very nonobservation of any entity. Hence, mental nonengagement with regard to characteristics means nothing but fully penetrating the very lack of characteristics. The stanzas from the Samādhirājasūtra say that all notions are void, and when their nature is known, they will not arise. The notion “I will eliminate all notions!” is nothing but further discursiveness and will not liberate from notions. The Buddha found no dharma for which a notion has arisen. Given that notions are unarisen, whose notion does stop? This quotation fits the context very well because it teaches exactly what Sahajavajra discusses here: it is not only conceptions (or notions) about perceiver and perceived but also conceptions about the remedies for the afflictions, emptiness, and the fruitions of the bodhisattva path and buddhahood that are to be relinquished.


Shortly afterward, Sahajavajra cites stanzas XXXII.99, 102–3, and 106–7, which are embedded in a string of quotations that Sahajavajra identifies as representing “the Madhyamaka of unity.” The stanzas from the Samādhirājasūtra here continue in the same vein as the above ones, saying that all ordinary thinking (= characteristics or notions) has no place in liberation. By contrast, “the unsurpassable dharma thinking” is the one that leads to “the true thinking.”56 Following his stance of the Tattvadaśaka representing “pith instructions on prajñāpāramitā adorned by the pith instructions of the guru,” Sahajavajra immediately links these stanzas from the Samādhirājasūtra to Maitrīpa’s own approach, saying that it was by having these stanzas in mind that the vajraguru (Maitrīpa) uttered Sekanirdeśa 30:


What is effortless wisdom


is expressed as inconceivable 




But a conceived inconceivable


cannot become inconceivable 


Thus, in Sahajavajra’s view, “the true thinking” is nothing other than the immediate experience of the inconceivable wisdom that is free of any thinking, whereas mere conceptions about inconceivability are simply nothing other than yet more thoughts.


In addition, the string of quotes that contains those stanzas from the Samādhirājasūtra includes two more stanzas by Maitrīpa. The first one is Mahāyānaviṃśikā 5cd:


Though it is pure of the four extremes,


it is still based on the four extremes57 


The second stanza is Sekanirdeśa 35:


The thought whose connection has not


yet been uncovered arises in dependence


This very [thought] represents nirvāṇa,


so do not create delusion, oh mind! 


It is crucial in this context of Sahajavajra stringing together the stanzas from the Samādhirājasūtra with those from Maitrīpa’s Sekanirdeśa to be aware that Sekanirdeśa 29–36 represents a prime example of Maitrīpa’s approach of discussing mahāmudrā in union with his supreme Madhyamaka view of utter nonabiding58 and mental nonengagement (Sahajavajra also quotes Sekanirdeśa 36 later in his comments on Tattvadaśaka 7cd). Here, it is important to understand that, as made clear in his Amanasikārādhāra (text 27), Maitrīpa does not only understand “mental nonengagement” as mind’s sheer freedom from any discursiveness and reference points but also in the sense of “self-blessing” and “luminosity” (the third and fourth among the five stages of perfection-process practices discussed in the literature related to the Guhyasamājatantra). In other words, in Maitrīpa’s mahāmudrā approach, “mental nonengagement” stands for a direct realization of the blissful unity of luminosity and emptiness.59 In that vein, Sekanirdeśa 29 opens this discussion with Maitrīpa’s basic view of mahāmudrā:


Utter nonabiding in anything


is declared to be “mahāmudrā”


As self-awareness is stainless,


variety and so on do not arise60 


In terms of the practice of mahāmudrā, Sekanirdeśa 35 refers to the well-known approach that the recognition of the essence of any thought is mind’s ultimate awakened state (mahāmudrā). Thoughts whose intrinsic connection with their true nature has not been discovered manifest as dependent originating experiences and appearances. By contrast, the direct realization of a thought’s very nature is nothing other than nirvāṇa, and Maitrīpa encourages our mind not to cover up its own innate nirvāṇa with futile dualistic delusion.


Finally, Sekanirdeśa 36 concludes with the standard mahāmudrā notion that mahāmudrā meditation and realization not only do not rely on any remedies for any thoughts and mental afflictions but also that the contrivances of any such remedies represent nothing but obscurations of mind’s uncontrived nature. Furthermore, mahāmudrā meditation involves letting go of any ideas about what true reality is, as well as any expectation of “getting it” and trepidation of “not getting it.” By virtue of that, the fruition of mahāmudrā is indeed completely free of any hope and fear:


Those who do not abide in the remedies,


who even lack attachment to true reality,


and who have no desire for the fruition,


it is them who will discover mahāmudrā 


In sum, this juxtaposition of the Samādhirājasūtra and Maitrīpa’s signature approach to mahāmudrā in the Tattvadaśakaṭīkā is one of the clearest cases in Indic works of directly linking mahāmudrā and the sūtras, and it is the only one to specifically connect Maitrīpa’s mahāmudrā with the Samādhirājasūtra.61 Thus, besides the general stance of considering Gampopa as a reincarnation of Candraprabhakumāra, the Buddha’s main interlocutor in the Samādhirājasūtra, and thus linking this sūtra with the Kagyü Mahāmudrā tradition, the Tattvadaśakaṭīkā appears to be the most significant Indic source for regarding this sūtra as the main sūtra source of mahāmudrā.


Furthermore, Sahajavajra links Tattvadaśaka 7cd (“Even the conceit of being free of duality, in like manner, constitutes luminosity”) to the Avikalpapraveśadhāraṇī by saying that this represents the correct manner of relinquishing the characteristics of conceptions in terms of remedies, true reality, and the fruition through mental nonengagement as described in this sūtra. By further linking this relinquishment as per the Avikalpapraveśadhāraṇī with the above-quoted stanza 36 of Maitrīpa’s Sekanirdeśa, it is explicitly said to lead to the realization of mahāmudrā. However, the proper way to do so here is to simply recognize all appearances and experiences for what they truly are—that is, nothing other than mind’s own natural luminosity. In that way, there is actually nothing that needs to be relinquished in a deliberate manner—another typical mahāmudrā stance.


In his comments on Tattvadaśaka 2cd, Sahajavajra explicitly links “being adorned with the guru’s pith instructions” and “teaching in the manner of the secret mantra” to the famous stanzas X.256–57 from the Laṅkāvatārasūtra on the progressive meditation sequence that is otherwise known as “the four yogic practices”62 and used in many Mahāyāna texts. This is very similar to Jñānakīrti’s Tattvāvatāra (text 214) explicitly equating “sees the Mahāyāna” in these two stanzas with mahāmudrā.63


Commenting on Tattvadaśaka 9, Sahajavajra quotes a lengthy passage from the Brahmaviśeṣacintiparipṛcchāsūtra in support of advanced yogīs being beyond worldly dharmas yet engaging in them for the welfare of beings, realizing that there is nothing real or delusive in them and thus engaging in forms of conduct that may look crazy by ordinary mundane standards.


As for the quotes from Jñānakīrti’s Tattvāvatāra, in his comments on Tattvadaśaka 7cd, Sahajavajra says that mental nonengagement does not refer to a complete absence of mental engagement, such as closing one’s eyes and not seeing anything. Rather, be it through analysis or the guru’s pith instructions, mental nonengagement refers to the very nonobservation of any entity. This is followed by the following two stanzas from the Tattvāvatāra in support:




Whether walking, standing, sitting,


or lying, it is meditative equipoise


To see and hear are also meditation


To taste and touch are meditation too


By means of the pure eye of prajñā,


I solely make efforts in analysis


Due to not knowing all phenomena,


even if there is seeing, it is not seeing64 


Thus this quote obviously serves to emphasize that this mental nonengagement is not limited to formal meditation sessions but to be practiced at any time and during whatever one may do, which is also a typical approach in mahāmudrā. Also, the context of these stanzas in the Tattvā­vatāra is significant here, because they appear right after Jñānakīrti’s above-mentioned explanation of the ultimate seeing of the Mahāyāna in Laṅkāvatārasūtra X.257 as being mahāmudrā. 


When commenting on Tattvadaśakṭīkā 8, Sahajavajra adduces another stanza from the Tattvāvatāra in support of Maitrīpa’s approach of “prajñā­pāramitā pith instructions that are adorned with the guru’s pith instructions and accord with the Mantrayāna” as opposed to the regular Pāramitāyāna and the full-fledged Vajrayāna. The stanza follows immediately after saying that some describe Maitrīpa’s approach as “the wisdom of true reality, mahāmudrā” (thus “some” refers to Jñānakīrti):


The union of means and prajñā


is the meditation of supreme yogīs


The victors said it is the meditation


that is the union with mahāmudrā65 


Again, the context of this stanza in the Tattvāvatāra is important. Though this stanza is found at the beginning of the fourth chapter of this text, which discusses the Mantrayāna for those of highest faculties, Jñānakīrti emphasizes at the beginning of his work that for Pāramitāyāna practitioners of highest faculties, the cultivation of calm abiding and superior insight leads to the realization of mahāmudrā even at the level of an ordinary being.66 Accordingly, immediately following the above stanza, Jñānakīrti explains in detail how the cultivation of the unity of prajñā and means represents mahāmudrā meditation, presenting a highly interesting account of a sūtra-based mahāmudrā approach that directly employs compassion as one of its key elements and moreover involves some typically tantric techniques. Though some technical details vary, his description of a mahāmudrā approach that, through the kindness of the guru, strips away all obscuring mental activities and reveals the direct perception of mind’s innate luminous self-awareness accords in its general features with the explanations in Sahajavajra’s Tattvadaśakaṭīkā.67


In sum, the Tattvadaśakaṭīkā can be regarded as “sūtra mahāmudrā” because it equates mahāmudrā with prajñāpāramitā, speaks of “prajñā­pāramitā pith instructions adorned with the pith instructions of the guru,” quotes almost exclusively sūtric texts in support, and implies that tantric empowerment is not absolutely necessary.68


In brief, through all of the features described here, Sahajavajra’s Tattva­daśakaṭīkā (as well as Jñānakīrti’s Tattvāvatāra) provides clear evidence against the claim held by some that the sūtra-based approach of mahāmudrā has no basis in the Indian Buddhist tradition and is just an invention of Kagyü masters, such as Gampopa, in Tibet.69


Vajra Words (text 47) is a text compiled by Vajrapāṇi, the one among Maitrīpa’s principal students who was the key person in the transmission of the dohā tradition within India and to Nepal and Tibet. Except for its first two stanzas and the last one, which are obviously composed by Vajrapāṇi himself, the text is almost in its entirety a collection of stanzas from the Hevajratantra that are rearranged in accordance with the topics of the four mudrās: karmamudrā, dharmamudrā, mahāmudrā, and samayamudrā.70 In the second opening stanza of his text, Vajrapāṇi says:


I write down the practice methods of karmamudrā


and so on in order for the disciples to realize them 


Thus it seems that Vajrapāṇi compiled this text either as a mnemonic device for his students or as a template for his own teachings on the four mudrās, or both.




Six Stanzas on the Progressive Stages of Meditation (text 48), also attributed to Vajrapāṇi, briefly discusses the preliminaries, view, meditation, conduct, and fruition of mahāmudrā.71


The pervasive theme of Nāropa’s Jewel Light (text 49) with its 174 stanzas is the innate nature of the mind—resembling a precious jewel with its natural radiance—that primordially exists in all beings but is not recognized. This jewel of the mind is described extensively in a meandering and sometimes repetitive way along the lines of other works on mahāmudrā, though the term “mahāmudrā” does not appear. Instead, the most frequent terms used for mind’s nature are “awareness,” “self-awareness,” “heart,”72 “bodhicitta,” “self-arising,” “lucid,” “illuminating,” “luminosity,” “radiance,” “uncontrived,” “self-settled,”73 “ever-excellent,”74 “awakened mind,”75 “essential reality,” and “jewel.”


The following three texts are either authored by the Kashmiri mahāpaṇḍita and mahāsiddha Śākyaśrībhadra himself or uttered in his honor. Śākyaśrībhadra’s life is well documented. He was the last abbot of Nālandā and arrived in Tibet in 1204, staying for ten years. During that time, he taught many different audiences in virtually all the profound and vast aspects of Indian Buddhism. Specifically, Tibetan authors celebrate him for at least six major contributions to their tradition. First, he founded a famous Vinaya ordination lineage and monastic community, which became the basis for the so-called “four communities” of this tradition. Second, together with his student Sakya Paṇḍita Kunga Gyaltsen,76 he revised the translation of Dharmakīrti’s Pramāṇavārttika and initiated trustworthy instructions on it. Third, he transmitted a cycle of pith instructions (primarily on mahāmudrā and the dohās) to Tropu Lotsāwa Jampa Bal,77 the founder of the Tropu Kagyü school. Fourth, he cooperated with Tropu Lotsāwa on building a giant Maitreya statue at Tropu monastery. Fifth, he transmitted a specific tantric system to Chal Lotsāwa Chökyi Sangpo.78 Sixth, he established a new calculation of Buddhist chronology.79


Among the three texts related to Śākyaśrībhadra in this volume, the first one was authored by himself, the second one was uttered in his honor by ḍākinīs when he passed away, and the third one was written down by 150 paṇḍitas when he was cremated (none of these works is included in Tg).




Nine Syllables of Precious Instructions (text 50) is a prose work on how to practice during meditation sessions and in between. It begins with contemplations on the three preliminaries of impermanence, karma, and suffering. Though the text does not use the term “mahāmudrā,” its following instructions on the main practice are very much in accord with it:


If whatever appears is let be in its own place, being free of doing becomes effortless. If the essence of whatever arises is seized, awareness becomes free in its own place.80 If the root of movement is cut through, discursive thinking vanishes in the expanse. Since these three are the basic nature of your own mind, cultivate them as the main part [of your practice]. 


Śākyaśrībhadra then details this practice in terms of yogīs with supreme, medium, and inferior intelligence. But what is common to all three is that when the inner core of the mind is experienced in a straightforward manner, its own face recognizes itself, and thus the view is realized. Having experiences embraced by the view, from within the state of this meditation, love is taken as the path, and thereby the conduct is stainless. If compassion is developed for those beings who do not know this, the accumulation of merit is completed. By realizing that when engaging in such a motivation and application there is no engaging at all, the accumulation of wisdom is completed. Thus it is certain that the three kāyas as the fruition are attained. During the time between meditation sessions, practitioners need to generate uninterrupted compassion for sentient beings. Through compassion, they need to train in the dynamic energy of emptiness and join this with their activities. Through emptiness, they need to drive out the poison of real existence from compassion and make it pure. Eventually, both resting in meditative equipoise in a nonconceptual manner and conceptually thinking about objects thereafter become the same.


Stanzas Upon Arriving in the Sky (text 51) is a brief welcoming and instructional poem that was uttered by the ḍākinīs from the sky when Śākyaśrībhadra was about to pass into nirvāṇa.


The Seven Branches of Awakening That Arose from the Roar of the Water-Bearers (text 52) was first heard as music in the sky at the occasion of Śākyaśrībhadra’s cremation and subsequently written down in words by 150 paṇḍitas. It is a short versified work, based on the syllables of the mantra OṂ HRĪḤ HA HA HUṂ HŪṂ PHAṬ, on waking up mind’s natural luminosity in the center of our own heart, based on Cakra­saṃvara, his consort Vajravārāhī, and the four main ḍākinīs in their maṇḍala.


Among the remaining texts in this volume, the vast majority is either attributed to Saraha himself or consists of commentaries on some of his dohās.81


The first four (texts 53–56) represent Saraha’s tetralogy of vajra songs on body, speech, and mind: The Body Treasure, The Speech Treasure, The Mind Treasure, and The Mental Nonengagement of Body, Speech, and Mind. Until Braitstein’s pioneering study and translation of the first three of these texts, as she says, among both Tibetan and academic scholars, most had not even heard of these songs, or if so, only their titles.82 There are also no commentaries on any of these four texts in any language.


As for the transmission of these four, BA is one of the very few sources (if not the only one) to explicitly mention them by their names in the list of the so-called “ten dharmas of mahāmudrā” that an aged Vajrapāṇi taught to Nagpo Sherdé83 in India.84 Also, BA twice identifies the “later translations” of the dohās and related texts (that is, “the ten dharmas of mahāmudrā”) with Nagpo Sherdé.85 Similarly, obviously based on BA, TOK explicitly says that Nagpo Sherdé was the translator of the body, speech, and mind tetralogy:


Nagpo Sherdé received the ten dharmas of mental nonengagement, such as the treasures of body, speech, and mind, from the Indian [Vajra]pāṇi. He then translated and explained them, yet only their scriptural transmission (lung rgyun) remains at present.86 


These two parallel accounts appear to be the only explicit indications of the history of the transmission of this tetralogy. According to them, it is clear that Nagpo Sherdé was the translator of these four texts (as well as the remaining six works in “the ten dharmas of mahāmudrā”) and disseminated them in Tibet, though his explanatory tradition obviously did not survive.




When looking at the colophons of texts 53–55, no translator is mentioned, while CDNP’s colophon of The Mental Nonengagement of Body, Speech, and Mind has “guru Nagpo”87 as its translator, possibly referring to Nagpo Sherdé. Obviously following this colophon, the editor of the Derge Tengyur, Shuchen Tsültrim Rinchen (1697–1774), holds that all four texts were translated by “guru Nagpo.”88 However, the colophon of text 56 in GZ has Kṛṣṇa Paṇḍita as the translator, and NG identifies him as the translator of all four texts.89


While it thus seems reasonable to agree that Nagpo Sherdé was the late translator of the body, speech, and mind tetralogy, this still leaves the question of whether these four texts had also been transmitted earlier. Indeed, there is indirect evidence that Vajrapāṇi had already taught them to *Ajamahāsukha, one of his main students. For *Ajamahāsukha’s commentaries on the “People Dohā” and the “King Dohā” (appendices 4 and 5) extensively use a significant amount of crucial and unique expressions and templates from this tetralogy, which means that *Ajamahāsukha was at least familiar with it and maybe even taught and translated it.90


Generally speaking, the main topic of the entire tetralogy is mahāmudrā in terms of ground, path, and fruition, or view, meditation, conduct, and fruition. More specifically, as Braitstein says, three key themes that are common to these four songs can be identified: (1) mahāmudrā, (2) the connate, and (3) the four symbolic terms (minding, nonminding, being unborn, and being beyond mind). As a fourth shared theme, one may well add their pervasive critique of all Buddhist and non-Buddhist approaches other than mahāmudrā.


