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TAKING THE RESULT AS THE PATH




The Library of Tibetan Classics is a special series being developed by THE INSTITUTE OF TIBETAN CLASSICS aimed at making key classical Tibetan texts part of the global literary and intellectual heritage. Eventually comprising thirty-two large volumes, the collection will contain over two hundred distinct texts by more than a hundred of the best-known Tibetan authors. These texts have been selected in consultation with the preeminent lineage holders of all the schools and other senior Tibetan scholars to represent the Tibetan literary tradition as a whole. The works included in the series span more than a millennium and cover the vast expanse of classical Tibetan knowledge—from the core teachings of the specific schools to such diverse fields as ethics, philosophy, psychology, Buddhist teachings and meditative practices, civic and social responsibilities, linguistics, medicine, astronomy and astrology, folklore, and historiography.


Taking the Result as the Path


The tradition known as the Path with the Result or Lamdré (lam ’bras) is the most important tantric system of theory and meditation practice in the Sakya school of Tibetan Buddhism. This volume contains an unprecedented compilation of eleven vital works from different periods in the history of the Path with the Result in India and Tibet. The Vajra Lines of the great Indian adept Virūpa (ca. seventh–eighth centuries) is the basic text of the tradition and is said to represent the essence of all the Buddhist tantras in general and the Hevajra Tantra in particular. Sachen Künga Nyingpo’s (1092–1158) Explication of the Treatise for Nyak is a fundamental commentary on Virūpa’s succinct work and is among the earliest texts written in Tibet to explain Virūpa’s mystical words. The collection of six writings by Jamyang Khyentsé Wangchuk (1524–68) includes a definitive history of the tradition and detailed explanations of its meditation practices as taught by his great master, Tsarchen Losel Gyatso (1502–66). A supplement to Khyentsé’s history, written in the nineteenth century by Künga Palden and completed by Jamyang Loter Wangpo (1847–1914) in the early twentieth century, tells the stories of later masters in the lineage. An instruction manual composed by the Fifth Dalai Lama (1617–82) completes the unfinished work of Khyentsé Wangchuk. The volume concludes with a summation of all the teachings. Mangthö Ludrup Gyatso (1523–96), another of Tsarchen’s principal Dharma heirs, composed this brief and eloquent text.


Most of these writings traditionally have been considered to be of a secret nature. The present translation has been made with the personal approval and encouragement of His Holiness Sakya Trizin, head of the Sakya tradition, and Chogyé Trichen Rinpoché, head of the Tsarpa branch of the Sakya tradition.
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THE PATH WITH THE RESULT, or Lamdré, is the most important tantric system of theory and meditation practice in the Sakya school. This volume contains an unprecedented compilation of eleven vital works from different periods in the history of the Path with the Result in India and Tibet, including the Vajra Lines of the great Indian adept Virūpa (ca. seventh/eighth centuries), the basic text of the tradition, and the fundamental commentary on Virūpa’s concise text by Sachen Künga Nyingpo. The collection also includes six writings by Jamyang Khyentsé Wangchuk (1524–68) and an instruction manual composed by the Fifth Dalai Lama (1617–82), among other texts. None of the works in this volume have ever been published before in any European language, and most have traditionally been kept secret. The present translation, volume 4 of The Library of Tibetan Classics, has been made with the personal approval and encouragement of His Holiness Sakya Trizin, head of the Sakya tradition.


“No one is better suited than Cyrus Stearns to offer the first major translation of Lamdré teachings to the world. He has studied intimately with the most revered leaders of the Sakya tradition for decades. Beyond this, Stearns possesses a quality that sets him apart from most translators today—he is a poet. Few have transmuted the verse or the prose, the earthy imagery, or the celestial style of Tibetan Buddhist teachings with comparable eloquence and inspiration; few are endowed with the capacity to inspire students of Tibetan Buddhism through force of the sheer beauty of the translated word. The Sakya tradition will henceforth be known to English audiences in all its splendor thanks to this new translation.”—Kurtis R. Schaeffer, Associate Professor of Tibetan Buddhist Studies, University of Virginia


“In this volume, Stearns makes available for the first time a selection of key texts from the highly prized esoteric transmission of the great Tsarpa masters, translated with enormous effort and care. Students of the Lamdré will rejoice to see these often enigmatic Tibetan yoga manuals transformed into such lucid English.”—David P. Jackson, Professor of Tibetan Studies, University of Hamburg