(1) Among all of Saraha’s songs, it is this tetralogy that uses the term “mahāmudrā” with by far the greatest frequency. All in all, “mahā­mudrā” occurs sixty times in these four texts, the bulk being found in The Body Treasure (41) and The Speech Treasure (15), while it is much less frequent in The Mind Treasure (3) and The Mental Nonengagement of Body, Speech, and Mind (1).91


(2) The instances of the term “connate” in these four texts are not as many as those of “mahāmudrā,” and they are also not the most frequent among Saraha’s texts in GZ in general. Overall, “connate” occurs sixteen times in the tetralogy, the majority again being found in The Body Treasure (9), while not so frequently in The Speech Treasure (3), The Mind Treasure (3), and The Mental Nonengagement of Body, Speech, and Mind (1). Still, the instances of this term are substantial enough to be considered as signifying a major common theme throughout the tetralogy.92


(3) Among all of Saraha’s works, it is texts 53–56 that use his unique tetrad of minding (Tib. dran pa), nonminding (Tib. dran med), unborn (Tib. skye med), and beyond mind (Tib. blo ’das) with overwhelming frequency, especially The Body Treasure.93 Across all four texts, these four terms occur 242 times.94 Individually, The Body Treasure shows a total of 190,95 The Speech Treasure 20,96 The Mind Treasure 20,97 and The Mental Nonengagement of Body, Speech, and Mind 12.98


By contrast, among these four terms, “minding” appears only once each in two among Saraha’s other works in GZ and “nonminding” only four times in three texts, while “unborn” and “beyond mind” are not found at all.99


As for the meanings and interrelations of these four symbolic terms, The Body Treasure defines minding and nonminding as follows:


Nonminding, which is the nature of nonthought, as well as


minding, adventitiously arising as dependent origination100 


Similarly, *Ajamahāsukha’s commentary on the “King Dohā” says:


The mind of minding arises from adventitious conditions, just like bubbles in water . . . It is miraculously created from the expanse of nonminding . . . Since it is understood that the diversity of minding is only a game and the phenomena of minding are outshone by nonminding, nonminding represents the samādhi of the lion’s sport.101 


The common meaning of dran pa is “mindfulness,” “recollection,” or “memory.” However, in a mahāmudrā context, especially in its specific use within this tetrad in Saraha’s songs and some of their commentaries, as well as a number of other dohās, the term dran pa usually has the connotation of the dualistic mind’s natural tendency to think, opine (it is also used with those two meanings in colloquial Tibetan), project, grasp, cling, worry, and be distressed, all of which is based on the fundamental ignorance about the way things actually are. The meanings of the English verb “to mind” range from “to be attentive,” “to be careful,” “to be concerned about,” and “to consider important” to “to be wary” and even “to be worried,” “to be distressed,” “to dislike,” and “to be annoyed.” Dran pa in the above sense includes all of these meanings. Thus I chose the rendering “minding,” with its counterpart being “nonminding” (dran med). As The Body Treasure says, this minding is in fact what obscures mind’s true nature:


Essential reality is beyond being any object of dialectics


Not being clearly manifest, minding’s power obscures it102 


Though the literal meaning of dran med is “to lack mindfulness” or even “to be unconscious,” in a mahāmudrā context, especially in Saraha’s dohās and so on, “nonminding” has the positive connotation of mind completely letting go of its tendency to think, opine, project, grasp, cling, worry, and be distressed, similar to saying in English, “I don’t mind” or “Never mind!” Thus “nonminding” implies a lack of concern, not giving importance to something, not being invested or engaging in something, and even being equanimous. In that sense, it is very similar to Maitrīpa’s key term “mental nonengagement,” which is likewise used in some of Saraha’s works. In brief, just like “mental nonengagement,” nonminding means to let go of all the dramas of the dualistic and afflicted mind.


Yet, at the same time, nonminding does not refer to a vacuous or neutral state of mind, similar to spacing out or being in a coma. Rather, as The Body Treasure makes clear, it is in itself a state of nonconceptual yet wakeful samādhi—the expanse of awareness that has the flavor of great bliss and luminous wisdom:


Within the state of nonminding, meditative equipoise is great bliss


Within the state of great bliss, rest in the continuity of nonthought!


Without mental engagement, appearances are pure in their own place




The condition consists of unceasing minding, luminous wisdom103 


And:


Thought-free recognition—nonminding—is the path of bliss104 


And:


Though essential reality without expressed and expresser


is expressed by all, it’s nonminding—awareness’s expanse105 


Within nonminding, thoughts and appearances may arise, but they naturally dissolve within the spaciousness of a completely relaxed state of mind. As The Body Treasure explains, to recognize thoughts and experiences as mere appearances is the way of minding becoming free and giving way to nonminding:


No matter how many thoughts may dawn, they dawn within relaxedness


By minding becoming free in its own place, nonminding is relaxedness


Whatever is experienced is known as appearance; nonminding is sustained106 


And:


Though minding arises through the condition of appearances,


there is no going beyond the condition of empty nonminding107


The rendering of the term “unborn” (Tib. skye med) seems not to be problematic. Of course, it has a long and illustrious history throughout the prajñāpāramitā sūtras, the Madhyamaka tradition, and so on. In that sense, “being unborn” refers to recognizing the illusory nature or complete insubstantiality of whatever seems to arise. In Saraha’s songs, however, the notion of “being unborn” goes far beyond a purely negational meaning. For example, The Body Treasure says that “being unborn” refers to luminous self-awareness:


Body, speech, and mind are lucid, like cotton and oil in a lamp


Endowed with true reality, self-illumination is lucid like a lamp


Since self-awareness is lucid, it pervades the entirety of beings


This is the nature of being unborn in its mode of inseparability108 


And: 


Finding the experience of this nature entails being unborn


It pervades everything and is present just like a waterfall


Being similar to a waterfall whose flow is uninterrupted


and being as lucid as a lamp, it is self-aware bodhicitta


In its unceasing ground, self-awareness is empty of itself109 


And:


As the unborn ultimate illuminates all,


everything is seen to be beyond mind110 


In addition, “being unborn” is said to be the awakened mind that consists of the four kāyas and the inseparability of emptiness and compassion:


Whether it may be luminosity, emptiness, unity, and so forth,


the uncontrived and uncreated unborn free in its own place


is explained as the three kāyas: dharmakāya, sambhogakāya,


as well as the nirmāṇakāya in terms of diverse appearances


The native state is what constitutes the svābhāvikakāya:


emptiness and compassion, being inseparable and unborn111 


“Being unborn” is also an equivalent of great bliss:




Hey! The uncontrived mudrā is great bliss


As it is self-arising in nonminding’s expanse,


it is unborn and pervasive, similar to space112 


And:


Since this uncontrived awakened mind, unborn bliss,


appears in a direct manner, there’s nothing to identify113 


And:


Within the unborn experience of encountering true reality,


the empty essence of appearance is dawning as great bliss114 


Furthermore, according to The Speech Treasure, “unborn true reality is the abode of the siddhis’ entirety,”115 and The Mind Treasure declares that “unborn and empty luminosity is free from any bias.”116


As for “beyond mind” (Tib. blo ’das), unfortunately, the Tibetan term blo is still pervasively translated as “intellect” in English Buddhist writings, and blo ’das thus usually as “beyond the intellect” or “transcending the intellect.” Though the rendering “intellect” may be appropriate in some cases, it only captures a minor part of what the Tibetan blo and its Sanskrit equivalents, such as buddhi,117 encompass. In Mahāmudrā and Dzogchen in particular, it is not just a question of going beyond the “intellect” (defined by the Oxford English Dictionary as “the faculty of reasoning and understanding objectively, especially with regard to abstract matters,” such as “having a keen intellect”). What this expression means in Mahāmudrā and Dzogchen is that what needs to be transcended is the dualistic mind in the entirety of its manifestations, which consist of all sense perceptions, emotions, thoughts, afflictions, and ego-clinging, all the way down to the most subtle latent seeds of the ālaya-consciousness. Obviously, what is commonly understood by “intellect” makes up just a very small part of all this.118 Therefore, in this context, “intellect” is not only a term that is much too narrow but is also in fact misleading.119 Saraha clearly confirms this broad meaning of “mind” (blo) by defining it as follows in his Body Treasure:


Mind consists of this very cognition of ordinary appearances120 


However, though “beyond mind” is not an experience within the sphere of our usual dualistic states of mind, it is not a vacuous state at all. Rather, similar to “being unborn,” The Body Treasure equates “beyond mind” with great bliss:


When you are engaged in the empty great bliss that is


connate ecstasy—the yoga conduct that’s beyond mind —


and wish to unite passion’s path with native actuality,


inner and outer are unobservable, there’s no self or other121 


And:


Taking bliss as the path is beyond mind as well as unobservable


Without thinking about duality, bliss becomes uninterrupted122 


According to The Mind Treasure, “beyond mind” is mahāmudrā, the connate, luminous self-awareness, and the union of prajñā and means:


Mahāmudrā cannot be conceived and is beyond mind


For those yogīs who seize the vajra of self-awareness,


this lamp of the connate when at the verge of death


is the actuality that is the unity of prajñā and means123 


The Body Treasure identifies both “being unborn” and “beyond mind” as the core characteristics of mahāmudrā:


The definitive characteristics of mahāmudrā are the following:


As it doesn’t exist as either minding or nonminding, it is unborn


It is beyond mind and does not abide as anything, like space124 




And: 


Hey! The uncontrived mudrā is great bliss


As it is self-arising in nonminding’s expanse,


it is unborn and pervasive, similar to space


Rest within the natural state beyond mind!125 


And:


As far as mind as such dawning as mahāmudrā goes,


the unborn arises as any manifestations of being born


What’s beyond mind is shown as the unborn essence126 


That the notion of “beyond mind” goes way beyond “beyond the intellect” and is not just some blank state should also be obvious from the fact that “beyond mind” indicates the culminating experience or realization of transcending all three previous states of minding, nonminding, and being unborn. The Body Treasure presents this in a brief manner:


The conventionality “the vanishing of appearances”


is to sweep away minding and gather nonminding as sustenance


As for this true reality, which is unborn and beyond the mind,


the wisdom fire of nonminding and being unborn burns and


purifies perceiver and perceived, offering to mind’s beyond


So, by aspiration prayers’ power, future births don’t continue127 


And:


For this reason, mahāmudrā is the unity that is supreme:


it is the unity of minding, nonminding, and being unborn


Nonminding, which has the nature of nonthought, and


minding, adventitiously arising as dependent origination,


are both of one taste in the natural state of being unborn


Hence, being born and being unborn are beyond mind128 




Elsewhere, The Body Treasure also says that minding is sealed with nonminding and being unborn, while being unborn is sealed with being beyond mind.129


A particularly beautiful example of defining these four terms and outlining their progression is found in the following stanza:


Though thoughts are different through wishful cognitions,


there is no way for delusiveness to exist in this nonminding!


Though the results are distinct through efforts on the path,


there is no way for any reality to exist within this minding!


Though settling and not are different by equanimity’s power,


there is no way for them to exist as two in this being unborn!


Though you censure what is and isn’t to be engaged mentally,


no way anything that can be searched exists in mind’s beyond!130 


In an even more systematic and clear manner, the progressive sequence of minding, nonminding, being unborn, and being beyond mind is also laid out in *Ajamahāsukha’s commentary on the “King Dohā”:


The mind of minding arises from adventitious conditions, just like bubbles in water. Or, since it appears while being nonexistent, it is like a dream in that it appears but lacks any nature of its own. Therefore it represents the illusion-like samādhi. From where is it miraculously created? It is miraculously created from the expanse of nonminding. When it is miraculously created, it is miraculously created from nonminding, and when it dissolves, it also dissolves within nonminding. Since it is understood that the diversity of minding is only a game and the phenomena of minding are outshone by nonminding, nonminding represents the samādhi of the lion’s sport. When both minding and nonminding are absorbed within the expanse of being unborn, both minding (saṃsāric phenomena) and nonminding (nirvāṇic phenomena) are overcome. Since being unborn is thus like a hero, being unborn represents the samādhi of heroic stride. With not even the conventions of the triad of minding, nonminding, and being unborn being established, once they dissolve within the expanse of being beyond mind, [this expanse] cannot be destroyed by discursive awareness. Thus being beyond mind represents the vajra-like samādhi.131 Through realizing the four samādhis in this way, minding is absorbed within nonminding, nonminding is absorbed within being unborn, and being unborn is absorbed within being beyond mind.132 


As mentioned before, a further common theme in texts 53–56 is the pervasive critique of all other Buddhist and non-Buddhist approaches while emphasizing the view and practice of mahāmudrā alone. The Body Treasure, The Speech Treasure, and The Mind Treasure also share the topics of self-awareness and the four ecstasies, as well as a concluding stanza of aspiration for all beings to realize mahāmudrā. A common feature of The Body Treasure, The Speech Treasure, and The Mental Nonengagement of Body, Speech, and Mind is the unique expression “being without letting go and settling,” referring to mind’s essence being naturally free of any running wild or needing to be made still.133 The Body Treasure and The Speech Treasure share the following topics and terms: the four mudrās, “mahāmudrā with four branches,” “yogas with characteristics” as opposed to “mahāmudrā without any characteristics,” “equanimity,” “outer, inner, and profound creation processes,” and the two examples of the śakuna bird and taming an elephant. In addition, both The Mind Treasure and The Mental Nonengagement of Body, Speech, and Mind include the example of mind’s nature with its qualities being like gems in the ocean. Interestingly, among these four texts, the notion of “mental nonengagement” is only found in The Body Treasure and The Mental Nonengagement of Body, Speech, and Mind (eight times in both), but in those two it occurs most frequently among all of Saraha’s works in GZ.134


Unfortunately, there are no known Indic or Tibetan commentaries on Saraha’s tetralogy of body, speech, and mind. However, *Ajamahāsukha’s commentaries on the “People Dohā” and the “King Dohā,” as well as Vajrapāṇi’s commentary on the Heart Sūtra, use the four symbolic terms in an extensive and systematic manner as exegetical templates, and also include some of the other elements of this tetralogy.135 These three commentaries offer a wide range of meanings, contexts, and interrelations of those four terms, as well as correlations with other expressions and templates. Thus, especially *Ajamahāsukha’s two works are rich and indispensable sources (and the only Indic ones) to understand the use of these terms in the tetralogy of body, speech, and mind.136


In addition, the main Tibetan commentator on Saraha’s “King Dohā,” “Queen Dohā,” and “People Dohā,” the Karma Kagyü master Karma Trinlépa,137 also employed the four symbolic terms in several ways as a commentarial framework for these three dohās (though they hardly mention any of these terms), as well as a number of other elements of this tetralogy, thus following *Ajamahāsukha’s exegetical approach.138


As for the specific contents of the individual vajra songs in this tetralogy, The Body Treasure, a Vajra Song of Immortality (text 53), similar to the beginning of Saraha’s Dohakoṣa (text 13) and Kṛṣṇa’s Dohakoṣa (text 63), starts with two stanzas of a sweeping dismissal of all non-Buddhist and Buddhist traditions before it discusses Saraha’s own approach of mahāmudrā. As with many other dohās, it is difficult to superimpose some systematic structure or outline onto this text. Besides its major themes of mahāmudrā, the connate, and the four symbolic terms discussed above, other frequent topics are “great bliss,” “self-awareness,” and “bodhicitta” as equivalents of mind’s ultimate ground. Basically, this vajra song is a mixture of general descriptions of the nature of the mind, technical tantric discussions (such as the four mudrās, the four ecstasies, and the four kāyas), colorful similes, and pithy practice instructions. A particularly beautiful example of interweaving the analogy of ice and water with profound meditation instructions is found in stanzas 101–4:


Within the unborn experience of encountering true reality,


the empty essence of appearance is dawning as great bliss


Just like being able to drink ice that has melted into water,


whatever appears is felt as the great bliss that is unborn


Equanimity lacks minding: though thoughts are not blocked,


since it is beyond mind, it is free from the meditation of fools


When resting within this, the experience of great bliss occurs




First, the experience of appearances being empty takes place,


which is similar to recognizing water even if it appears as ice


Second, without the appearances of minding ceasing,


being empty and blissful occur without being different,


which is similar to the process of ice melting into water


Third, minding and nonminding dissolve into being unborn


As everything is without any difference, it is one as great bliss,


and that is similar to all the ice having dissolved into water139 


The Speech Treasure, a Vajra Song of Mellifluousness (text 54), begins with a number of stanzas that briefly describe mahāmudrā in contrast to ignorant beings taking up conventional paths, such as the process of tantric empowerments. The remainder of the text then discusses mahāmudrā in detail in terms of ground, path, and fruition, while intermittently contrasting it again with other Buddhist and non-Buddhist approaches. A noteworthy unique feature of this text is the occurrence of the expression “the empowerment of awareness’s dynamic energy,”140 though it is not further explained. This technical term is found in only one other text in Kg and Tg but is well known in the context of Dzogchen.141


The Mind Treasure, a Vajra Song of the Unborn (text 55), is the shortest among these four vajra songs and also sometimes the most cryptic. The text opens with emphasizing its main theme: connate wisdom is nothing but our own innermost experience—self-illuminating self-­awareness awakening in itself. Awareness and unawareness are both simply luminous self-awareness, and thus buddhas and sentient beings are not different. Furthermore, the six kinds of consciousness are naturally pure in their own place, being nothing other than intrinsic wisdom. Thus the path to nirvāṇa consists of the very appearances of saṃsāra. A unique expression in this song is “the three kinds of the connate,” which is also found in *Ajamahāsukha’s Dohakoṣahṛdayārthagītāṭīkā (appendix 4; identified there as the connate of appearance, the connate of emptiness, and the connate of being unborn).142




The Mental Nonengagement of Body, Speech, and Mind (text 56) begins with three opening stanzas of praising the distinctive features of awakened body, speech, and mind (given the use of “you,” this is probably addressed to the guru, but considering the style of some of the remaining stanzas, it may well refer to mahāmudrā itself). This is followed by three stanzas on those who realize versus those who do not realize what has the character of all the buddhas of the three times (4–7). Next is a description and praise of the expanse of nonreferentiality, also called “the quintessential heart” (stanzas 7–10), and a delineation of those who are able to look at and realize this great treasure of mind’s qualities versus those who are not so able, including “those with the cut-off disposition” (11–28).143 The text returns to further descriptions and praises of “just this” (also referred to as mahāmudrā, space-like wisdom, and so on), contrasting it with what it is not (29–39). Then, it is explained in what way “this” is to be realized and how it cannot be realized (40–49). After another general description of “this” (50–53), there follow instructions on what to do and what not to do about it, which boil down to there being nothing else to look at but the gem of our own mind—mahāmudrā. This is epitomized by line 62a saying: “What to do there? Not doing anything, just this will be lucid” (54–67). This mahāmudrā is the true state of a bhikṣu and a sthavira; includes all deities, mantras, mudrās, subjects, and objects; is free of any bias; and represents the supreme empowerment (68–75). Finally, the text tells us again what to do and what not to do in order to realize mahāmudrā, concluding with a stanza of paying homage to guru Vajradhara (76–81).


Saraha’s five stanzas of Mahāmudrā Pith Instructions at the Verge of Dying (text 57) provide brief instructions on the nature of body and mind in general and at death in particular. The song emphasizes that the illusory apparition of the body is just a form of mind’s delusion, while yogīs need to arrive at the enduring ultimate sphere of mahāmudrā.


The same author’s A Mahāmudrā Pith Instruction Called “A Dohā Treasure” (text 58) is little known but contains very pithy and beautiful instructions on mahāmudrā. According to its outline in TRP, it teaches three main points: (1) The basic nature of mahāmudrā is explained in terms of how it abides (stanzas 1–8), how sentient beings are deluded by virtue of not realizing it (9–11), and showing how Saraha himself realizes it (12–14). (2) Next, Saraha speaks about making the path of mahāmudrā a living experience. To begin, we need to be decisive through the view by knowing the actual mode of being of the view (15–19), the manner of realization (20), and that mind never changes from its native state (21). Then, Saraha discusses meditation by way of teaching that mahāmudrā cannot be meditated on (22–24), showing that not being separated from what cannot be meditated on is the supreme meditation (25–26), and demonstrating that this ordinary mind that is unidentifiable and free of the three spheres is path mahāmudrā (27–28).144 The conduct of mahāmudrā is indeterminate (29–31), mind is not tainted by any conditions if behaving in that way (32), and compassion that benefits others and is clinging-free arises as a matter of course (33–34). (3) Lastly, the final resolve of mahāmudrā means that attaining the fruition is definite (35–36), that the wish to attain what cannot be attained is delusion (37), and that the very fact of there being no attainment at all is given the name “the attainment of Vajradhara” (38–40).


An Elucidation of Śrī Saraha’s “Twelve Stanzas” (text 59; not in the Tengyur), is an anonymous commentary on Saraha’s Twelve Stanzas of Pith Instructions (text 82) in volume 4 that elucidates many of Saraha’s rather cryptic lines. This song begins by saying that seeing the true state, any thoughts that may arise are nothing but nonconceptual wisdom, which is the immutable peace of buddhahood. Saraha then describes different animals, each possessing a special ability superior to other beings, but none of those makes them a buddha. Similarly, just because they are learned in the Vedas and so on, brahmans do not possess supreme buddha wisdom.


Saraha’s Alphabet Dohā, together with its autocommentary (texts 60 and 61), is an example of the tradition of composing poems in which the initial letter of certain words in each line of a given stanza consists of the same letter of the alphabet (be it Sanskrit, Prakrit, or Apabhraṃśa). Given most of the transliterations of the words of this dohā that are glossed in its autocommentary, the dohā itself was obviously written in some form of Prakrit or Apabhraṃśa, though the initial letter in each stanza is from the Sanskrit alphabet.145 These initial Sanskrit letters consist of consonants only, not vowels. Also, the text contains no stanza for the letter ña146 but an extra stanza for the syllable kṣa.147 The autocommentary appears to have been composed in (Hybrid?) Sanskrit and contains short and somewhat formulaic glosses and explanations, often not commenting on every word.


The majority of the lines of the Alphabet Dohā are highly symbolic, often sounding like little riddles or koans. The autocommentary unravels these cryptic lines as primarily describing the practices of working with nāḍīs, vāyus, and bindus.148 Both the dohā itself and its commentary use a wide range of typical tantric metaphors for the ultimate or connate, such as Ḍombī, washerwoman, mistress,149 yoginī, nakedness, and “the unstruck sound.” Though the Alphabet Dohā does not explicitly mention mahāmudrā, the autocommentary uses the term frequently. Interestingly, the autocommentary seems to be the only text actually explaining the common metaphor of “milking and drinking the sky” that is found in a number of other dohās as well.150


Saraha’s Pinnacle of the Pith Instructions on True Reality, Called “A Dohā Song” (text 62) says that true reality, which is without negation affirmation, antagonistic factors, and remedies, dwells within us, thus being realized by not hoping for anything else. Apart from luminous mind, there are no other phenomena beyond it. This luminosity is neither existent nor nonexistent and without any arising. To not cling to anything is the dharmakāya, the natural state free of superimposition and denial. Unless its single taste is realized, the immutable connate of great bliss will never be found by way of dualistically appearing phenomena or a mind with characteristics. There is no way to familiarize with what is not an object, but at the same tame it is not the case that there is nothing at all to familiarize with either. According to Padma Karpo,151 this song was composed as a work on the profound path and represents the best source of Saraha discussing the four yogas of mahāmudrā. Indeed, one could match the stanzas of this song with the four yogas of one-pointedness (stanzas 2–7), nonreferentiality (8–16), one taste (17–19), and nonmeditation (20–22).152


As for the mahāsiddha Kṛṣṇa’s famous Dohakoṣa (text 63), according to Schott,153 its Apabhraṃśa stanzas are transmitted once on its own, within a manuscript compendium called Śrīguhyendratilakatantra,154 as well as embedded in three different commentaries. Two of these are in Sanskrit—Amṛtavajra’s Kṛṣṇapādadohakoṣaṭīkā (translated as text 64) and a shorter, anonymous Mekhalāṭīkā—and one is a subcommentary in Newari.155


Unlike with most other mahāsiddhas, there is a surprisingly large amount of biographical material on Kṛṣṇa in Tibetan, largely due to Tāranātha’s sustained interest in the mahāsiddha tradition in general and Kṛṣṇa in particular (Tāranātha was considered by himself and others a reincarnation of Kṛṣṇa). Besides the well-known account in Abhayadatta’s stories of the eighty-four mahāsiddhas,156 there are also Tāranātha’s brief and very detailed life stories,157 as well as the one in the eighth Situpa’s history of the Karma Kagyü school.158


Similar to the beginning of Saraha’s Dohakoṣa (text 13) and Kāyakoṣāmṛtavajragītā (text 53), Kṛṣṇa’s dohā in thirty-two stanzas starts by dismissing any claims by ordinary beings and non-Buddhist scholars about having realized the ultimate (stanzas 1–2). Kṛṣṇa later repeats this critique and extends it to all externally oriented practices of the Vajrayāna (12, 16, and 28–30). Next, he briefly discusses the anatomy of the subtle body consisting of nāḍīs, vāyus, and bindus, all based on the syllable EVAṂ (3–5), followed by how to practice with them (6–18).159 The fruition of this practice is described as the ultimate nirvāṇa of having stabilized connate ecstasy (19–23). The dohā concludes by describing the inner and outer aspects of karmamudrā practice (24–32).160


A commentary on Kṛṣṇa’s Dohakoṣa (text 64) was written by Amṛtavajra, a lineal descendant of this mahāsiddha mainly in the transmission of karmamudrā.161 Its title in the Sanskrit version reads “A Commentary on the Dohakoṣa, composed by Śrīmat Kṛṣṇavajrapāda, written by paṇḍita Amṛtavajra.”162 The text provides detailed (though not always entirely clear) explanations, mostly word for word, of the thirty-two stanzas of Kṛṣṇa’s dohā, as well as a wealth of supporting tantric citations, mainly from the Kālacakratantra, the Hevajratantra, the Cakrasaṃvaratantra, and their related literatures, as well as Guhyasamājatantra-­related literatures.163


Based on the exegetical approaches of Amṛtavajra’s commentary, Schott164 discusses four principal ways in which Sanskrit commentaries on Apabhraṃśa songs gloss and interpret Apabhraṃśa words and phrases: (1) phonetic glosses (including simple replacements of Apabhraṃśa words by the corresponding Sanskrit, ambiguous phonetic glosses, and intentional wordplays), (2) glosses by way of synonyms, (3) illustrative and interpretative glosses, and (4) artificial etymologies (Skt. nirukta); naturally, most of this is lost in translations into other languages, be it Tibetan or English. Similarly, Kvaerne (2010, 54–60) distinguishes three principles by which ambiguity of the imagery in both the songs and their commentaries (specifically in text 90) is achieved: (1) homonyms (true homonyms and pseudo-homonyms), (2) artificial etymologies for normally unambiguous terms, and (3) use of certain words that, having a wide semantic content, are susceptible of interpretation on several levels. All these principles equally apply to other Apabhraṃśa songs and their Sanskrit commentaries.165


Saraha’s Conduct Song Called “A Dohā Treasure” (text 65), better known as the “King Dohā,”166 is the shortest one in his famous main trilogy of dohās (the other two being the “People Dohā” and the “Queen Dohā”). According to Saraha’s life story among the biographies of the eighty-four mahāsiddhas, he sang the “King Dohā,” the “Queen Dohā,” and the “People Dohā” in order to instruct the king, the queens, and their subjects, respectively, after he had passed all kinds of tests of his realization, such as drinking a bowl of molten copper without being harmed, in front of them.167 According to Karma Trinlépa’s commentary, some say that what is now known as these three texts was originally sung by Saraha as a single song. Later, this song was written down by Nāgārjuna and then, by virtue of different ways of expressing it, turned into three distinct texts. Others say that Nāgārjuna passed on Saraha’s words only orally, while it was Śavaripa who wrote them down for the sake of Maitrīpa.168


There has been some controversy in Tibet about this trilogy of dohās. Certain masters dispute that the “King Dohā” and the “Queen Dohā” were actually authored by Saraha or even that they are of Indian origin. Some among them claim that these two texts were in fact composed by either the Newar master Balpo Asu169 or the Tibetan commentator Barpuwa Lodrö Sengé.170 However, after presenting more details on this controversy, the Kagyü master Karma Trinlépa, who wrote commentaries on all three of these dohās, makes a strong case for all of them being authentic works authored by Saraha:






Some lowly people say: “Both the ‘King [Dohā]’ and the ‘Queen [Dohā]’ are not genuine texts composed by Saraha. Rather, the well-known [expression] ‘The Three Cycles of Dohā’ does not refer to being known as three [different] texts. ‘What is it then?’ ‘The Three Cycles of Dohā’ refers to the cycle of maturing empowerments, the cycle of scriptural exegesis, and the cycle of guidance to make [the first two] a living experience. The first [cycle] consists of the empowerment of Vajravārāhī or the empowerment of the four symbols in [Saraha’s] dohās. The second [cycle] consists of the explanation of the ‘People Dohā’ by joining it with Maitrīpa’s commentary. The third [cycle] consists of guidance through the four symbols or of the instructions on the vital points of “The Pebble Cycle.”171 Therefore the two other texts [‘King Dohā’ and ‘Queen Dohā’] are forgeries.”


As evidence for that, they state: “In the catalogues of the Tengyur by the erudite Bu[tön] and others, only the ‘People Dohā’ appears. There are no Indian commentaries on the other two [works]. There is a writing that says that the mahāsiddha Lingrépa172 had written a commentary on the ‘People Dohā’ but not on the other two [texts]. For that reason, lord Rechungpa173 [went] to India but he saw only the ‘People Dohā.’ Upon his return to Tibet, [he found that] all three [works] were present in Balpo Asu’s [own] text [collection]. Therefore [Rechungpa] wondered, ‘Weren’t the other two composed by guru Balpo Asu?’”


[All] that is [nothing but] the talk of those who delight in the actions of rejecting the dharma. [First of all,] such statements do not occur in Ling’s Ṭīkā. [Second,] though such statements are seen to have been written down in some block prints after the statement of the authorship and the concluding statement had been finished, they are [nothing but] a mouthful taken by ignorant people. Moreover, in the catalogues of the Tengyur, many rare texts were not listed because they have not been found. And if [a given text] were not a pure Indian text [just] because there is no Indian commentary on it, there would be extremely many [works in the Tengyur and elsewhere] that are not Indian texts.


Therefore [these three dohās] must be taken to be trustworthy pieces for the following reasons. All three texts existed among the Indian works with which the Indian Vajrapāṇi arrived [in Nepal and Tibet]. There are commentaries by many early [Tibetan] scholars, such as Barpuwa and Dsang Nagpa,174 who took all three texts to be authoritative. [Furthermore,] persons endowed with the eyes of wisdom, such as lord Rangjungpa175 and others, also have written commentaries on all three, and many later scholars, such as Mati Paṇchen176 and lord Yisang Dsewa,177 composed commentaries on all three as well.178 





In addition, the colophons of the “People Dohā,” “King Dohā,” and “Queen Dohā” as quoted in Karma Trinlépa’s commentaries on them all identify Balpo Asu as their translator, and the colophons of the “People Dohā” and the “King Dohā” explicitly add that Asu had held actual Indian manuscripts of these works in his hands, having received them directly from his teacher Vajrapāṇi (Karma Trinlépa adds that this was also the case for the manuscript of the “Queen Dohā”).179


Though the “King Dohā” is listed in GZ’s table of contents in NG as text 65, it is surprising that none of the currently available editions of GZ actually contains this text, nor the “Queen Dohā.”180 While there is evidence that the “Queen Dohā” has been omitted from GZ and NG by mistake,181 the reason for the “King Dohā” not appearing in GZ is not clear. That NG lists the “King Dohā” suggests that it was actually included in the manuscript(s) of GZ at some point. Thus the most probable scenario is that the text became lost or “forgotten” in the process of preparing the currently available Palpung block print.


Nevertheless, given Karma Trinlépa’s unambiguous vouching for the authenticity of all three of Saraha’s main dohās, it is even more astonishing that both the “King Dohā” and the “Queen Dohā” are missing in GZ as it is transmitted at present. It is hardly conceivable that Karma Trinlépa’s main teacher—the seventh Karmapa, as the compiler of GZ—would have considered the “King Dohā” and the “Queen Dohā” as inauthentic, while his main student, who in his other works always follows the Karmapa’s views, would strongly defend the opposite position. In addition, while a number of other Tibetan scholars considered texts 68 and 70 to be forgeries, NG and GZ do include both as authentic Indian works (as does Tg with text 70), so it seems unreasonable for GZ to at the same time deliberately exclude the “King Dohā” and the “Queen Dohā” as inauthentic.


As for the contents of the “King Dohā,” it is replete with illustrating examples (its forty stanzas contain twenty-nine analogies). The bulk of these examples is found in the first twenty-eight stanzas that, according to *Ajamahāsukha’s commentary, constitute the rebuttal of wrong ideas, while the following twelve stanzas establish Saraha’s own position (only a single example in stanza 30) and the last stanza (the example of a pig) contains Saraha’s answer to a question of the king.182


Karma Trinlépa’s commentary says that the “King Dohā” is a discussion of the ground, the path, and the fruition of mahāmudrā (though the term “mahāmudrā” does not appear in the dohā itself). According to Karma Trinlépa, the basic structure of the text is as follows:


1.Brief presentation of ground, path, and fruition mahāmudrā (stanzas 1–6)


2.Detailed explanation of ground mahāmudrā (7–20)


3.Detailed explanation of path mahāmudrā (21–36)


4.Detailed explanation of fruition mahāmudrā (37–39)


5.Conclusion (40)183 


Among the four commentaries on Saraha’s “People Dohā” contained in the Tengyur, Advayavajra’s Critical Commentary on “A Dohā Treasure” (Dohakoṣapañjikā;184 text 66) appears to be the most well-known one, at least among contemporary academic scholars, which is in large part due to the fact that it is the only one that is preserved in Sanskrit.


The first Sanskrit edition of this text appeared in Śāstrī 1916, based on a single incomplete manuscript discovered by him in Nepal in 1907. In 1929 Bagchi found two further manuscripts in Nepal (one of them being the oldest-known manuscript of any dohā, dated 1101 CE), later publishing two editions based on these manuscripts.185




Since the colophon in Śāstrī’s edition mentions a Śrī Advayavajra as the text’s author,186 it has often been attributed to Maitrīpa (Advayavajra being one of his aliases). For example, Karma Trinlépa’s commentary on the “People Dohā” speaks several times of “Maitrīpa’s commentary.”187 However, a number of Tibetan scholars already raised doubts about this Advayavajra being identical with Maitrīpa. For example, Padma Karpo explicitly rejects Maitrīpa’s authorship, while praising Mokṣā­kara­gupta’s commentary:


The commentary by Maitrīpa was not composed by the Mighty Sovereign.188 It is similar to what originated with the like-named younger brother of a Nepalese Bhadanta. Therefore he merely has the [same] name but should not be taken as essential. [By contrast,] the commentary by paṇḍita Mokṣākaragupta is good.189 


The Kadampa master Jomden Rigpé Raltri,190 in his commentary on Saraha’s “People Dohā,” also seems to be skeptical about text 66 being by Maitrīpa.191


While some contemporary scholars, such as Guenther, still speak about a commentary by Maitrīpa that was translated into Tibetan,192 Mathes and Szántó are convinced that the Advayavajra to whom the Sanskrit of the Dohakoṣapañjikā is attributed was an otherwise unknown Newar author from Nepal and definitely not the famous Maitrīpa:


. . . the style, numerous flagrant grammatical violations, and, most important, his varying view on the sequence of the four moments and four joys, exclude the possibility that this could be Maitrīpa (986–1063), who also goes by the name Advayavajra.193 


The version of Saraha’s “People Dohā” in text 66 is often close to DKPA, but sometimes also follows text 13 or the canonical Tibetan translation or differs altogether. The version in text 66 is clearly the shortest one of Saraha’s text found in any commentary in Tg and any Tibetan commentary, lacking all the stanzas of text 13 and the canonical Tibetan translation that are only preserved in Tibetan, as well as two of the Apa. stanzas quoted and commented on in DKPS (92 and 93). In addition, both DKPS and text 66 lack four Apa. stanzas that are found in the editions by Shahidullah and Jackson.194


Compared to DKPS, the comments on Saraha’s stanzas in text 66 omit many phrases and sentences, sometimes even entire paragraphs or pages (such as the lengthy refutations of the Āiśvaras and the Nirgranthas).195 On the other hand, text 66 often expands on the sometimes very terse wording of DPKS or adds further glosses, thus making certain sentences easier to read and more intelligible, such as when a Tibetan reader would not be familiar with the Indian background. Sometimes DKPS is virtually rewritten (or simply not understood). Thus one hesitates to call text 66 an actual “translation” of DPKS: it is rather a paraphrase or digest of DKPS, more or less loosely based on it. In brief, it is clear that there occurred some substantial editing of both the stanzas and their comments in text 66 by either the translator(s) or later persons.196


In line with the often-meandering quality of Saraha’s Dohakoṣa, text 66 does not have an outline or a clear commentarial structure. Thus the following outline is presented in accordance with its major themes:


A.Rebuttal of other approaches (non-Buddhist and Buddhist)


1.Brahmans (2–4)197


2.Aiśvaras (5–6)


3.Jainas (7–10)


4.Buddhists (11–16)


5.–6. Lokāyatas and Sāṃkhyas (19–21)


7.Buddhists (22–26)


B.Saraha’s own approach


Instructions of the guru (27–41)


Procedure of purifying the mind (42–54)


Its purpose, distinctive features, and benefit (56–63)


Knowing true reality and the distinctive features of that (64–67)


Mindfulness of the guru’s instructions, flaws of lacking that, and its qualities (68–104)


The approach of the yoginī and its benefit (105121)


The activity of yogīs and compassion (122–38) 




Among the often-unattributed quotes in text 66, remarkably, seven stanzas are from the Ālokamālā, Kambala’s Yogācāra masterpiece. The text also cites two stanzas each from the Hevajratantra, the Pañcakrama, and Nāgārjuna’s Yuktiṣaṣṭikā, as well as Uttaratantra I.154, while most of its remaining quotes are otherwise unknown.