Message from the Dalai Lama


THE LAST TWO MILLENNIA witnessed a tremendous proliferation of cultural and literary development in Tibet, the “Land of Snows.” Moreover, due to the inestimable contributions made by Tibet’s early spiritual kings, numerous Tibetan translators, and many great Indian paṇḍitas over a period of so many centuries, the teachings of the Buddha and the scholastic tradition of ancient India’s Nālandā monastic university became firmly rooted in Tibet. As evidenced from the historical writings, this flowering of Buddhist tradition in the country brought about the fulfillment of the deep spiritual aspirations of countless sentient beings. In particular, it contributed to the inner peace and tranquillity of the peoples of Tibet, Outer Mongolia—a country historically suffused with Tibetan Buddhism and its culture—the Tuva and Kalmuk regions in present-day Russia, the outer regions of mainland China, and the entire trans-Himalayan areas on the southern side, including Bhutan, Sikkim, Ladakh, Kinnaur, and Spiti. Today this tradition of Buddhism has the potential to make significant contributions to the welfare of the entire human family. I have no doubt that, when combined with the methods and insights of modern science, the Tibetan Buddhist cultural heritage and knowledge will help foster a more enlightened and compassionate human society, a humanity that is at peace with itself, with fellow sentient beings, and with the natural world at large.


It is for this reason I am delighted that the Institute of Tibetan Classics in Montreal, Canada, is compiling a thirty-two–volume series containing the works of many great Tibetan teachers, philosophers, scholars, and practitioners representing all major Tibetan schools and traditions. These important writings will be critically edited and annotated and will then be published in modern book format in a reference collection called The Library of Tibetan Classics, with their translations into other major languages to be followed later. While expressing my heartfelt commendation for this noble project, I pray and hope that The Library of Tibetan Classics will not only make these important Tibetan treatises accessible to scholars of Tibetan studies, but will create a new opportunity for younger Tibetans to study and take interest in their own rich and profound culture. Through translations into other languages, it is my sincere hope that millions of fellow citizens of the wider human family will also be able to share in the joy of engaging with Tibet’s classical literary heritage, textual riches that have been such a great source of joy and inspiration to me personally for so long.


The Dalai Lama
The Buddhist monk Tenzin Gyatso
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Foreword


His Holiness Sakya Trizin


Head of the Sakya Order of Tibetan Buddhism
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THE PITH INSTRUCTIONS of the precious and profound Lamdré teachings were received by the great mahāsiddha Virūpa directly from Vajra Nairātmyā herself. Ever since then, they have passed down from master to disciple in an unbroken stream of transmission for well over a thousand years. These teachings were transmitted to Tibet by the great translator Drokmi Shākya Yeshé.


The term lamdré means “path and result.” This term indicates that this sacred system of teachings encapsulates the core Sakya philosophy and practices resulting in the realization of the indivisibility of samsara and nirvana. This indivisibility means that the very samsaric appearances that we experience now themselves transform into the pure appearance of primordial wisdom. There is no impure form separate from what the realized noble ones experience. There is no pure form separate from what we experience. The same base is experienced and seen by different beings, therefore it is called the indivisibility of samsara and nirvana. This is the pinnacle of all the sutra and tantra teachings of Lord Buddha.


If a practitioner of Buddhadharma receives the Lamdré teaching with pure motivation from a qualified master, with both master and disciple meeting all the prerequisites, then the Lamdré is a complete path for obtaining full enlightenment in one lifetime.


A very important aspect of these secret pith instructions is that, from their beginning until now, they have been held in the greatest respect and have only been available to those whose mental continuum has been ripened through the relevant preliminary practices and initiations. Without such a base, esoteric teachings such as these cannot actually be comprehended. It is vitally important, both for the ripening of disciples and for the maintenance of the authenticity of the teachings, that this respect and guardianship of these teachings continues in their transportation into the West.


His Holiness the Dalai Lama has greatly emphasized and commended the work of those translating works from the vast and profound Buddhadharma. This is very important work, and I congratulate Cyrus Stearns and the Institute of Tibetan Classics for their motivation and dedicated effort in translating this most treasured teaching.