A particularly interesting feature of Advayavajra’s commentary is that its opening stanza in Sanskrit speaks of a “sacred tradition of the connate” (sahajāmnāya) and its colophon refers to this commentary as “one that elucidates the sacred tradition of the guru(s)” (gurvāmnāya). As for the term sahajāmnāya, Mathes 2015c (21) points out the following:


Given the eminent role sahaja plays in the dohā traditions of the Mahāsiddhas, Bagchi (1938) even speaks of a Sahajayāna. In fact, in the introduction to his Dohakoṣapañjikā Advayavajra expresses his intention to write a commentary in the Sahaja tradition (sahajāmnāya). The word āmnāya, “sacred tradition,” suggests an even more distinguished identity than just being a separate vehicle within Buddhism.198 


Thus, while the term or notion of a separate Sahajayāna is not attested in any Indic or Tibetan sources,199 Advayavajra’s terminology appears to be the closest any commentator comes to speaking of the dohā tradition with its key term sahaja as a distinct and exalted approach within Buddhism.200


Mokṣākaragupta’s Critical Commentary on “A Dohā Treasure” (text 67) appears to be undisputedly accepted by both traditional Tibetan and modern scholars as the only preserved commentary on Saraha’s “People Dohā” that was indeed authored by an established Indian scholar.201 Unfortunately, there is hardly any information about Mokṣākaragupta’s life. According to the colophon of his well-known Tarkabhāṣā (ca. eleventh–­twelfth centuries), he was a resident of the Jagaddalavihāra in Bengal.202 Known as a logician and epistemologist, he is also mentioned in a Kālacakra lineage stemming from the famous Kālacakra master Celuka.203


Uniquely among commentaries on the “People Dohā,” Mokṣākaragupta’s text for the most part uses the version that is found in text 13, occasionally also reflecting the canonical Tibetan translation in CDNP.204 Since this commentary is far from quoting or explaining every single line, it is helpful to read it in conjunction with the “People Dohā” (especially in its version in text 13). Occasionally, text 67 contains short and pithy practice instructions on mahāmudrā.


On the basis of a number of introductory and summarizing phrases, the structural framework of this commentary through which it explains Saraha’s text can be roughly established as follows:


A.Refutation of other approaches (non-Buddhist and Buddhist)


B.The connate in general (17–23)


C.The causal connate in detail (24–44)


D.The connate that is the means (or the path; 45–132ab)


1.Binding (or dissolving) thoughts, vāyus, and mind (45–54)


2.The difference between the means for mind to become free and what is not the means (55–58)


3.The connate’s presence within us and its endowment with all qualities (59–64)


4.Cutting through thoughts (65–75)


5.The need for the qualities of the connate being shown by a true guru (76–79)


6.The means to naturally settle the mind and its benefits (80–85)


7.The means for mind being uncontrived (86–93)


8.Emptiness as the means to bind vāyus, thoughts, and bodhi­citta (leading to bliss and buddhahood) (94–110)


9.The characteristics of immutable bliss, the inseparability of bliss and emptiness, and the means for letting the mind be within that (111–24)


10.The means for letting mind be within inseparability/nonduality (125–32ab).


E.Explaining the fruitional connate (132cd–38). 


A Song That Is a Completely Filled Dohā Treasure Store (text 68; not in Tg), attributed to Saraha, is a greatly expanded and reworked version of the canonical Tibetan translation of this author’s “People Dohā.” In Tg, the stanzas of text 68 are only found as quotes in its commentary (text 70). Though these stanzas are extracted as a separate text in GZ, there is no evidence that they ever existed as an independent work.205 Among all the different versions of the “People Dohā,” this one with its 799 lines is by far the longest.206


There has been a longstanding controversy about the authorship of text 70 and thus text 68.207 As for the Prajnāśrījnānakīrti who is given as the translator of text 68 (as well as texts 44 and 70), Schaeffer suggests that he is identical with Kor Nirūpa, one of whose aliases was Prajnāśrījnānakīrti.208 As Schaeffer says, the stanzas that are found in text 68 represent a version of Saraha’s “People Dohā” that differs in many ways from the known Apabhraṃśa versions, the Tibetan canonical version, and the version in text 13. Therefore some early Tibetan masters as well as contemporary academic scholars suggest that the commentary in text 70 as well as those lines that differ from the above versions and those that were added were actually authored rather than translated by Kor Nirūpa, maybe even written (at least in part) in Tibetan (thus accusing Prajnāśrījnānakīrti/Kor Nirūpa of being a forger of Indic commentarial literature). In particular, Schaeffer makes a detailed and convincing case that at least parts of text 68 were deliberately and significantly rewritten in Tibetan based on the already existing Tibetan canonical translation (text 13), or simply written newly, and that text 70 comments on these rewritings in a specific and systematic manner.209


In sum, while it seems rather clear that texts 68 and 70 were written in Tibetan, it is not possible to decide whether they were actually authored by Kor Nirūpa. Given the lack of clear evidence one way or another, it is not possible to determine the author(s) or reviser(s) of these two texts or their precise textual history.


Nevertheless, it must also be noted that the mere fact that the stanzas in text 68 differ greatly from both the known Apabhraṃśa versions and the Tibetan canonical version of the “People Dohā” does not discredit them per se, because it is well known that there is indeed a significant number of versions of this dohā with very different lengths and contents, in both Apabhraṃśa and Tibetan, and it is impossible to identify any one of them as “the original.”210


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




we can also see him as the most creative among those who brought the Treasury of Dohā Verses from Nepal to Tibet. The verses in his version often constitute the most evocative poetry of the entire corpus of variant Treasuries.211 


After all, in line with the fluid approach of the dohā tradition, whoever the author or redactor of texts 68 and 70 may have been, he just did in a very extensive fashion what many others did as well, which is explicitly sanctioned in the opening stanzas of *Ajamahāsukha’s commentaries on the “People Dohā” and the “King Dohā,” saying that others write their commentaries in accordance with the root text, but his own tradition writes the root text in accordance with the explanations and relies solely on the awakened mind of Śrīmat Śabarapāda.212 That is, our author here relied on and conveyed the message that comes directly from an accomplished master’s realization, as this was deemed appropriate for a certain audience in a certain situation. Furthermore, one could take the name of the song that is found in the title of text 70 and on which it comments—”A Song That Is a Completely Filled (or Inexhaustible) Dohā Treasure Store”—as including a hint at its “filling in” Saraha’s stanzas with additional lines (as well as commentary), thus making it fully complete and inexhaustible, so to speak.


In general, the stanzas in text 68 and their comments in text 70 make frequent use of key terms such as “true reality,” “mahāmudrā,” “ordinary mind,” “mind as such,”213 “the native state,”214 and “naturalness”215 as they are typically used in a mahāmudrā context.216 In particular, as Schaeffer already pointed out, one of the most striking features of these stanzas is that a number of them replace the speaker Saraha with Tib. snying po (“heart”), which is also the term used in the Tibetan expression de gshegs snying po for buddha nature or “tathāgata heart” (Skt. tathāgatagarbha).217 


Thus the speaker or teacher is not a person but the true nature or innermost heart of every sentient being’s mind. Specifically, stanzas 34ce and 35, as well as the comments on stanza 170, say that this heart constantly calls out to us, trying to make us recognize it. This is clearly in harmony with the teachings on buddha nature and also the approach found in the famous Aspiration Prayer of Samantabhadra of the Dzogchen tradition.218




The more complete title of The Vajra Lines of the Aural Lineage (text 69) is The Vajra Lines of the Cakrasaṃvara Aural Lineage. According to its opening stanza, colophon, and commentaries, Vajradhara taught its stanzas directly to the jñānaḍākinī (Vajrayoginī), who passed them on through symbols to Tilopa in Uḍḍiyāna. Tilopa in turn transmitted them to Nāropa, who translated them together with Marpa Lotsāwa219 into Tibetan (thus the text is sometimes also attributed to Nāropa). Alternatively, some sources say that the text was formulated by Tilopa immediately after having heard it from Vajradhara. In any case, the text is regarded as the actual words of a fully awakened buddha.220


After Vajradhara’s opening stanza announcement to teach this supreme secret of all buddhas, the text briefly lists the qualities of guru and student (stanza 2). Following the order of the four empowerments of the yoginītrantras, here specifically the empowerments into the Cakrasaṃvara maṇḍala, the first practice is the creation process, based on the vase empowerment (3–4). This is followed by teaching the six dharmas, which are based on the secret empowerment: caṇḍālī (5–6), illusory body (7–8), dream yoga (9), luminosity (10–11), the transference of consciousness (12), and letting consciousness enter the body of a recently deceased person (13).221 After describing the practice of karmamudrā, based on the prajñā-jñāna empowerment222 (14–17), the teaching on mahāmudrā (the path of the fourth empowerment or “word empowerment”) includes a famous hermeneutical etymology of the term “mahāmudrā” (18–23). Next is the instruction on the three intermediate states of birth until death, dreams, and becoming (24–26). After discussing the elimination of obstacles to the instructions and the enhancement (27), the text concludes with describing how the fruition is attained and (28–30) and placing a seal on these instructions (31).223


Finally, volume 3 concludes with seven appendices, the first four of which are translations of texts not included in GZ: a brief work by the mahāsiddha Kṛṣṇa, Saraha’s “Queen Dohā,” and *Ajamahāsukha’s commentaries on the “People Dohā” and the “King Dohā.”


Appendix 1 consists of a translation of a paracanonical version of Kṛṣṇācārya’s Dohā Treasure (text 63) that is much shorter than and very different from both the Apabhraṃśa version and text 63.




Appendix 2 consists of a translation of the two Tibetan versions of Amṛtavajra’s commentary on Kṛṣṇa’s Dohā Treasure (text 64), with GZ as the primary version. This is further supplemented by Tāranātha’s commentary on this dohā (text 63).


Appendix 3 is a translation of Saraha’s Dohā Treasure Called “A Song of Pith Instructions” (“Queen Dohā”). As mentioned before, as the middling text in Saraha’s famous trilogy of “King Dohā,” “Queen Dohā,” and “People Dohā,” it is surprising that it is not included in GZ.224 As with most of Saraha’s other dohās, the main theme of the “Queen Dohā” is the view, meditation, conduct, and fruition of mahāmudrā, illustrated through many examples.225 The eighty stanzas of this dohā are divided into eight sections of ten stanzas, each preceded by the line “AHO! The secret language of the ḍākinīs!” According to Karma Trinlépa’s commentary, among these eight, sections 1–2 discuss the view, sections 3–4 the meditation, sections 5–6 the conduct, section 7 the fruition, and section 8 the common instructions. In more detail, Karma Trinlépa says, these eight sections have the following topical headings:


1.Determining the basic nature


2.Eliminating the possibilities of straying away from the basic nature


3.The pith instructions on meditation, including the means


4.Introducing the basic nature in order to sustain it


5.The conduct of yogic discipline


6.The conduct in connection with samaya


7.The fruition


8.The common instructions on view, meditation, conduct, and fruition 


There is no known Indic commentary on this dohā, but paraphrases of Karma Trinlépa’s extensive Tibetan commentary, occasionally supplemented by Barpuwa’s comments, are included in the notes.226


Appendix 4 contains a translation of A Commentary on “A Song on Essential Reality That Is a Dohā Treasure” (Dohakoṣahṛdayārthagītāṭīkā),227 which is one of the four canonical commentaries on Saraha’s “People Dohā” in Tg. However, unlike the other three (texts 66, 67, and 70), this commentary is not included in GZ. It is the most detailed canonical commentary on Saraha’s Dohakoṣa that is mainly based on the canonical Tibetan translation of this text in CDNP.228


According to the opening stanzas and the colophon of the Dohakoṣa­hṛdayārthagītāṭīkā, it preserves Śabara’s oral instructions on Saraha’s Dohakoṣa. Its opening stanzas first mention Saraha by name (implying he is the author of the Dohakoṣa commented on) and subsequently refer to relying on Śabara for the composition of this commentary. Thus, though it is not entirely clear whether the author uses Śabarapāda as an epithet of Saraha or refers to Śabara’s instructions on Saraha’s Dohakoṣa, I tend toward taking this reference as being to the mahāsiddha Śabarapāda himself.229 This is supported by the text’s colophon: without explicitly mentioning the name Saraha, it says that with regard to the unequaled awakened mind of the three times’ sugatas, the awakened mind of Śrī Śabara is comparable to the sky, while the recollection of Advaya Avadhūtī (the author) resembles a rainbow within that sky.


As for the authorship of the Dohakoṣahṛdayārthagītāṭīkā, its composer clearly had a good knowledge of the general Indian cultural, spiritual, and philosophical background, both Buddhist and non-Buddhist. He briefly refers to a number of Indian myths and tales that he obviously assumes are well known to his audience (remarkably, however, there is not a single quote or reference to any Buddhist sūtra, tantra, or treatise in the entire commentary). Given that this commentary is ascribed to an Advaya Avadhūtipa230 and that Advayavajra Avadhūtipa is an alias of Maitrīpa (bestowed upon him by his guru Śavaripa), it is considered by some as being authored by the famous master Maitrīpa (though that name is never mentioned in it). Of course, this makes it even more surprising that this commentary is not included in GZ.231


At first glance, there seems to be some evidence for the author indeed being Maitrīpa. The Dohakoṣahṛdayārthagītāṭīkā’s comments on stanzas 10–12 briefly refer to the three yānas, the four positions, and the nine approaches (subdivided into view, analysis, meditation, and stains of dhyāna). The nine approaches are listed as inferior, medium, and highest śrāvakas, pratyekabuddhas, and followers of the Mahāyāna who are inferior (Sautrāntikas), medium (Aspectarian and Nonaspectarian Mere Mentalists), and highest (Mādhyamikas who are proponents of all phenomena being illusions and nondual and proponents of all phenomena being nonabiding). The commentary then concludes that all this is discussed in detailed elsewhere.232 Indeed, extensive explanations of the exact same template of three yānas, four schools, and nine approaches (with four subtopics each) form the basic structure of Maitrīpa’s Tattva­ratnāvalī (text 34), *Dohānidhināmatattvopadeśa (text 22), and Taking the Pith Instructions of the Philosophical Systems as the Path.233 This template is also found at the beginnings of the same author’s Caturmudropadeśa (text 92) and his student Vajrapāṇi’s Guruparamparākramopadeśa (text 213, a commentary on the Tattvaratnāvalī).234


However, as the very solid and multifaceted counterevidence for Maitrīpa’s authorship below will show, it is not that the presence of this template in the Dohakoṣahṛdayārthagītāṭīkā means that Maitrīpa as its author refers to others among his own texts (or Vajrapāṇi to his or his guru’s). Rather, it is clear that our author uses this template by adopting it from Maitrīpa, probably via Vajrapāṇi. A further indication of our author’s closeness to Vajrapāṇi is the template of fourfold nonabiding (unity, emptiness, equanimity, and discontinuation) that is otherwise only found in Vajrapāṇi’s commentary on the Heart Sūtra, called Bhagavatī­prajñā­pāramitā­hṛdayaṭīkārthapradīpa.235 In addition, both Vajrapāṇi’s text and the Dohakoṣahṛdayārthagītāṭīkā use Saraha’s famous tetrad of minding, nonminding, being unborn, and being beyond mind (known from his four dohās of body, speech, and mind)236 as an exegetical template.


The different aspects of counterevidence for Maitrīpa’s authorship of the Dohakoṣahṛdayārthagītāṭīkā and the evidence for a specific other author consist of two sets: (1) general linguistic characteristics and (2) specific unique terminologies and exegetical templates.


(1) First of all, in both its quotations from and its comments on ­Saraha’s Dohakoṣa, the Dohakoṣahṛdayārthagītāṭīkā clearly follows the order and number of the lines of the canonical Tibetan translation as opposed to the corresponding lines in DKPA.237 In addition, the text’s list of thirty-five examples in the Dohakoṣa includes many examples in lines or entire stanzas that are not found in any Apa. version but only in the canonical Tibetan translation and text 13. The text also comments on the version of the Dohakoṣa’s colophon as found in CDNP and does so in the order of the words in Tibetan, while there seems to be no such colophon in any Apa. version. Finally, there are some rather creative hermeneutical etymologies (such as of ’bab stegs for Skt. tīrtha) that are only possible based on Tibetan terms.238


(2) While all that shows that the Dohakoṣahṛdayārthagītāṭīkā is composed in Tibetan based on a Tibetan translation of the “People Dohā” and thus rules out its Sanskrit origin in general, more specific evidence as to who the actual author of this text may be is found in the significant amount and frequency of unique terminologies and exegetical templates that are only shared between the Dohakoṣahṛdayārthagītāṭīkā and the sole canonical commentary on the “King Dohā,” composed by the Newar master *Ajamahāsukha (D2265; see appendix 5).


The most prominent common feature of these two texts is the overwhelming frequency of Saraha’s signature tetrad of minding, nonminding, being unborn, and being beyond mind, which is completely unmatched by any other text in which the terms within this tetrad appear. More importantly, the use of this tetrad as a systematic exegetical template throughout the entire text is not found in any other work in the Tengyur. Also, both texts state repeatedly that minding arises from and dissolves back into nonminding, as well as that both dissolve into being unborn and being beyond mind. As mentioned before, the terms “minding,” “nonminding,” “being unborn,” and “being beyond mind” are found in abundance in Saraha’s four dohās of body, speech, and mind (especially the Kāyakoṣāmṛtavajragītā),239 which also contain statements about minding arising from and dissolving into nonminding and so on. However, the “People Dohā” and the “King Dohā” virtually never mention any of these four terms.240 Thus to use them as a consistent exegetical template in order to explain these latter two texts is *Ajamahāsukha’s unique approach.241


Equally uniquely, both the Dohakoṣahṛdayārthagītāṭīkā and *Ajamahā­sukha’s commentary on the “King Dohā” also match the tetrad of minding, nonminding, being unborn, and being beyond mind with the well-known four samādhis common in mahāyāna literature: in due order, the illusion-like samādhi, the samādhi of the lion’s sport, the samādhi of heroic stride, and the vajra-like samādhi.


In addition, obviously following Vajrapāṇi’s Heart Sūtra commentary, *Ajamahāsukha’s commentary on the “King Dohā” equates minding, nonminding, being unborn, and being beyond mind with sense perception, mental perception, self-aware perception, and yogic perception, respectively. Likewise, the Dohakoṣahṛdayārthagītāṭīkā equates minding and being beyond mind with sense perception and yogic perception, respectively. That this clearly implies the other two pairs is evidenced by the Dohakoṣahṛdayārthagītāṭīkā also using the fourfold nonabiding of unity, emptiness, equanimity, and discontinuation, which Vajrapāṇi’s commentary matches with the four perceptions and the tetrad of minding, nonminding, and so on.242 This approach is not found in any other texts in Kg or Tg either.


Another term used in both our commentary and *Ajamahāsukha’s commentary on the “King Dohā” is “expanse” (Tib. dbyings). Of course, this is by no means an uncommon term, but its frequency in these two texts certainly is: it appears forty-six times in our text and seventy-one times in the commentary on the “King Dohā.” Much more significant, however, are the following specific phrases including the word “expanse” that are not found in any other work in Kg or Tg: “the expanse of mind as such,”243 “the expanse of nonminding,”244 “the expanse of being unborn,”245 “the expanse of being beyond mind,”246 and “the expanse untouched by mind.”247 “Untouched by mind” on its own (not found in any other text in Kg or Tg either) is also used a number of times in both texts.


Further unique and frequent terminologies not found anywhere else in Kg or Tg include “the minding that arises from mind,”248 “the calm abiding of emptiness,”249 “the three kinds of saṃsāra,”250 “not tainted by the mud of saṃsāra and nirvāṇa,”251 “free from the three conditions” (including “the guru free from the three conditions”),252 “(special) symbols and methods,”253 and the triad of “the connate of appearance,” “the connate of emptiness,” and “the connate of being unborn.” Other frequent terms such as “the uninterrupted dhyāna”254 and “discursive thought” and “discursive awareness”255 do occur in a few other texts in Tg, but their numbers in our two commentaries are by far the highest.


Both the Dohakoṣahṛdayārthagītāṭīkā and *Ajamahāsukha’s commentary on the “King Dohā” uniquely state at the outset that other traditions comment in accordance with the text to be explained, while their own tradition phrases the root text according to the guru’s instructions. They also declare that they refrain from quoting other scriptures but rather just rely on the guru’s instructions.


Also, both commentaries begin by providing the number of examples that they use as their exegetical template to comment on the texts at hand. While the Dohakoṣahṛdayārthagītāṭīkā also gives brief descriptions of the names and the meanings of the thirty-five examples found in the “People Dohā” before its actual explanation of the stanzas, the commentary on the “King Dohā” only divides its twenty-three examples into four groups and then immediately proceeds to explain each example in relation to the stanza(s) in which it appears. In addition, both texts refer to traditional Indian tales to provide further illustrating examples.


The actual comments on the stanzas of the “People Dohā” and the “King Dohā” in our two texts are never preceded by any quotations of lines or stanzas from those two dohās. Rather, both commentaries provide their explanations of each single line first and only cite that line thereafter (usually preceded by “therefore”).


Finally, the explanations of the colophons of the “People Dohā” and the “King Dohā” in the Dohakoṣahṛdayārthagītāṭīkā and the commentary on the “King Dohā,” respectively, are very similar, often using the exact same key glosses.


All of this clearly shows that the author of the Dohakoṣa­hṛdayā­rthagītāṭīkā and the commentary on the “King Dohā” are one and the same—that is, *Ajamahāsukha (the Newar master known as Asu among Tibetans).256 This is a very significant fact, because it means that the Dohakoṣahṛdayārthagītāṭīkā is one, or the, commentary by *Ajamahāsukha on the “People Dohā” that has been considered lost by most people in Tibet and everybody in modern academia.


Further circumstantial evidence for Asu’s authorship consists of the text’s above-mentioned reference to Maitrīpa’s and Vajrapāṇi’s unique template of three yānas, four schools, and nine approaches, which shows the close reliance of our author on them (it is well known that Asu was one of the main students of Vajrapāṇi).


The Dohakoṣahṛdayārthagītāṭīkā has no colophon, nor does it mention any names of translators. However, after its explanation of the colophon of the “People Dohā,” there follow two additional concluding stanzas. The first one explicitly refers to Advaya Avadhūtīpa as the author, while the second one in NP says:


Once this essential reality dwelling in the middle of the lotus of the heart


was requested by my disciple Dring Yeshé, who is like my own heart,257


I translated this for the welfare of those who are endowed with faith in it 


In all probability, this refers to Dring Yeshé Yönten,258 who belonged to the first group of young men from the Central Tibetan provinces of Ü and Tsang to come to the far northeast of Tibet in order to be ordained and restart the Vinaya tradition during the late tenth century, after the significant decline of Buddhism in Central Tibet in the wake of King Langdarma’s reign (838–42).259


As mentioned above, the Dohakoṣahṛdayārthagītāṭīkā was obviously composed in Tibetan and thus not really translated, unless one wants to call a Tibetan composition by a Newar based on teachings he had in all probability received from an Indian (Vajrapāṇi) a “translation.”260 Also, the chronology of Dring Yeshé Yönten possibly meeting *Ajamahāsukha (Asu) is problematic, since the latter only arrived in Tibet around 1070. There is also no record of any Indian or Nepalese teacher of Dring Yeshé Yönten, let alone a relationship between him and *Ajamahāsukha. Given that the name Dring Yeshé appears in the Dohakoṣahṛdayārthagītāṭīkā’s colophon only in NP but not in CD, this name (or even the entire two stanzas in which it appears) may very well have been added in NP (or removed from CD) later.261


The exegetical structure of the Dohakoṣahṛdayārthagītāṭīkā consists of two main points: rebuttal of other approaches and Saraha’s own approach. The latter is explained on the basis of thirty-five examples found in Saraha’s text and the topics that they, according to this commentary, illustrate. Thus the commentarial structure of this text in brief is as follows:


A.Rebutting those who do not realize essential reality


1.The dharma for Brahmans taught by Brahmā (2–3)




2.The dharma for Vaiśyas taught by Maheśvara (4)


3.The dharma for Kṣatriyas taught by Viṣṇu (5–6)


4.The dharma for Śudras (Sāṃkhya) taught by Kālabhairava (7–10ab)262


5.Buddhists in general (10cd)


6.Inferior, medium, and highest śrāvakas, and pratyekabuddhas (11)


7.Mahāyāna (12ab)


8.Vajrayāna (12cd–17)


B.Elucidating the realization of essential reality through thirty-five examples263 


Appendix 5 consists of a translation of A Commentary on “A Conduct Song Named ‘Doha Treasure,’” Called “A Lamp for the Meaning” by *Ajamahāsukha. Given that this is the only commentary in Tg on Saraha’s “King Dohā,” it is remarkable that it is not included in GZ either.


As mentioned before, Karma Trinlépa’s commentaries on the “People Dohā” and the “King Dohā” directly equate Balpo Asu with Kyemé Dechen, quote Asu’s commentary on the “King Dohā” three times verbatim, once explicitly attributing it to “guru Balpo,” and also refer to it several times as “the early commentary.”264 In addition, Karma Trinlépa’s commentary on the “King Dohā” contains many passages that are identical to or based on Asu’s commentary, and Karma Trinlépa explicitly states in several of these passages that he follows Asu.265 Furthermore, Karma Trinlépa says he relies on the Barpuwa tradition, which ultimately goes back to both Vajrapāṇi and Asu. Based on Karma Trinlépa equating Balpo Asu with Kyemé Dechen and his quotes from *Ajamahāsukha’s commentary on the “King Dohā,” Guenther266 and Schaeffer267 agree that Balpo Asu and *Ajamahāsukha are aliases of the same person. Similarly, Gö Lotsāwa’s Blue Annals refers to Asu as Guru Kyemé and Balpo Kyemé.268 Thus, given that the name (Balpo) Asu is only known from Tibetan sources, that it is equated with *Ajamahāsukha, and the Tibetan propensity for abbreviations, it seems obvious that “Asu” is in fact a (Tibetan) abbreviation of *Ajamahāsukha.


In brief, it is clear that Barpuwa’s and Karma Trinlépa’s commentaries consider *Ajamahāsukha’s approach as authentic and follow it. This is supported by an account in BA,269 which says that Ngari Joden, the first Tibetan in what later became known as the Barpuwa tradition of the dohās, first studied Saraha’s three main dohās with Vajrapāṇi according to his special commentarial approach called “The Pebble Cycle of Mahāmudrā” that combined prajñā and method. Later, Ngari Joden also studied with Asu, noticing that Asu gave only scriptural explanations but left out the part of the methods. In answer to Ngari’s question why he taught differently from Vajrapāṇi, Asu said: “Tibetans prefer this kind of explanation, shallow and detailed. This is why I refrained from teaching the Pebble Cycle, but I shall teach it to you.” Thus, when Asu taught him again, Ngari Joden saw that this teaching was the same as what he had received from Vajrapāṇi. In the same vein, the colophon of *Ajamahāsukha’s commentary on the “King Dohā” reverently refers to him as a “great mighty lord of yogīs.”


By contrast, as mentioned above, certain Tibetans held that *Ajamahāsukha was the author (or even “forger”) of the “King Dohā” and the “Queen Dohā.” They tried to back up this claim by a story of Rechungpa only seeing the “People Dohā” in India, whereas all three of Saraha’s main dohās were present in Balpo Asu’s own text collection, which supposedly made Rechungpa wonder whether the other two dohās were composed by Asu. Furthermore, in Rechungpa’s biographies, despite Asu transmitting the dohā tradition to him, Asu is not portrayed in a favorable light. Roberts points to certain tendentious episodes when Asu taught Rechungpa and concludes:


The biographies relate that Milarepa gave Rechungpa permission for this and even said that Rechungpa was free to abandon his teachings if he found Asu’s to be better. The biographies, however, emphasize Rechungpa’s dissatisfaction with Asu, both in his style of teaching and as an individual. At one point Rechungpa sings a song containing an implied criticism of Asu, whose face darkens with anger and he breaks off his teaching by going into retreat . . . the biography is presenting Asu in a manner that does not divide the focus of the reader’s devotion, so that the transmission from Milarepa through Rechungpa remains inviolably superior.270 




Thus Asu’s portrayal in these biographies is unduly tainted by the rather obvious agenda to contrast him unfavorably with Milarepa’s exalted position as Rechungpa’s sole supreme guru.


It could have been this rather negative picture of *Ajamahāsukha that accounted for his commentary on the “King Dohā” being excluded from GZ. Another possible reason could be that he was of Nepalese origin (though having an Indian grandfather) and steeped in Newar Vajrayāna Buddhism. For some Tibetans, this was and is not undisputedly authoritative Indian Buddhism, despite many Indian masters having moved, taught, and studied there during Asu’s time and the indigenous Newar Vajrayāna and Mahāmudrā traditions having been a hotbed of the dohā tradition in particular. Yet another reason could be that *Ajamahāsukha’s commentary on the “King Dohā,” just as his Dohakoṣahṛdayārthagītāṭīkā, contains a significant number of unique templates and terminologies that are otherwise unknown and thus may have raised suspicions about the authenticity of these texts.271


In any case, the commentary’s concluding stanza says that its content was received from Vajrapāṇi and that it was composed by “the lunatic *Ajamahāsukha.” The colophon adds that *Ajamahāsukha then translated his text on his own. However, there is some evidence that it was (at least in part) directly composed in Tibetan or greatly adapted to that language.272 That *Ajamahāsukha was in fact the author and not just the translator of this text is also confirmed by Karma Trinlépa’s commentary on the “King Dohā” repeatedly referring to him in such a way.


After an extensive discussion of the four māras in Saraha’s opening homage in the “King Dohā,” *Ajamahāsukha’s commentary speaks of twenty-three examples of four types in this dohā and then explains these examples as an exegetical template in the order of their appearance. According to the commentary, all but one of those twenty-three examples are contained in the first twenty-eight stanzas that constitute the rebuttal of wrong ideas about the connate or mahāmudrā. The following twelve stanzas establish Saraha’s own position on mahāmudrā, and the last stanza contains the final example in the context of ­Saraha’s answer to a question by the king. Interestingly, as mentioned above, the “King Dohā” contains a total of twenty-nine examples, and *Ajamahā­sukha introduces and comments on all of them, but it remains unclear why he does not include all twenty-nine under his four types of examples.273


The many common features that *Ajamahāsukha’s commentary on the “King Dohā” shares with the same author’s Dohakoṣahṛdayārthagītāṭīkā, such as extensively using Saraha’s tetrad of minding, nonminding, being unborn, and being beyond mind as a commentarial template were already described in the introduction to appendix 4. In particular, in due order, *Ajamahāsukha’s commentary on the “King Dohā” matches the tetrad of minding, nonminding, being unborn, and being beyond mind with the sets of the four moments (variety, maturation, lack of characteristics, and consummation), the four ecstasies (ecstasy, supreme ecstasy, connate ecstasy, and cessational ecstasy),274 the four mudrās (karmamudrā, dharmamudrā, samayamudrā, and mahāmudrā), and the four samādhis (the illusion-like samādhi, the samādhi of the lion’s sport, the samādhi of heroic stride, and the vajra-like samādhi).


Appendix 6 compares the features of the four commentaries on Saraha’s “People Dohā” that exist in the Tibetan Buddhist canon (texts 66, 67, 70, and the Dohakoṣahṛdayārthagītāṭīkā).


Appendix 7 presents excerpts from Vajrapāṇi’s commentary on the Heart Sūtra, called Bhagavatīprajñāpāramitāhṛdayaṭīkārthapradīpa, that uniquely use Saraha’s tetrad of minding, nonminding, being unborn, and being beyond mind as a commentarial template to explain many parts of this sūtra.


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 dohās. 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 Trinlépa 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.275


First, dohā (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.276 Originally, such songs were probably sung spontaneously at different occasions, but eventually they came to be standalone 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.277 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 Newar 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 Newar 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 pre-existing songs. It is clear that almost all of 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.278 




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


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


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


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


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


Relying solely on the awakened mind of Śrīmat Śabarapāda,


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


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


by summarizing nothing but the instructions on true actuality279 


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.280 





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 different 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!











(46) A COMMENTARY ON “TEN STANZAS ON TRUE REALITY”


[image: Image]


In the language of India: Tattvadaśakanāmaṭīkā281


In the language of Tibet: De kho na nyid bcu pa’i rgya cher bshad pa


I pay homage to Śrī Vajrasattva


By the power of your guru’s element of compassion, you realized


the very essence, the suchness that is the true condition of unity


Having paid homage to the guru, to whom one should bow and


on whom one should always rely,282 I will explain the Tattvadaśaka283


The great master [Maitrīpa] had engaged in an extensive manner in284 the progressive stages of entering the actuality of utter nonabiding through [the teachings on] valid cognition, Madhyamaka, and the scriptures. Thus, he wished to compose the concise pith instructions on prajñāpāramitā that accord with the approach of secret mantra.285 For that reason, the subject matter of this treatise [the Tattvadaśaka] consists of (1) what is to be accomplished, (2) the means of accomplishment, and (3) the character of true reality (the character of the dharmatā that is otherwise expressed as “prajñāpāramitā” and has the nature of the three kāyas).286 In order to first pay homage to this [true reality], [Maitrīpa] says this: {2}


I pay homage to and salute this suchness,


disjoined from existence and nonexistence [1ab] 




The phenomenon that is this nature, just as it is, is the suchness that is the true condition.287 Thus, “the true reality that is the true condition,” “dharmatā,” “the dharmadhātu,” “the true end,” “the ultimate,” “emptiness,” and so on are its synonyms.288 As the protector Maitreya says:


Suchness, the true end,


signlessness, the ultimate,


and dharmadhātu, in brief,


are emptiness’s synonyms289 


“Joined with existence and nonexistence” refers to clinging to existence and nonexistence, and “dis[joined] from those” refers to being free from them. “I pay homage to and salute suchness” means that [Maitrīpa] is pervaded by great openness [toward suchness]. “Joined with existence” refers to being existent: what is real, existence, being, saṃsāra, arising, the view of permanence, and so on have the same meaning. “Joined with nonexistence” refers to being nonexistent: what is unreal, nonexistence, nonbeing, nonarising, nirvāṇa, the view of extinction, and so on have the same meaning. Suchness is free from being joined with existence and nonexistence, and the world has the characteristic of dependent origination. This is the intended meaning here.290 Here are summarizing stanzas:


Things do not arise by their nature—{3}


they are unarisen, like a sky flower


By virtue of its nature of nonarising,


what arises is asserted to be suchness


Hence, it is neither being nor nonbeing,


neither saṃsāric existence nor nirvāṇa,


neither anything that is real nor unreal,291


and neither permanent nor extinguished 


This is also expressed by Nāgārjuna:


But those of little insight who see


existence and nonexistence in things




do not see what needs to be seen—


the liberation that is utter calmness292


“It exists” is the view of permanence


“It doesn’t exist” is extinction’s view


Hence, you have taught this dharma


that is free from the two extremes293


Those whose insight has gone beyond


“exist” and “not exist” and is unsupported


realize the actuality of conditionality


that is nonreferential and profound


There is no freedom from this saṃsāric existence


through being, nor does it happen through nonbeing


Through fully understanding being and nonbeing,


it is the magnanimous ones who will be liberated


Saṃsāric existence and nirvāṇa—


those two are not to be found


To understand this very existence


is what is expressed as “nirvāṇa”294 


“What is being disjoined from existence and nonexistence like?” This is to be described as follows. First, these [appearances of the] world are not existents, because they are free from singularity and multiplicity. Since mountains, earth, houses, oceans, and so forth are very different, {4} these various [appearances] are not established as any form that is of a single nature. Mountains and so on are not one, because their distinct parts appear differently in directly perceivable ways. “Granted, but minute particles are indivisible and distinct physical entities difficult to break down.”295 That is not the case, because they too have divisions by way of their particular dimensional parts.296 As Nāgārjuna states:


By being divided into dimensional fragments,


particles as well are seen to have fragments




In that which is examined by way of its parts,


how could an [indivisible] particle be tenable?297 


Elsewhere, this is said:


By virtue of six being joined together,


a minute particle would have six parts


If those six occupied a single location,


their composite would only be one particle298 


Since minute [indivisible] particles are not established, in actual fact, there exists nothing that is established as a singularity. Since a singularity is not established, a form that is multiple and manifests as [a central single unit] being surrounded by such [singular units] will not be established either. Since [phenomena] are free from singularity and multiplicity, there is no seeing or assertion at all of any form that is other.299 As it is declared:


Whichever entities you analyze,


there is nothing singular in them


Where there is nothing singular,


there is nothing multiple either300 


“This argument of being free from singularity and multiplicity is not linked to the words of the Buddha.” {5} That is not the case, because the Bhagavān taught it very clearly in passages such as the following in the Laṅkāvatārasūtra:


Just as an image in a mirror,


devoid of being one or other,


is seen and is not nonexistent,


thus is the characteristic of arising301 


Since the existence of the world is not established through anything whatsoever, its nonexistence does not exist either. Since there are no existent entities, nonexistent entities are excluded [too].302 This is also stated by the Bhagavān [in the same sūtra]:


Nonbeing is accompanied by being


Being is accompanied by nonbeing


Thus, nonbeing is not to be known,303


being should not be discriminated304 


Nāgārjuna says this:


For those who acknowledge the existent,


the views of permanence and extinction


would follow, since an existent would


be either permanent or impermanent305 


If there is existence, there is nonexistence,


Likewise, there is short, if there is long


If there is nonexistence, there is existence


For that reason, both are not existent306 


The words “disjoined from existence and nonexistence” refer to the true reality that is free from the four extremes, which is taught as suchness.307 Since being enmeshed in existence and nonexistence has the character of what is to be negated, it is the dual thesis that is other. Hey, people, in that way, through the very negation of existence, the negation of nonexistence is accomplished as well. “Why then are both negated?” {6} Accordingly, the Bhagavān, through negating existence, has said that the world is nothing but nonbeing. This is [expressed] through passages such as “all phenomena are nonbeing, signless, and without characteristics” in the Samādhirājasūtra and others.308


Some answer [this question of why both existence and nonexistence are negated] by saying, “Here, there are also those who propound extinction. Through negating existence, they claim nonexistence: [the appearances of] the world are entities of extinction. Therefore, in order to eliminate that [claim as well], it is taught that both [existence and nonexistence] are negated.” That response is not reasonable: there are also those who propound both [existence and nonexistence] and [those who propound] neither—through negating [their positions], it would follow that [you fall into the extreme of] extinction.309


Yet another answer here says that those who propound nothing but emptiness negate existence and therefore claim sheer nonexistence, which then becomes something like a sky flower—it is in order to eliminate their assertion that this unity [here] is taught. [However,] that is also something to be examined.310 For in whichever [passages this unity] is taught as nothing but emptiness, it is in order to mainly teach the element of prajñā. It is not for the sake of separating311 the unity of the two realities. As for other [flawed positions], they are rebutted elsewhere.312


There is no flaw in any distinctions in order to313 teach [this unity]. Some, negating being, may teach only nonbeing. {7} Some [may teach] being free from being and nonbeing. Some [may teach] being free from the four extremes. Furthermore, suchness is without any difference.