May the availability of this translation support the turning of the wheel of Dharma for eons to come, spreading the glorious light of the precious teachings, so that all illusory appearances become the pure appearance of full enlightenment, liberating all sentient beings from all forms of suffering.
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Sakya Trizin
December 2005
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Note to the Reader


MOST OF THE TEXTS TRANSLATED in this book are of an esoteric nature. Traditionally, they have been studied and practiced in Tibet only by people who have received the teachings of the Path with the Result. Four of the texts—the two historical works, the text that shows how to explain and practice the Dharma teachings, and the explanation of the Three Appearances—are appropriate for anyone to read and study without preparation. The minimum traditional requirement for studying the remaining works is the complete Hevajra initiation. Optimally, the student will have received the entire teachings of the Path with the Result from a qualified teacher. The authors of the texts translated here intended them only for practitioners of the Path with the Result, and the tantric practices described in these works should never be attempted by anyone who has not been taught how to perform them correctly. For, according to tradition, good results cannot come from study and practice of Vajrayana teachings unless the student has first received the initiations and careful guidance that can only be received from a living master. These texts have been translated for The Library of Tibetan Classics only with the permission of H.H. Sakya Trizin, head of the Sakya tradition, and the encouragement of my teacher Chogyé Trichen Rinpoché, senior master of the Path with the Result and head of the Tsarpa lineage of the Sakya tradition.




General Editor’s Preface


THE PUBLICATION OF THIS VOLUME brings a very special collection of Tibet’s deeply spiritual literature into the world’s literary heritage. This volume, Taking the Result as the Path: Core Teachings of the Sakya Lamdré Tradition, is volume 4 in The Library of Tibetan Classics, and contains some of the most important religious texts of the Tibetan Buddhist tradition translated for the first time ever in any secondary language. Selected under the guidance of His Holiness Sakya Trizin, the head of the Sakya school of Tibetan Buddhism, the texts in this volume constitute a comprehensive anthology of Lamdré (Path with the Result) teachings, the heart meditative tradition of the Sakya school. It is with deep respect and honor that the Institute of Tibetan Classics offers the translation of these precious texts to those who seek the path to spiritual awakening and to the world at large.


Two primary objectives have driven the creation and development of The Library of Tibetan Classics. The first aim is to help revitalize the appreciation and the study of the Tibetan classical heritage within Tibetan-speaking communities worldwide. The younger generation in particular struggle with the tension between traditional Tibetan culture and the realities of modern consumerism. To this end, efforts have been made to develop a comprehensive yet manageable body of texts, one that features the works of Tibet’s best-known authors and covers the gamut of classical Tibetan knowledge. The second objective of The Library of Tibetan Classics is to help make these texts part of global literary and intellectual heritage. In this regard, we have tried to make the English translation reader-friendly and, as much as possible, keep the body of the text free of scholarly apparatus, which can intimidate general readers. For specialists who wish to compare the translation with the Tibetan original, page references of the critical edition of the Tibetan text are provided in brackets.


The texts in this thirty-two-volume series span more than a millennium—from the development of the Tibetan script in the seventh century to the first part of the twentieth century, when Tibetan society and culture first encountered industrial modernity. The volumes are thematically organized and cover many of the categories of classical Tibetan knowledge—from the teachings specific to each Tibetan school to the classical works on philosophy, psychology, and phenomenology. The first category includes teachings of the Kadam, Nyingma, Sakya, Kagyü, Geluk, and Jonang schools, of miscellaneous Buddhist lineages, and of the Bön school. Texts in these volumes have been largely selected by senior lineage holders of the individual schools. Texts in the other categories have been selected primarily on recognition of the historical reality of the individual disciplines. For example, in the field of epistemology, works from the Sakya and Geluk schools have been selected, while the volume on buddha-nature features the writings of Butön Rinchen Drup and various Kagyü masters. Where fields are of more common interest, such as the three codes or the bodhisattva ideal, efforts have been made to represent the perspectives of all four major schools. The Library of Tibetan Classics can function as a comprehensive library of the Tibetan literary heritage for libraries, educational and cultural institutions, and interested individuals.


It has been a real privilege for me to be part of this landmark translation project. I wish first of all to express my deep personal gratitude to His Holiness the Dalai Lama for always being such a profound source of inspiration. I would also like to offer my sincere thanks to His Holiness Sakya Trizin for his counsel on the selection of the texts featured in this volume, for his kind approval to have these precious texts of the glorious Sakya tradition translated as part of The Library of Tibetan Classics, and for providing a special foreword to the volume. I thank Cyrus Stearns for doing a masterful job in translating these precious texts into English, and to the following individuals and organizations, I owe my sincere thanks: to David Kittelstrom at Wisdom for being such an incisive editor; to Gene Smith at the Tibetan Buddhist Resource Center for providing assistance with obtaining crucial Tibetan texts needed for the editing of the Tibetan texts; to the Central Institute of Higher Tibetan Studies in Sarnath for providing full access to its library to the Tibetan editors working on the critical editions of these texts; and to my wife Sophie Boyer-Langri for taking on the numerous administrative chores that are part of a collaborative project such as this. Finally, I would like to express my heartfelt thanks to Claus Hebben who most generously provided the entire funding for this translation project. Without his support, no amount of dedication on the part of the Institute or the depth of talent and skill on the part of the translator would have resulted in such a successful conclusion of the project. I would also like to thank the Hershey Family Foundation for its longstanding support of the Institute of Tibetan Classics, without which the task of creating The Library of Tibetan Classics simply would not have gotten off the ground. It is my sincere hope that the translations offered in this volume will be of benefit to many people. Through the efforts of all those who have been involved in this noble venture, may all beings enjoy peace and happiness.