“That is the case, but why does [Maitrīpa] pay homage to suchness alone and not to the Buddha Bhagavān?” Therefore [Maitrīpa] continues:


since this very [suchness], in being stainless,


has awakening’s nature thanks to realization314 [1cd] 


“That which” means “since,” and “this very” refers [back] to “suchness” [in line 1a]. “[Thanks to] realization” means “by way of internalization.” “Without any sullies” means “being stainless.” “Awakening’s nature” refers to the essence of completely perfect buddhahood itself. Therefore [Maitrīpa] pays homage to true reality because there is no difference [between it and buddhahood]. Another reason is that, the stainlessness and unsulliedness of the nature of phenomena constitutes undeluded suchness. Though that is the case, by virtue of its own essence not being realized, it is set up as the essence of what is mistaken: since saṃsāra arises through afflictions, karma, and birth,315 sullies will appear in very distinct ways. To not realize [suchness’s] own nature by virtue of those [stains] is designated as “adventitious stains.” The full relinquishment of these adventitious stains is called “purity.”316 As the protector Maitreya says:




In its being afflicted317 and purified,


being stained and without stains,


purity is held to be like the purity


of the water element, gold, and space {8}


If it did not become afflicted,


all with a body would be free


If it could not become pure,


any efforts would be fruitless318 


All of such [notions fall under] the conventional terms “what is to be accomplished” and “the means of accomplishment” [that are used] here, constituting seeming [reality]. This is stated in the [Buddha’s] words:


Buddhahood and Vajradhara are what is to be accomplished in terms of the seeming.319 


Ultimately, suchness is neither endowed with afflictions nor is it purified. As the above [text] says:


It is not afflicted or unafflicted,


neither pure nor impure320 


This [first stanza of the Tattvadaśaka] teaches the three topics that make up the subject matter of this treatise.321 (1) “Disjoined from existence and nonexistence” refers to the character of dharmatā,322 which is the topic of true reality (tattva). (2) “What is without any sullies”323 and “realization”324 refer to what is to be realized and what is to be cultivated, respectively, which is the topic of the means of accomplishing true reality. (3) “Awakening’s nature” is the actuality to be revealed, which is the topic of what is to be accomplished.


“Granted, it is like that, but there are also the topics of valid cognition and what is to be evaluated [by it]. Therefore [this text] does not teach by applying those five topics.”325 That is true, but the suchness that was established above in terms of those two [valid cognition and what is to be evaluated] through valid cognition as an abiding existent {9} is established here as [the suchness of] unity by way of pith instructions. Thus those two [topics] are not taught [here again]. For the reasonings that serve as proofs, such as “because of being free from singularity and multiplicity,” are [still] remembered [from above]. Therefore what is established through analysis326 does not constitute the topic of the true reality that is suchness and so on, because it lacks the pith instructions of a true guru and hence represents solely the element of prajñā without the means. [This is clearly stated] by [the next lines of the Tattvadaśaka] that will be explained [below]:


Not being adorned with the words of the guru,


even the very middle is nothing but middling 


Thus, elsewhere [in the text,] just these three topics [listed above] are taught.


Here, [some] think, “In Madhyamaka, valid cognition and what is evaluated [by it] do not operate, because discussions in terms of ‘[arising] from itself and others’ and so on cannot withstand analysis.”327 That is not tenable. Since valid cognition does not exist [ultimately], it is difficult for the topics of what is to be accomplished and the means of accomplishment to endure. This is [clear] from the statement, “Those are just the seeming, how could they be established ultimately?”328 “But if valid cognition and what is evaluated [by it], which are [ultimately] nonexistent, exist on the level of seeming [reality], how could they then be examined in terms of ‘[arising] from itself and others’ and so on?” [On the level of seeming reality,] we accept them just as they are. For the most part, on this path, we follow Dharmakīrti, the crown jewel of those who engage in valid cognition. {10} By following his path through relying on him, [this path] is linked to the presentation of all these [valid cognitions and so on that he discusses]—it is not that we negate those with our own minds.329 “But by following his path, a [real] nature [of things] would be established.” That is not the case. “How so?” Temporarily, due to [certain] purposes, [Dharmakīrti] gives extensive presentations of outer referents, but through progressively superior reasonings, he [later] eradicates [the notion of truly existing outer referents] at its root. Through those [reasonings], he also eradicates [any notion of a real] nature at its root.330 That those stages [in his approach] are to be distinguished331 is very clearly stated [in the following stanzas] and others:


Once entities are analyzed through this,


in true reality, their nature does not exist,


because they are without any nature


that consists of singularity or multiplicity


“However referents are reflected on,


they are dissolved in those ways”


That which the wise thus declare


results from the power of entities


Therefore, since they are empty of characteristics,


they are explained to lack a nature of their own332 


Enough of this extensive elaboration! Let’s [come back to] discussing this by following the words of [the text] that is at hand—that is, the subject matter of this treatise, the true reality that is suchness. Its meaning is taught [in stanza 1] by being the main [object] of paying homage. The means to express [this subject matter] is the treatise itself. Through these [the subject matter and the means to express it], implicitly, the connection between the characteristics of the subject matter and the means to express it is taught as well. {11} The purpose of the treatise is to realize the meaning of the subject matter. The main purpose of that is to promote the welfare of sentient beings. Its secondary [purpose] is [to attain] buddhahood and so on through having familiarized with suchness.333 As it is said:


The consummate welfare of others is held


to be the principal fruition of the buddhas


What is other, such as buddhahood itself,


is held to be a fruition for the sake of that334 




Those who wish to fully understand familiarizing335 with this suchness of unity are those who should commit to strive for it. On that, [Maitrīpa] says this:


Those who have the desire to realize suchness


won’t in Aspectarianism or Nonaspectarianism336 [2ab] 


The aspectarian mode of operation consists of cognition that possesses aspects. Its [mere] lucidity that [seems to] possess such aspects is nonaspectarian.337 The term “Aspectarianism” pertains to the Sautrāntikas and the Yogācāras. “Nonaspectarianism” includes the Vaibhāṣikas and particular Yogācāras. [Thus,] those [two terms] encompass the assertions of [cognition] possessing aspects or not possessing aspects.338 [Neither of those two positions] serves as what is to be adopted by persons who have the desire to realize suchness, since both claim that it is [some real] nature. It is because339 such a [nature] cannot withstand analysis that it lacks the characteristic of true reality. Inasmuch as they are correct in certain ways,340 {12} [the Buddha] taught different positions in order to make sentient beings enter the mahāyāna. Nevertheless, [those positions] are not the definitive meaning of the mahāyāna, because they are of expedient meaning. The primary definitive meaning is the lack of any nature. Through those who studied and reflected on this true reality having familiarized with it, the fruition will definitely come about. As the Samādhirājasūtra says:


The specific feature of the sūtra collection of definitive meaning


is understood according to how the Sugata explained emptiness


All those dharmas are understood to be of expedient meaning


in which [he spoke of] persons, sentient beings, and individuals


When you discern phenomena without identity


and familiarize with what you have discerned,


you obtain the cause of the fruition of nirvāṇa


You do not arrive at peace through other causes




All phenomena are always empty of a nature


To the victors’ children familiarizing with the real,


everything is entirely empty in every respect


Limited emptiness is the one of the tīrthikas341 


The Madhyamakāvatāra states this:


“The ālaya exists,” “the person exists,”


“nothing but these skandhas exist”—


such teachings are for those ignorant


of the actuality that is more profound


The Buddha was free of views on a real personality,


but in just the way he taught “I” as well as “mine,”


though entities lack any nature, he likewise taught {13}


“existence,” which is just of expedient meaning342 


Alternatively, “won’t in Aspectarianism or Nonaspectarianism” means that the assertions of the Yogācāras are not to be adopted—they are grasping at existence.343 Since they claim that suchness is that which has the character of being empty of the entities of perceiver and perceived, they claim [some remaining real] nature to be emptiness. Therefore, since this is not the suchness that is characterized by the lack of any nature, it is [just] as an expedient meaning that it is taught to be “mere mind.” As Nāgārjuna says:


This teaching of the Sage344


that “all this is mere mind”


is for removing the childish’s


fear, not in true reality’s terms345 


Alternatively, “won’t in Aspectarianism or Nonaspectarianism” [indicates that the positions of] Aspectarian Mādhyamikas and Nonaspectarian Mādhyamikas are the main ones to be elucidated346 [here]. For [the first one] corresponds to the Aspectarian Madhyamaka asserted by Śāntarakṣita and others.347 As he says:




These entities propounded by us and others,


because they are in actual fact free from


any nature of singularity and multiplicity,


are without a nature, just like a reflection


Whatever entities are analyzed,


there is no singularity in them


Where there is no singularity,


there is no multiplicity either


Any entity that possesses any form


apart from singularity or multiplicity {14}


is not reasonable, because these two


exist in a mutually exclusive way


For that reason, these very entities


have the characteristic of the seeming


But if you assert them as the ultimate,


what could I possibly do about that?


What satisfies only when unexamined,


has the features of arising and ceasing,


and has the ability to perform functions


is understood to be of a seeming nature


Regarding any nature of all entities,


by following the path of reasoning,


the assertions of others are dispelled


Therefore there is nothing to dispute


By what satisfies only when unexamined


being dependent upon its own causes


that precede it in a successive manner,


successively later, similar results arise




For that reason, it is truly excellent to declare


it is impossible for the seeming to be causeless


But if its substantial cause were anything real,


then you need to tell us what that would be!


Therefore, in true actuality,


no entity at all is established


Hence, the tathāgatas declare


that all phenomena are unborn


As this accords with the ultimate,


it is designated as “the ultimate”


In true actuality, this is free from


all the hosts of reference points


Since the entities of cause and result


are not refuted on the seeming level,


there is no mix-up in the presentation


of afflicted and purified phenomena


What serves as cause and result


is nothing but cognition alone


What is established on its own {15}


is presenting itself as cognition348


Any nature that is established on its own


is like the essence of dreams and illusions


Hence, mind [appearing as] form and such


is also not asserted to be something outer349


It is by way of relying on mere mind that


outer entities’ nonexistence is to be known


By means of relying upon this approach,


it too is to be known as utter selflessness




Those who mount the two systems’ chariots


and who are holding the reigns of reasoning,


for that very reason attain the state of being


a follower of the Mahāyāna in its true sense350 


A Nonaspectarian Madhyamaka is asserted by Kambalāmbara and others. As he says:


With their insight into themselves


obscured by clinging-born stains,


minds appear with another nature,


just as this is the case with crystals


Mind is one but appears as duality,


since it is troubled through aspects


by virtue of its extremely ingenious


split into perceiver and perceived


Therefore a yogī, with a mind having


the nature of the imaginary and such,


needs to create three kinds of images—


object-grasping, appearing, and empty of object


This applies with regard to the elephant


that has been created by an illusionist—


empty of object yet appearing as object,


the thing that’s falsely grasped as object


By turns, the wise are to understand


the natures such as the imaginary—


the referent “elephant,” its aspect,


as well as its lack of any existence


But having realized the perfect [nature],


everything {16} has the character of one taste,




without parts, without beginning and end,


without appearance, and without grasping


Thought is designated as “the seeming”


when being the cause of other thoughts


But that very [thought] as the ultimate


constitutes the cessation of any thought


Those who are wise should not even


stick to thoughts about the ultimate,


for what difference could there exist


between thoughts of virtue and nonvirtue?


It is in order to relinquish this that you


need to focus very much on emptiness


It is to relinquish all the various views


that this ridding emptiness was taught351


If the lack of perceiver and perceived


were to be taught as being emptiness,


how would there be any difference


to the system of those with single staff?352


“Let there not be any abiding in cognizance”—353


because he was afraid of exactly that, the Sage


has differentiated the dharma of his teachings,


repeatedly stating it has emptiness’s character


When analyzed with the powerful intelligence


of keenest insight, the doctrine is all the same,


if the one thing—emptiness—that distinguishes


Buddhists and outsiders were not indicated here354 


The Nonaspectarian Yogācāras claim that the cognition that is the perfect [nature] is true reality: this is empty of perceiver and perceived—it is not that the very essence of self-awareness355 is nonexistent. The Nonaspectarian Mādhyamikas [hold that] the perfect [nature] does not exist either: it [just] represents the essence of the seeming [reality] of yogīs but is ultimately unborn. {17} This is the difference [between those two].356


Therefore, since [all of the above] propound either an Aspectarian or a Nonaspectarian [stance],357 they are not to be adopted by those who desire to realize suchness. For, in this Madhyamaka here, there is no occurrence358 of either Aspectarian or Nonaspectarian, since [both positions] are contingent on consciousness.359 As for these two [positions], in the prajñāpāramitā [sūtras] and others that teach the definitive meaning, there is no trace of teaching [any kind of truly existing] consciousness. For [these sūtras] say that consciousness, which is without form and so on, is emptiness. But how is it, then? Consciousness is empty of a nature of consciousness, and the same is said for form and so on. In those [scriptures] that teach on mere mind, since form is the coarsest among all360 [phenomena], it is in order to put an end to clinging to form [as something external or material] that [“mere mind” is presented as a teaching that] is of expedient meaning. As the sūtras say:


The sūtras saying that there are no outer appearances


and that it is the mind that appears in various ways


refute forms for those who are very attached to forms


However, this is nothing but an expedient meaning


The Teacher stated that this is of expedient meaning,


and it is justified as expedient meaning by reasoning


It is made clear through this scriptural passage that


other sūtras of this kind too are of expedient meaning361


As a physician prescribes medicine


according to the nature of a disease,


the Buddhas also teach “mere mind”


as appropriate for sentient beings362 {18} 


Therefore, [the teachings] differ by way of being differentiated in terms of skandhas, dhātus, āyatanas [and so on]. [Nāgārjuna] states:




Not from itself, not from another,


not from both, nor without cause—


at any place and at any time,


entities are not found to arise363


In what is unborn, a nature does not exist,


so how could there be arising from itself?


With the lack of nature being established,


there is no arising from any other either


If there were self-ness, there would be other-ness


If there were other-ness, self-ness could be held


The interdependence of those two is established,


as when speaking of the farther and nearer shore364


As self and other are unreasonable,


there exists no arising from both


Any arising that is without a cause


doesn’t exist anywhere whatsoever365


Whether objects exist or do not exist,


conditions for them are not reasonable


If not existing, of what is it a condition?


If existing, what’s a condition’s point?366


The nature of entities’ entirety 


is that there is never any arising


Hence, the ceasing of all entities


isn’t something reasonable either367


For an entity that is abiding,


cessation has no justification


For an entity that’s not abiding,


cessation is not justified either368




Destruction is not different from an entity,


nor is it held to be something nondifferent


If it were different, it would be permanent


If it were not different, it would not occur369


What has arisen in dependence on this and that


has not arisen by virtue of a nature of its own {19}


What has not arisen by virtue of its own nature,


how could that possibly be called “arisen”?


Those who entertain thoughts about


what is conditioned arising and ceasing


lack an understanding of the coursing


of the wheel of dependent origination370 


Thus, this is what is asserted by Mādhyamikas such as noble Nāgārjuna, Āryadeva, and Candrakīrti—[the true reality] that has the characteristic of dependent origination, the actuality [to be understood] by those who desire to realize suchness.371 The Bhagavān too, from within his meditative equipoise, has declared that this is the actuality of true reality:


What has arisen from conditions is unarisen


It does not possess any nature of arising


What depends on conditions is said to be empty


Those who understand emptiness are heedful372


What originates dependently


has not the slightest nature


In that which has no nature,


there is never any arising373


Phenomena that arise through


anything will never be found


It is unarisen phenomena that


childish beings assert as arising374 




Therefore [the next two lines of the Tattvadaśaka] say this:


Not being adorned with the words of the guru,


even the very middle is nothing but middling [2cd] 


For [“middling”] refers to an object that is claimed to be a remainder after the particular features [of Aspectarians and Nonaspectarians] have been negated.375 Therefore what is taught here [as the genuine Madhyamaka] is that the true intention376 of the suchness of unity that consists of Bhagavatī [Prajñāpāramitā] adorned with the ornament of the words of the true guru enraptures the minds of the wise. {20} Hence it is the true reality of all phenomena being unborn. Nevertheless, since that [suchness of unity] has the character of dependent origination, it is not an utterly nonexistent phenomenon, such as a sky flower.377 [This is elucidated] through [Nāgārjuna’s] words:


Emptiness is not other than entities


and there exists no entity without it


Therefore dependently originating


entities are empty, you proclaimed378


The seeming is explained as emptiness


The seeming is nothing but emptiness,


for it is certain none occurs without the other,


just like produced and impermanent379 


What is to be realized as true reality is the very unity of arising and nonarising and not just nonarising. As the words of the Buddha say:


By the yoga of nonarising,


here, arising is explained380 


Therefore, just as people with blurred vision see [floating hairs and such], to see all phenomena is [nothing but] ignorance. [However,] simply not seeing anything at all in any respect, just as when [the problem of] blurred vision has been removed [and one looks into empty space], does not constitute being a victor.381 Furthermore, in not seeing anything in any respect, there is no occurrence of seeming reality. Thus, since that is lacking, how could this be the unity [of the two realities]? Just as with being produced and being impermanent, the character of both [realities] is that neither occurs without the other one. [Their relationship] is not like [the relationship between] “tree” and “akaru tree,” for even if there is no akaru tree, there may still be a dāva and so on.382 Being produced and being impermanent {21} are not mutually exclusive. Therefore, in [the minds of] particular persons, they may both exist distinctly as what is to be proven and the means to prove it,383 without excluding either of the two. The seeming and the ultimate exist in the same way. Therefore, at the time of revealing the expanse of the dharmakāya, in the Bhagavatī, there is not even any ceasing on the level of seeming [reality].384 Hence [the sūtras] say this:


Entities are free of their own nature; among both natures,


there is no arising, nor independence of causes from any


The darkness385 of their ignorance being like cloud banks,


it is sure objects thus appear mistakenly for worldly people


Just as someone, through the power of mistaken blurred vision,


may grasp at hairs, two moons, a peacock’s tail, flies, and such,


all without exception is perceived through the flaw of ignorance,


because these conditioned phenomena arise in all kinds of ways


Through the power of blurred vision, thoughts do not see


true reality, just the delusion of forms such as strands of hair


Similar to clear eyes perceiving true reality right here,


through the power of the clear rays of the light of insight,


it is realized just like a myrobalan in the palm of your hand


Without exception, this threefold existence is primordially unarisen




It is through the power of conventional reality that it will cease386 


[The Madhyamakāvatāra says this:]


On this “Gone Afar,” entering and rising


from the cessation moment by moment, {22}


the brilliant pāramitā of means is attained


To attain virtue higher than before again and again,


the magnanimous are entering “the Immovable,”


on which they will come to be irreversible


Through having burned the dry firewood of knowable


objects entirely, this peace is the victors’ dharmakāya


At this point, there is neither any arising nor ceasing


The cessation of mind is revealed through this kāya387 


Thus what the proponents of unity, such as ourselves, assert is not realized by anybody [among the above people]. Since the collection of [cessations stated in the above quotation]—the cessation of the seeming and the cessation of mind through the seventh bhūmi and the buddhabhūmi, respectively—cease the seeming, they are not tenable as this very unity.