Thupten Jinpa
Montreal, 2006




Translator’s Introduction


THE TRADITION KNOWN as the Path with the Result or Lamdré (lam ’bras) is one of the great tantric systems of Buddhism in Tibet. For nearly a thousand years this vehicle for enlightenment has been the central focus of meditation practice in the Sakya school of Tibetan Buddhism. According to Jetsün Drakpa Gyaltsen (1147–1214), one of the greatest masters of the Path with the Result, the name of the tradition emphasizes that the focus of practice is “taking the result as the path.”1 The result—the essence or innate true nature of a living being—is actually present at all times. Were this otherwise, the practices of the spiritual path would be futile. This essence is not transformed by the practices of the path because it is beyond conceptual elaboration. The qualities of a buddha, or enlightened being, are obtained instead through removing obscurations and transforming one’s body, speech, and mind. This process includes concentrated focusing on the essence itself. The result that is already present at the beginning is thereby taken as, or made into, the spiritual path by means of tantric techniques. This basic theme of tantric Buddhism will be explained in detail in the works translated in this volume.


The texts of the Path with the Result in this book are divided into two parts. Part I opens with the fundamental treatise of the system, formulated by the great Indian adept Virūpa (ca. seventh–eighth centuries). This quintessential mystical document is said to embody the vital meaning of the entire Buddhist doctrine in general and of the Hevajra Tantra in particular. This treatise is usually referred to as the Vajra Lines and consists of the instructions Virūpa originally gave orally to his disciple Kāṇha. The Vajra Lines consist almost entirely of mnemonic phrases that list topics in a cryptic, unelaborated form. These lines are called vajra or adamantine because they are extremely difficult to penetrate without instructions from a master of the tradition. However, when they are understood, they are like a magic gem that fulfills all spiritual wishes. For at least eight generations, the Vajra Lines were passed down in a unique oral transmission, spoken to only one person in each generation. The great translator (lo tsā wa) Drokmi Lotsāwa Shākya Yeshé (993–1077?) orally translated the Vajra Lines into Tibetan, but they were never written down until Sachen Künga Nyingpo (1092–1158) did so, probably in the year 1141. Until Sachen’s time, teaching the Path with the Result meant transmitting the Vajra Lines as an experiential oral teaching, sometimes over a period of many years.


After receiving permission from his teacher Shangtön Chöbar (1053–1135), Sachen wrote the first texts to explain the esoteric meaning of the Path with the Result. The most important of Sachen’s works are eleven commentaries on the Vajra Lines of Virūpa. These commentaries represent explanations given for the benefit of individual disciples (eight men and three women). The last of the eleven, also translated in part I, is known as the Explication of the Treatise for Nyak. Since then, this short work that Sachen wrote for his disciple Nyak Wangchuk Gyaltsen has been the primary text used when teaching the Vajra Lines in the Sakya tradition. It is considered the most profound of Sachen’s complete commentaries, even though the others are more detailed.2 Because the tradition was still largely oral at that time, many points are explained briefly or not at all in Sachen’s text. However, topics directly connected to meditation practice are usually made clear in the other works translated in this book. Sachen’s son Drakpa Gyaltsen added crucial and extensive annotations to his father’s final commentary, which have not been translated here. In summary, the Vajra Lines and the Explication of the Treatise for Nyak present the theoretical and practical basis for the Path with the Result and are intended for dedicated yogins and yoginīs.