“If what is seen in a manner in which a reflection [is seen] ceases, there is no contradiction.” Therefore [it is said that] the bhagavāns realize that [what is seen] lacks a nature—[their realization] is not [just attained] through the cessation of the mere seeing of a reflection. “However, this is a natural situation. As it is said:


In that, there is nothing as they see it 


Here ‘they see’ refers to [the seeing] of ordinary beings. ‘In that, there is nothing’ means ‘in buddha wisdom [there is nothing as ordinary beings see it].’”388


This is not tenable. Even worldly people’s realization389 of what a reflection is consists of realizing [this reflection’s] own nature. {23} For that is the example that is established for both [ordinary beings and buddhas], just as it is said elsewhere, “How should a reflection be seen?” Therefore the wisdom of buddhahood is [the realization of] the world’s very lack of nature, which is [indicated] by the words “appearing like a reflection.”390 Nor is it reasonable [to say] that the two realities are not tenable.


Therefore true reality is to be expressed as follows. Since ultimate reality is not different from seeming reality, in the following words from the Ratnakūṭa and elsewhere, the Bhagavān presented [them] as a unity:


Phenomena are not made into emptiness through emptiness. Rather, these very phenomena are emptiness.391 


For the cessation of seeming reality is not different from seeming reality. What is [usually] called “cessation” is not our [idea anyway]—there is no chance for any nature of otherness in the clinging to the seeming.392


“However, this very seeming, just as it is, is nothing but unarisen, and exactly that is not a cessation. Thus our [notion of] unity is also not untenable.”393 This is not tenable either, for what has arisen is nothing but dependent origination, which does not exist at the time of having ceased. Since [utter nonexistents] such as the child of a barren woman do not exist [in the first place], there is nothing that could be the nature of the arising of [utter nonexistents] such as a child of a barren woman. {24} This is not like394 a house, a garment, and such that originate in a dependent manner. It is the very dependent arising as a house, a reflection, and so on that constitutes unity, which is not rejected [here]. What is rejected are [utter nonexistents], such as the child of a barren woman.


Likewise, it is not that the seeming will cease. How should that not be justified? In regard to this, it is said elsewhere in the words of the Buddha that [the seeming’s cessation] is a case of falling into the extreme of extinction:


In extinction, there is nothing produced


Extinction is also to be eliminated395 




Furthermore, “being adorned with the guru’s pith instructions” shall be discussed again—how would the greatly distracted see the skandhas, āyatanas, and dhātus as emptiness?396 As it is said:


When having relied on mere mind,


outer objects are not to be imagined397 


The Bhagavān taught this, because it accords with what is to be familiarized with. Since this is the type [of teaching] of the seal of the tathāgatas398 when teaching in the manner of the secret mantra, and through the power of the awareness that becomes lucid, it is cognized that the character of the skandhas, dhātus, and āyatanas is nothing but consciousness. Therefore, mostly in terms of [mind] having aspects and a little bit in terms of not having any aspect, this will become the experience of the samādhi of emptiness. Since that wisdom originates in a dependent manner {25} and since it is very lucid, it is not nonexistent. Since ultimately the essence of entities is to be unborn, it is not existent [either]. “But how can that be? Both existence and nonexistence with regard to a single [basis] is what is to be negated here.” This is true, since existence as the support of entities is contradictory.399 As it is said:


That which has arisen as an entity


becomes valid cognition and such 


And:


This very entity is conception 


Thus, in the manner of needing to be taken as valid cognition, through these [statements], the existence of the self-aware wisdom of all aspects is established, while impurity refers to [all] that is not the lack of a nature, because it is clear through unborn awareness that wisdom exists. It is not reasonable for this to be mutually exclusive in the [above] manner.


As for being adorned with the true guru’s pith instructions, teaching this [existent wisdom]’s character through wisdom’s lack of a nature is [mis]understood by those ruined400 by valid cognition in the sense of combining the two contradictory [features of existence and the lack of a nature]. In this way, by having relinquished the existence of the supreme existent—self-awareness with the flavor of lucidity—[asserted by] the Yogācāra masters, the glorious, magnanimous being who is [a source of] valid cognition401 says the following on this elsewhere:


Teaching only what thus eliminates what is mutually exclusive is something other


May the children of the victors who realize the glorious bond of unity be victorious!402 


{26} For those who abandon the tenet of the very middle will dwell in mistakenness.403 Those who establish the middle will excellently dwell in the aspect of means for as long as saṃsāra continues. For through the character of404 unborn emptiness, they dwell excellently in the aspect of effortless prajñā. Just like mixing turmeric and quicklime,405 this very other true reality that is called “unity” is free of being and nonbeing and406 [yet] has the character of being and nonbeing. As the Bhagavān says:


It is the character of being and nonbeing,


yet is devoid of any being and nonbeing407 


Also, Nāgārjuna declares this:


What is beyond both being and nonbeing


and yet has not gone beyond to anywhere,


neither any knowing nor knowable object,


neither any existent nor any nonexistent,


what is neither one nor not one,


neither both nor not both,


without basis, not manifest,


inconceivable, indemonstrable,


what neither arises nor ceases,


is neither extinct nor permanent,




that, in its being similar to space,


is not words’ or cognition’s sphere


Just what is dependent origination


is what you hold to be emptiness


Of like kind is the genuine dharma


and the Tathāgata is the same as it


Also held to be true reality, the ultimate, {27}


suchness, and the elementary substance,


it is the true actuality that is undeceiving


By being realized, it is called “buddha”


Buddhas and the dhātus of beings


are hence not different in actuality


Therefore you assert the sameness


of both yourself and others408 


Here, I have explained the mere basic principle—the [actual] suchness of unity is to be clearly realized from the pith instruction of a true guru.


Now, after [Maitrīpa] has instructed on the nature of suchness, in order to teach that the character of Madhyamaka explained above is awakening’s own nature, he says:


This being constitutes awakening indeed


It is so by nature, once rid of attachment [3ab] 


“This” refers to what is commonly known as perceptual valid cognition. “Being” refers to what has the character of the five skandhas. “However, what is called ‘being’ arises from false thinking and is the very saṃsāra that has the character of thinking. So how is that awakening indeed? As it is said [elsewhere]:


Having arisen from false thought,


being has the character of thought—




childish beings’ oblivious mind


Just this is explained as ‘saṃsāra’” 


Therefore [Maitrīpa] says “rid of attachment.” Some assert that “attachment” means the entities of apprehender and apprehended. Others say that “attachment” refers to mere thinking. As it is said: {28}


For what difference could there exist


between thoughts of virtue and nonvirtue?


Due to a difference in what sustains it,


there’s no difference in a fire’s burning


Even a [fire] that blazes in sandalwood


nevertheless burns when it is touched409 


Therefore, here, “attachment” refers to neither of the two. Hence [Maitrīpa] says “nature,”410 which refers to the nature of anything that exists, does not exist, and so on. Thus, that which is attachment refers to clinging. The two [above assertions by others about what “attachment” refers to] are relinquished [here], because there is no attachment that has the nature of thinking, even one that is empty in terms of the emptiness411 of the entities of perceiver and perceived. Thus, “this” refers to thinking. “Being” refers to the functions that are obtained from412 the collection of dependently originating [causes and conditions]: no matter whether it is thinking or nonthinking,413 everything is awakening. As the true guru [Maitrīpa] says:


They arose in dependence, are empty of the imaginary,


empty of a nature of their own, and don’t exist as entities


Not extinct, their nature is the one mind in its diversity—


form and all the rest are victorious as the five victors414


The thought whose connection has not


yet been perceived arises in dependence


This very [thought] represents nirvāṇa,


so do not create delusion, oh mind!415




Free of clinging to thoughts,


simply rest as you please!416 


If the nature of true reality is not417 attachment to all [kinds of] natures, from where does [attachment] arise? Therefore [Maitrīpa] says: {29}


Attachment is what’s born from delusion,418 [3c] 


Delusion refers to your own superimpositions. Attachment is clinging. Through delusion—superimposing something, such as existence or nonexistence, as the nature of entities—you cling again and again, which here refers to attachment, aversion,419 and ignorance. You may wonder, “Thanks to what should this mistakenness be relinquished?” Therefore [Maitrīpa] says:


and delusion is without basis, it is held [3d] 


The meaning of this is that, since here even the slightest arising has been negated,420 [clearing up delusion] is not just like extracting a thorn.421 Rather, it means to fully understand the nature [of delusion], and this nature is its very nonarising.422 As it is [indicated] through the following words of the Bhagavān:


Mañjuśrī, ignorance has the meaning of nonexistence.423 


[Furthermore, this is declared:]


There is nothing to be removed from this


and not the slightest that is to be added


Actual reality is to be seen as it really is—


whoever sees actual reality is liberated424 


Now, as for what was taught425 as suchness and true reality, you may think, “Suchness and true reality are different”—does that mean to lack true reality?426 So the question is:




What is true reality? 


The answer is as follows:


It is entities’ form, [4a] 


Entities are what appears. Thus they are [in fact] the true reality that has the character of the aspects of the discursiveness of mind as such. Entities’ [actual] form is true reality. Since [entities] are based on the view of permanence, [Maitrīpa] says:


while form is that which has no form427 [4b] {30} 


“Through which” or “from which” [here] means “because.”428 Form [indicates] what has a nature of its own, and that which has no form indicates emptiness. Therefore the essence that is form’s own nature429 is true reality. As the Bhagavān says:


Form is empty of the nature of form.430 


[The same is stated for the other skandhas] up through consciousness. [Furthermore, this is said:]


The mind is no-mind.431 


You may say, “Since form and so on are emptiness, this is the view of extinction.” [Therefore Maitrīpa] continues:


because what has no form is also form [4c] 


This instruction teaches that form is the true reality that has the character of432 the suchness of unity [of form and emptiness, or the two realities], which means that [form] is nothing other [than true reality]. As the Bhagavān says:




What is the nature of all phenomena? That which is the lack of a nature. This nonduality of a nature and the lack of a nature means that they do not exist as two and therefore do not become two.433 


“This is the case, but it is awakening—what is to be accomplished—that has been referred to as the nature of form [here]. So, how is true reality expressed as the nature of form?” Therefore [Maitrīpa] says:


given its very nature of result and cause434 [4d] 


His intention435 here is that there is no flaw by virtue of [true reality] having the character of what is to be accomplished, the means of accomplishment, and true reality [itself],436 which is due to the principle of teaching suchness. Or, “result” {31} refers to the nature of form. “Nature” is intended to mean dependently originating self-awareness.437 As for “cause,” since ultimately unborn suchness is the connate, it is the nature of form.438 As it is said:


It originates from the dharmadhātu


There is not the slightest adversity439 


Furthermore, the Bhagavān declared this:


All phenomena are without any being,


devoid of the entirety of characteristics,


arising from the phenomenon of no-self—


this is the samaya that is supreme440 


“Nature” in the phrase “nature of result and cause” refers to the native state, the essence of unity. Therefore the nature441 of form is taught to be true reality. These [teachings] are the pāramitā pith instructions that are adorned with the pith instructions of a true guru. They are to be elucidated442 from the lotus mouth of the guru whom you have greatly pleased in the proper way but not anywhere else. Now, the following is said:




It is the purity of all entities


that is known to be suchness443 


It is in this way that all phenomena that have the character of444 suchness abide in an excellent manner.


In order to teach prajñā445—the means to accomplish the true reality of suchness that is to be familiarized with—[Maitrīpa] continues:


Thus, phenomena are of single taste,


unobstructed, and without abiding {32}


They are luminosity in their entirety


through the samādhi of reality as it is [5] 


For this [happens] in such an order. “Of single taste” refers to being of a single taste as suchness. “Phenomena” are the skandhas, dhātus, and āyatanas. [They have] the characteristics of form and so on, because they bear their own specific characteristics of form and so on. “Unobstructed” refers to the nature [of phenomena] being without superimpositions. “Without abiding” means being unborn, because [phenomena] do not at all abide as having the nature of existence, nonexistence, and so on. “Natural446 luminosity,” by virtue of being naturally free from stains, refers to self-awareness, because [self-awareness] is utterly luminous. “How are the phenomena of true reality that have the character of this kind of suchness seen?” Therefore [Maitrīpa] says, “through the samādhi of reality as it is.” The samādhi of reality as it is consists of the path that entails the unity of calm abiding and superior insight. [From among the three topics that are the subject matter of the Tattvadaśaka,] this is the topic of the means of accomplishment. Thus, [up to here, true reality] has been taught as those three topics.


[The next stanza describes the way in which] the samādhi of reality as it is manifests:


This samādhi of true reality as it is


comes from the mind of engagement,447


because true reality dawns ceaselessly


in those who are aware of its ground [6] 




Thus, {33} through settling [your mind] in great compassion for all448 sentient beings for a while, you should generate bodhicitta, which is a well-known meditation. This has two aspects. The first one—the aspect449 that is the wish [for awakening]—has the characteristic of the aspiring [bodhicitta]. The second one has the characteristic of the bodhicitta that is the aspect of engaging in that [first] aspect of desiring [awakening] within [the practice of] the pāramitās and so forth. As it is said:


To generate bodhicitta is, for the welfare of others,


the desire for completely perfect awakening450 


[And:]


By aspiring and engaging activities,


its subdivision is to be of two kinds


This was explained by the protector


The first is the aspect of aspiring,


and aspects such as generosity are engagement


It is well known as being twofold451 


This desire [for awakening] is threefold: (1) the characteristic of the desire for perfect awakening through the genuine dharma that operates through striving, (2) the characteristic of the desire for practicing the pāramitās that operates through intention, and (3) the characteristic of the desire for cultivating the thirty-seven dharmas concordant with awakening that operates though the superior intention.452 There are also three [kinds of this] mind [of awakening]: lesser, medium, and great. The approach of [bodhicitta in terms of] the pāramitās that consists of the level of a beginner is taught in the Abhisamayālaṃkāra and other such [texts].453


The mind of engagement [in bodhicitta], which is other than that [on the level of a beginner], has three phases. {34} (1) The preparatory phase consists of the path of the engagement of beginners, which is also taught as “the factors conducive to penetration.”454 (2) The causal stage refers to the sphere of the paths of seeing and familiarization that consist of the ten bhūmis.455 (3) Then, what consists of the sphere of the special path—the buddhabhūmi—is the fruitional stage.456 As it is said:


Everything is encompassed by two


Thanks to that, there are four phases


due to the different phases of fruition,


cause, preparation, and beginner path457 


The engaging mind [of awakening], by virtue of being preceded by having taken the [bodhisattva] vow once it is taken up, consists of actively engaging in the accumulations of merit and wisdom, such as generosity. As it is said:


Just like understanding the distinction


between the desire to go and going,


in due order, the wise ones should


understand those two’s distinction458 


Here, the accumulation of merit consists of all the virtues of generosity and such except for the pāramitā of prajñā—that is, the means to perfectly gather the dharmas of having gone forth into homelessness. Since prajñā itself determines the entities that are the means [of the accumulation of merit], it constitutes the accumulation of wisdom. Therefore the welfare of oneself and others is promoted as it should be through the unmistaken knowledge of the correct means. The true reality of both means and prajñā is to be demonstrated459 in this way, {35} even by those who have entered the bhūmis. As the Bhagavān says:


This is what foolish people are proclaiming:


“Awakening is attained by a single approach,


which consists of the approach of emptiness”460 


Through realizing the nature of [both] means and prajñā of this [sūtra passage], the utterly nonabiding middle devoid of superimposition and denial is realized. For prajñā relinquishes superimposition and the means relinquish denial. First, you need to develop the prajñā that arises from studying—that is, you should ascertain the meaning of the scriptures. Then, through [the prajñā of] discriminating reasonings and scriptures that arises from reflection, you need to ascertain the expedient and the definitive meaning. Through that, you should familiarize with true actuality. This true actuality is the true reality of being unborn. It is to be realized through stable awareness.461


Therefore yogīs should first accomplish calm abiding in order to stabilize the mind. By virtue of calm abiding, they are free of considerations of gain and so on,462 therefore living as is appropriate. Through being patient about suffering and such, they should develop endeavoring vigor. As it is said:


Those who possess discipline are patient


Those who have stable vigor are heedful


Those who are endowed with those


will swiftly perfect their samādhi463 


Thus, {36} by abiding in the accumulations for [developing] calm abiding (such as discipline), in an agreeable place, [yogīs] should sit on a comfortable seat with their body straightened, bring forth great compassion, and develop a one-pointed mind. First, as best as they can, yogīs should for a while focus on the true reality of all phenomena—the different [phenomena of the] skandhas, āyatanas, and dhātus and the different [phenomena] that have form and those that do not have form. Having ascertained that [those phenomena] are empty of a nature of singularity and multiplicity, they need to immerse their minds again and again in the continuum of that very [ascertainment]. [They should do so] until they obtain very supple bodies and minds. Once suppleness is attained, calm abiding will be perfected.464 As it is said:


The entirety of entities should be observed


Identifying differences of skandhas and such, they are emptiness


For as long as the mind is engaged in that


in such a way, it is endowed with samādhi465 




Then, again, by resting in samādhi, they should analyze all phenomena with the eye of prajñā. Having analyzed them, they need to familiarize again [with the certainty that has been gained]. Through this [approach], the seeds of doubt will be eliminated. Accordingly, the mind will become stable through focusing on calm abiding. From analyzing that [mind] with prajñā, the illumination of perfect wisdom will dawn. {37} Just as in the case of light and darkness, that [wisdom] will eliminate the obscurations. Therefore [through] those two [calm abiding and superior insight], which are like eyes and light, perfect wisdom dawns, because they definitely support each other through their individual qualities. It is not that they are mutually exclusive, like darkness and light. This is [indicated] through the words “the prajñā that serves as the meditative equipoise in terms of how things are.” This is the calm abiding that is in full sync with prajñā.466


The meaning of this refers to the path that entails the unity of calm abiding and superior insight and is endowed with [all] means such as generosity and discipline—this is the engaging mind [of awakening] as it is well known in the approach of the pāramitā[yāna]. Through this having become consummate, the attainment of the factors conducive to penetration (such as heat) through the progressive stages of samādhi (such as illumination) constitutes the [above-mentioned] preparatory phase.467 Next, the attainment of the path of seeing is the causal phase. Then, through the progressive stages of [the path of] familiarization, the fruitional phase [is reached].468


These classifications of the engaging mind [of awakening] through the approach of the pāramitā[yāna] are taught briefly, in detail, and so forth by Kamalaśīla’s [Bhāvanākrama] and others469 and should be understood by [consulting] these [texts]. Being afraid of [my presentation] becoming too extensive, I do not write them down here.


[However,] that kind of engaging mind [of awakening] is not what is intended470 here, because here that [engaging bodhicitta of the pāramitā approach] is an impure object of analysis. Here, [the engaging mind] {38} is to be cultivated directly through a nonanalytical mind. The middle of unity is realized through the pith instructions of pāramitā adorned with the pith instructions of the true471 guru. This is the very prajñā of the ultimate emptiness that is endowed with all supreme aspects. To engage [in it] continuously in an effortless manner is calm abiding—nothing else is.472 This is [expressed] by the following words:


As all phenomena’s full knowledge,


meditation is indeed not meditation473 


Therefore it is this kind of [meditation] that is the path involving the unity of calm abiding and superior insight.474 What is not intended475 here is an engaging mind [of awakening] that aspires for attaining a fruition [that is different]. As it is said:


In the thousands of collections of the dharma,


what is named “emptiness” may be realized,


[but] it is not realized by virtue of analysis


Annihilation’s meaning comes from the guru476 


And:


Through applying continuous dhyāna


[even] when perceiving a vase and such,


they will turn into those great buddhas


whose single kāya possesses all aspects477 


In order to elucidate these [points], [Maitrīpa] instructs as follows:


since true reality dawns ceaselessly


in those who are aware of its ground [6cd] 


This is the ground of the engaging mind [of awakening], which has the character of the suchness of unity,478 the true reality of which [yogīs] are aware through the pith instructions of the true guru, the inseparability of emptiness and compassion, {39} which has the characteristic of ultimate bodhicitta. It will dawn ceaselessly in each and every moment. Because [those who are aware of it] have this very character, they are called “yogīs.”479




You may wonder, “What is their engaging bodhicitta here?” [Maitrīpa] says this:


Free of cognition and what is cognized,


this very world is asserted to be nondual [7ab] 


“To be nondual” does not refer to something permanent and single as in the case of those who propound the Vedas. Rather, what is intended here [as the meaning of] being nondual480 is being neither singular nor multiple. What is like that is this very world—[all] entities and nonentities—and “is asserted . . .” means that [this is what] is taught [here]. “How is this true reality?” [Maitrīpa] says, “free of cognition and what is cognized.” [Here,] “and” has the meaning of “because”481—that is, because482 being free of cognition and what is cognized is the character of the world, it is nondual.


To be free of cognition and what is cognized is [also] what the Yogacārās establish, since they establish the world as mere cognition.483 They say, “Since this mere cognition clearly manifesting as the world is unborn, it is not nonexistent.484 Since it lacks a nature, it is not existent.” [On the other hand,] what the Mādhyamikas establish is a character of the world that is free of having the nature of cognition. This character of means and prajñā [inseparable] {40} is the [ultimate] bodhicitta of the true reality of the nondual cognition that is the world.485


[Some may object:] “That may well be the case. However, the Bhagavān taught that what you call [here] ‘the bodhicitta that is the suchness of the world being nondual’ is the characteristic of the conceptions that analyze true reality. What you call ‘the samādhi of reality as it is’ [in lines 5d and 6a] is the characteristic of the conceptions that analyze remedial factors. What you call ‘the true reality that has the nature of awakening thanks to realization’ [in lines 1cd] is the characteristic of the conceptions that analyze the fruition. Once certain ones [among] these characteristics have become perceptible [and then relinquished], others will appear. Those others [too] are to be relinquished through mental nonengagement. So how could [what you say] not be contradictory to what is taught in the Avikalpapraveśa[dhāraṇī]?”486




First, some say the following in this regard: “What is discussed first in terms of the [above-mentioned] accumulations [necessary] for what arises from meditation is [the triad of] what is to be accomplished, the means of accomplishment, and true reality. For otherwise it would follow that the teachings are without any fruition. It is taught that later, when one has gained [sufficient] familiarity [with this], the characteristics of what is to be accomplished and so on are to be relinquished, since the yoga487 of cognizing characteristics is to be relinquished as well. [However,] the cognition of those [characteristics] is the very first to be cultivated [on the path], so how would that contradict [what is said in the Avikalpapraveśadhāraṇī]?”488


This is not the best answer, because it is insufficient. Therefore [Maitrīpa] gives another answer:


Even the conceit of being free of duality, {41}


in like manner, constitutes luminosity [7cd] 


The underlying intention489 here is as follows. Those who fully penetrate this [see] true reality. In order to realize true reality, it is taught that the three analyses are to be relinquished, just like relinquishing the four extremes.490 [This is elucidated] through the following words:


Those who do not abide in the remedies,


who even lack attachment to true reality,


and who have no desire for the fruition,


it is them who will discover mahāmudrā491 


Here, what is called “mahāmudrā” refers to the pith instructions on the true reality of mahāmudrā—that is, fully penetrating the true reality that is the true state.492 Furthermore, [Maitrīpa] says the following on these three analyses:


Though it is pure of the four extremes,


it is still based on the four extremes493 




Thus, inasmuch as they are true reality, these [analyses] are [recognized for what they are but] not [relinquished in a deliberate manner]. Therefore this is not contradictory [to the Avikalpapraveśadhāraṇī].


“Being free of duality” means being without duality. “The conceit [about being free of duality]” refers to the conceptions of analyzing true reality. For even this [conceit] does not exist [as anything other] than the nature of luminosity and therefore is naturally pure. Thus, what is to be accomplished and the means of accomplishment are also to be realized as the nature of luminosity.494


However, as for [the phrase] “these characteristics are relinquished through mental nonengagement”495 [in the Avikalpapraveśadhāraṇī], here, mental nonengagement does not refer to a complete absence of mental engagement, such as closing your eyes and then not seeing anything, such as a vase or a blanket, at all. Rather, be it through analysis or the guru’s {42} pith instructions, mental nonengagement refers to the very nonobservation of any entity.496 As it is said:


Whether walking, standing, sitting,


or lying, it is meditative equipoise


So are listening, looking, smelling,497


as well as touching and tasting498


By means of the pure eye499 of prajñā,


due to analysis and pith instructions,


because all phenomena are unborn,


seeing will become nonseeing500 


Therefore mental nonengagement with regard to characteristics means nothing but fully penetrating the very lack of characteristics. Also, those so-called “conceptions that analyze characteristics” are analyses in terms of apprehending characteristics. The Bhagavān taught that being unborn is completely pure.501 As the Bhagavān says in the Samādhirāja[sūtra]:


In the sense of being cognized,


a notion is taught as apprehension




But a notion is nonapprehension,


taught in the sense of being void


That which is void is a notion,


and what is void is the teaching502


A notion’s nature being known,


that very notion will not arise


Those who entertain the notion


“I will eliminate [all] notions!”


deal in notions’ discursiveness


but are not liberated from notions


Whose notion has arisen?


Who produced that notion?


Who touches that notion?


Who stopped that notion?


The Buddha found no dharma


for which a notion has arisen {43}


Reflect on this meaning here,


and then no notion will arise


When notions are unarisen,


whose notion does then stop?503 


The realization that these very states of mind and thoughts that [think] “there is no mind” and “there is no thought” are without any nature of their own is true reality—it is not that [this realization] is nonexistent. The following is said in the Madhyamaka of unity:504


Though it is linked to conception and thought, 


that [unity] is inconceivable and thought-free505


It is the supreme of all aspects, is everything,


without aspect, and utterly beyond the senses




It is the character of being and nonbeing


yet is devoid of any being and nonbeing506


It is pure of the four extremes


yet based on the four extremes507


Not superimposing all kinds of superimpositions,508


it is the great bliss that is without any attachment509


It is the examination of the fruition, true reality,


and the remedies that constitutes nonexamination510


Once this has been attained, it is born


by virtue of its nature of being unborn511


As it is not matter, it is to be self-experienced,


without being a knower, without being a seer


Since it is without any form, it is not uniform


It is permanent by virtue of being immutable512 


Guru [Maitrīpa] says this:


The thought whose connection has not


yet been perceived arises in dependence


This very [thought] represents nirvāṇa,


so do not create delusion, oh mind!513 


And:


Free of any fear of thoughts,


simply roam as you please!514 


Furthermore, the Bhagavān says this: {44}


When there is contact with liberation,


all thinking is by virtue of nonthinking




Once thinking is through nonthinking,


at that point there is unthinkability


Just as sentient beings, so is thinking


Just as thinking, so are the victors


This thinking has been illuminated


by the Buddha who is unthinkable515


When will the thinking of those


who think in solitude not arise?


In those who do not think about


thinking, all thinking disappears


Thinking about lots of unthinkable


thinking for a long period of time,


thinking does not come to an end,


as such thinking is not appropriate


This thinking is the great thinking,


the unsurpassable dharma thinking


By means of this dharma thinking,


the appropriate thinking is at work516 


Having these [stanzas] in mind, the vajraguru [Maitrīpa] says this:


What is effortless wisdom


is expressed as inconceivable


But a conceived inconceivable


cannot become inconceivable517 


Alternatively, the world consists of the very nonduality of means and prajñā—their indivisible518 inseparability of not being two. Therefore, what has the character [of that inseparability] of means and prajñā—the true condition of the equal taste of being and nonbeing—is nondual wisdom. This is the supreme yoga. Those who are [endowed with] the yoga of this are [true] yogīs. {45} In order to teach the conduct of those [yogīs, Maitrīpa] continues:


By having realized this true reality,


by any means and in any manner,


the yogīs whose eyes are wide open


roam everywhere, just like lions [8] 


This refers to the yogīs who, through the pith instructions of a true guru, have realized this nondual true reality that was taught above. What is to be discussed [here] is the cause of realizing true reality. [This stanza] also teaches that this is the cause of conduct as one likes, which is [indicated] in the Buddha’s words:


The union of means and prajñā


is what is declared to be “yoga”


That which is nonbeing is prajñā


Means have being’s characteristic519 


In whomever [such a] yoga exists, that one is a yogī. To “roam” means that [such yogīs] roam in just the way they like. “By any means” means by [living on any] food. [This is illustrated] in the words [of the Buddha]:


Whether it is [proper] food or not,


you should eat it just as you find it


Here, you should not be fixated on


any thoughts about likes and dislikes520 


“In any manner” means by way of any aspects of body, speech, and mind. As the Bhagavān says:


Whether it is washing the feet, eating,


rinsing the mouth, chewing betel nut,


anointing the hands with sandalwood,


tying the loin cloth around the waist,




going out, conducting a conversation,


walking, standing, angry, or laughing, {46}


those with prajñā and yogic discipline


are to serve the Bhagavatī and cultivate the yoginī


The ones who are wise and wish for the siddhis,


having the goal of the siddhis, are not to remain


through any effort for even a single moment in


any other form with an ignorance-infested mind521 


“Whose eyes are wide open” means that, by virtue of all phenomena having the nature of the nectar of suchness, [for such yogīs] there are no remedial factors and their senses are never uncontrolled—[they engage true reality] by way of all sense pleasures. As it is said:


Even if you rely on excessive austerities


and restraint, it will not be accomplished


But if you rely on all the sense pleasures,


it will be accomplished in a swift manner522 


And:


Having attained the well-being of body,


speech, and mind, awakening is reached523 


“But what is the difference between this and yogīs with the approach of secret mantra?” There are very great differences in terms of the aspects of what is accomplished and the means of accomplishment for the following reasons: the [yogīs here] do not follow [the sequence of] the four mudrās and, since they lack the taste of the great bliss of the pride of [being] the deity, it takes them a long time to perfect full awakening through [just] the [mental] aspect of equanimity. On the other hand, they differ from yogīs with the approach of the pāramitā[yāna], because they are very much superior by virtue of realizing the suchness of unity—emptiness as analyzed by means of the pith instructions of a true guru. Therefore, those who do not practice austerities {47} but greatly realize the true reality of [everything] being of a single taste as emptiness are like [skillful] village people catching a snake: though they play with that snake, they are not bitten by it. Some describe this as “the wisdom of true reality, mahāmudrā.” As it is said:


The union of means and prajñā


is the meditation of supreme yogīs


The victors said it is the meditation


that is the union with mahāmudrā524 


The followers of mantra say, “The mere meditation of the union of means and prajñā is not mahāmudrā meditation, because [otherwise] it would follow that the approach of the pāramitās and the approach of mantra are without any difference.” It is not by virtue of activities such as generosity that the Pāramitāyāna is inferior, because the generosity and so forth of those of highest capacities in that [yāna] consists merely of the mindset [of generosity and so on]. As it is said:


It represents the mindset of giving away


all wealth to all beings, plus its results


Therefore it is this very mindset that


is said to be the pāramitā of generosity525 


Alternatively, “whose eyes are wide open” refers to holding the eyes completely still, realizing all phenomena as being of the nature of suchness. As it is said:


The eyes are held completely still,


the head is bent down [a little bit],


mind and mental factors do not stir—


the emptiness of seeing emptiness526 


“Just like lions” refers to [behaving fearlessly] like lions. {48} “Everywhere” stands for not being afraid of anything. “The yogīs roam” means that they should wander about while being engaged in the four kinds of behavior.527 As it is said:


the body’s actions are the mendicant’s way528 


The Bhagavān says the following: 


Even if a titan similar to Indra


comes in front of them for sure,


they do not become frightened,


because they roam like lions529 


Again, [Maitrīpa] speaks about the conduct of such a [yogī]:


Those who abandoned the worldly dharma


and rely upon the yogic conduct of a lunatic


do everything without any reference point,


while being adorned with their self-blessing [9] 


“The world” refers to the five skandhas, since they are perishable. The dharma of the [world] means [its mundane] nature. Having abandoned it means to have gone far beyond it. Due to this inferior nature [of the world], [the conduct of these yogīs] is also far beyond530 the worldly dharmas, which are limited so-called “happiness” and “suffering,” “gain” and “loss,” “fame” and “disgrace,” and “praise” and “blame.” As it is said:


I stated the world is the skandhas


The world is dwelling within them


If you do not dwell within them,


you are free of worldly dharmas


Understanding the world’s nature,


it is those wise bodhisattvas who,


though endowed with the skandhas,


are not endowed with worldly dharmas {49}




From any gain and loss,


as well as fame, disgrace,


praise, blame, happiness, and suffering,


they protect the world


They who rely on great prajñā


realize those worldly dharmas


Seeing the world is destructive,


they are still not stirred by that


. . .


The world originates from duality


and is motivated by mistakenness


Thus, knowing the world’s motion,


the wise motion without motion


The ongoing motion of this world


is that which is understood by them


Hence, entering the world’s motion,


they free beings from unhappiness


Those brave ones engage the world


without attachment, just like a lotus


By dwelling within the dharmadhātu,


they are not destroying the world531


Not understanding the world’s dharmatā,


[sentient beings] are engaged in the world


Understanding the world’s characteristics,


the wise ones engage in this very [word]


The world has the characteristic of space,


and space is without any characteristics


Through being aware of their motions,


they are not tainted by worldly dharmas




In the way they understand the world,


so they explain it to sentient beings


By knowing phenomena’s nature,


they are not destroying the world


The skandhas lack a nature


This is the world’s dharmatā


Those not understanding this


will always stay in the world


Those who know the skandhas


do neither arise nor originate, {50}


though engaging in the world,


are not dwelling in this world


Not understanding the worldly dharmas


and dwelling in the two discriminations,


the foolish will entertain their disputes,


saying, “This is real,” “This is delusive”


As I understand the true dharmatā


of worldly dharmas in this manner,


I will never ever engage in disputes


with any of the people in the world


This dharma that is without dispute


is what is explained by all buddhas


If the equality of the world is known,


there is nothing real or delusive in it


Had I discovered anything that is


real or delusive in the teachings,


I would be clinging to extremes,


not being different from tīrthikas




Since the dharmas are not actual,


being neither real nor delusive,


I declare that the supramundane


dharma consists of nonduality


The wise understanding this world


in accordance with the dharmatā


of the world do not cling to any


views of being real or delusive532 


“The yogic conduct of a lunatic” means that [such yogīs] act without thinking in their minds—this is what they rely upon. As it is said:


The walking [of yogīs] is the walking that is without any thinking. Since their engagement in [actions] free of obstacles is completely untiring, it is not that, by [needing to] take a rest, the places of all people are their sphere.533 Those who have no respect534 for the coming and going in those who engage in what they like and dislike535 are just like the sons of the gods—enjoying saṃsāra by playing [in and with it].536 {51} 


As for “do everything,” through having gone far beyond537 worldly dharmas, this is not yet nirvāṇa; it is [still] engagement in worldly activities. [These yogīs] do so with the awareness of displaying eating and so on as well as taking rebirth and so forth. This is “without any reference point”—since the true reality that is the true condition is without any reference points of existence, nonexistence, and so on, at all times, what has the character of self-awareness lacks any reference points, because self-awareness is also unborn. As it is said:


In whose mind this being unborn is born, that one is free from being born.538 


“While being adorned with their self-blessing” means that the yogīs’ mindstream, whose character is the suchness of the true reality that is the native nature,539 is blessed [by itself] as having the character of that [suchness]. To be adorned means to be naturally adorned by what radiates from this nature of suchness. Thus, this is the cause of the five [features of such yogīs] being more distinguished through this true reality than what is said by “you have ended worldly dharmas . . .”540 However, this is to be applied to magnanimous beings [alone].541


Now, [Maitrīpa] utters [the last stanza] in order to summarize the topic at hand:


What has been taught as untainted true reality


and is proclaimed as consisting of nonduality—


those with insight are worthy of realizing it,


having rid sameness and difference from it [10] 


Since this is the character of the realization of true reality,542 {52} its being untainted is the character of the true condition of phenomena.543 Since544 it is the lack of difference of means and prajñā, it is nonduality. By teaching this as a part of the name of the author of the text here, [what] this text [teaches] is pointed out by way of his own name.545 What is taught in this kind of [text] is the heart of true reality. Therefore, having rid sameness and difference means having let go of any clinging to nirvāṇa and any clinging to saṃsāra. “Those with insight worthy of realizing it” refers to the wise, because it is not the sphere of others. As the Bhagavān says:546


Bhikṣus, just as the wise test gold


by burning, cutting, and rubbing it,


accept my words after examination


but don’t do so just out of respect . . .547 


This teaches that the wise fully seize this [true reality] by following the genuine dharma through such analysis. It is not [grasped] by childish beings focusing on it by means of dry dialectics, since they do not have the fortune to realize true reality. They are also referred to as “bad dialecticians” here. As the Bhagavān says:




Neither any nature nor any cognizance,


neither any entity nor any ālaya exist548


It is bad and childish dialecticians who,


being just like corpses, discern these549 


Therefore {53} [true reality] is not the sphere550 of dialectics. This is expressed by [the phrase] “relinquishing dry dialectics” and so forth.


This concludes “A Commentary on ‘Ten Stanzas on True Reality’” composed by the mahāpaṇḍita and master Sahajavajra. Having heard it from the Indian upādhyāya Vajrapāṇi, it was translated later by paṇḍita Kalyāṇavarma and the lotsāwa and Śākya bhikṣu Jñānākara Tsur.551 {54} 
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