Part II contains a series of the most important texts of the lineage within the Path with the Result that is known as the Lobshé or Explication for Disciples, a term used to distinguish it from the Tsokshé or Explication for the Assembly. Such a distinction within the tradition was not drawn until the time of the Sakya throne-holder Dakchen Lodrö Gyaltsen (1444–95). The Explication for Disciples claims that its teachings represent the uncommon esoteric transmission that was passed down from Sachen’s time forward only to his descendents, the Khön family of Sakya. Eventually, Dakchen Lodrö Gyaltsen bestowed the teachings on his Dharma heir, Künpang Doringpa (1449–1524), who was not a member of the Sakya family. However, the specific details that characterize the Explication for Disciples were not written down until the time of Tsarchen Losel Gyatso (1502–66), Doringpa’s main disciple. Tsarchen’s special teachings were primarily recorded by his two most important students, Jamyang Khyentsé Wangchuk (1524–68) and Mangthö Ludrup Gyatso (1523–96). Both Khyentsé Wangchuk and Mangthö Ludrup wrote extensively according to the Explication for Disciples, but Khyentsé’s works have usually been favored when teaching and practicing the Path with the Result in this tradition.3


The texts of the Explication for Disciples were kept strictly secret and passed down only as handwritten manuscripts for more than three hundred years. Not until the beginning of the twentieth century were the works of Khyentsé and Ludrup, along with many other texts of the Path with the Result, finally cut onto woodblocks for publication by the famous Dergé printing house. This was due to the efforts of the master Jamyang Loter Wangpo (1847–1914). In 1904 and 1905, Loter Wangpo twice taught the Explication for Disciples in full. During that period he noted that complete sets of the texts were very scarce and that the tradition was in danger of dying out in the near future. He resolved to have the rare manuscripts of the tradition gathered from different locations and cut onto woodblocks for publication.


Loter Wangpo carried out publication despite opposition by some people who felt that the Path with the Result in general, and the teachings of the Explication for Disciples in particular, should remain secret. By way of explanation, he pointed out that the Path with the Result had been an oral tradition until the later part of Sachen’s life, when he set the first texts down in writing. Much later, in the sixteenth century, Tsarchen, Khyentsé, and Ludrup had realized that future generations would not be able to uphold the special Explication for Disciples as an oral transmission and had decided to write down these teachings. To those who objected that it was wrong to have the profound teachings that were the heart blood of the ḍākas and ḍākinīs cut onto printing blocks, Loter Wangpo replied, “No matter what you say, I have the authority to do so!” As a result of his determined action, the books became more widely available, and the tradition spread and has remained vital until the present day.4


All of Jamyang Khyentsé Wangchuk’s writings on the Path with the Result are translated in part II of this book. According to his autobiography, Khyentsé wrote these works in 1559, after receiving the transmission of the Explication for Disciples from Tsarchen near Shalu monastery.5 These texts are summarizing notes compiled by Khyentsé to record Tsarchen’s teachings. The first of Khyentsé’s works is a history of the Path with the Result. He tells the story of the Indian masters beginning with Virūpa, and then continues with a more detailed account of the early Tibetan teachers of the lineage. In composing this work, Khyentsé clearly used all the earlier historical writings of the Sakya masters Jetsün Drakpa Gyaltsen, Martön Chökyi Gyalpo (ca. 1198–ca. 1259), and others. However, he took much of the story of Virūpa and the lives of the early Tibetan masters directly from the fourteenth-century chronicles of Chagen Wangchuk Gyaltsen, which were clearly the main written source.6 Chagen’s work contained special information from the Shama transmission of the Path with the Result, and because Khyentsé combined this material with the accounts of the masters of the Sakya transmission, his work became a unique historical treasure for the later tradition. The contents of Khyentsé’s text indicate that his teacher Tsarchen used all available earlier histories of the Path with the Result when teaching. For many readers of this book, it may be most beneficial to first read this history and the following supplement (which contain biographies of all the earlier authors) before turning to the other texts concerned with the specific theories and practices of the tradition.


The second text translated in part II is a supplement to Khyentsé’s history. This work was mostly written by the master Künga Palden in the late nineteenth century. It was then brought up to date by Loter Wangpo at the beginning of the twentieth century, perhaps when he was preparing the Dergé edition of the entire collection. The work is a series of brief sketches of the lives of the primary masters of the tradition after the time of Müchen Könchok Gyaltsen (1388–1469). With the exception of the information about the Fifth Dalai Lama, who made significant literary contributions to the tradition but did not transmit the teachings, the content of these short biographies has been gleaned from the full-length biographies contained in the Dergé collection. The latter part of this supplement follows the transmission line through the abbots of Ngor monastery, with which Loter Wangpo was affiliated. Although not described in the text, a transmission of the Explication for Disciples through the masters of Nālendra monastery has also survived to the present day.


Following Künga Palden and Loter Wangpo’s supplement, which was inserted into the original set of Khyentsé Wangchuk’s works when the Dergé edition was prepared, there is a text by Khyentsé describing how to explain and practice the Path with the Result. This work clarifies the meaning of the name Path with the Result and describes a few of the distinguishing markers of the system, such as the four authentic qualities and the four oral transmissions. The contents of two early collections of instructions from the tradition, the Yellow Volume and the Little Red Volume, are also briefly discussed.


The Mahayana basis of the Path with the Result is fully presented in the explanation of the Three Appearances, which contains all the preliminary topics of meditation necessary for beginning the Vajrayana path. Here Khyentsé provides detailed instructions on a number of crucial subjects, beginning with taking refuge and awakening the enlightenment mind. The main section of the text begins with an explanation of the first of the three appearances: impure appearance, or how the world appears to living beings who are immersed in impure states of mind because of their afflictions. Here the practitioner reflects upon the faults of samsara, the difficulty of gaining a human birth with all the freedoms and endowments necessary to practice Dharma, and the causes and results of actions. Next comes reflection upon the second of the appearances: experiential appearance, or how various experiences appear to a yogin or yoginī who has cultivated meditative concentration. This topic is explained by means of reflection upon love, compassion, and the relative and absolute enlightenment mind. Finally, the pure appearance of a sugata or buddha is discussed. This is briefly explained in relation to the inconceivable secret and the omnipresence of enlightened body, speech, and mind. A short addendum of notes by the Fifth Dalai Lama, Ngawang Losang Gyatso (1617–82), has been added at the end of Khyentsé’s work. These notes explain how the teacher should integrate the various reading transmissions and explanations of supplementary texts into the schedule when teaching the Three Appearances.


The next text in this volume is Khyentsé Wangchuk’s summarizing notes on the Three Continua. The main practices of the Path with the Result begin with this work. The text is principally concerned with the meditative cultivation of an experiential realization of the indivisibility of samsara and nirvana. First is a brief presentation, by means of the three aspects of coemergence, to demonstrate that all phenomena arise from mistaken notions about the intrinsic nature of the mind, which is described from the three perspectives of lucidity, emptiness, and their essential unity. Next is an extensive explication by means of three key points of practice: establishing that appearances are the mind, establishing that the mind is illusory, and establishing that the illusory mind has no self-nature. Finally an extremely extensive explication is given by means of the three continua: the causal continuum of the universal ground, the method continuum of the body, and the resultant continuum of mahāmudrā.


The final two texts by Jamyang Khyentsé Wangchuk and a supplementary work by the Fifth Dalai Lama further elaborate the second of the three continua, the method continuum of the body. These summarizing notes explain the practices of the path in connection with the four initiations. They are sometimes very brief and may seem fragmentary because they are meant to be accompanied by the oral explanations of a living master. The two texts by Khyentsé Wangchuk explain the practice of the outer and the inner creation stage of the deity Hevajra. The creation stage of the deity is the practice of the path of the vase initiation, which is the first of the four initiations. In addition to the inner and outer creation stage meditations, Khyentsé also explains the view, the culmination of attainment, the practice of transference, and the intermediate-state practices in connection with the vase initiation. However, the work ends abruptly at this point without explaining the dream yoga, which is the sixth and final section of practice in regard to each initiation.


Jamyang Khyentsé Wangchuk passed away in 1568 at the age of forty-three, apparently leaving his series of compositions unfinished. For the next eighty years, when the Explication for Disciples was taught using Khyentsé’s incomplete works, the final sections of the teaching were taught on the basis of the earlier writings of Lama Dampa Sönam Gyaltsen (1312–75) and the works of Tsarchen’s other great Dharma heir, Mangthö Ludrup Gyatso. Finally, after receiving the complete transmission of the Explication for Disciples from the master Sönam Chokden (1603–59) in 1649, the Fifth Dalai Lama wrote a supplement to complete Khyentsé’s work.7 The Fifth Dalai Lama’s summarizing notes on Sönam Chokden’s explanations begin with the dream yoga of the vase initiation and go on to explain all the remaining topics of meditation in connection with the three higher initiations. Even more than Khyentsé’s writings, this text by the Fifth Dalai Lama is clearly pieced together from notes made when he received the teachings, and many topics are very briefly treated and must be elaborated upon orally when the transmission is given.


As a fitting conclusion, the final text is Mangthö Ludrup Gyatso’s brief, eloquent, and profound synopsis of the key points of practice according to Tsarchen’s transmission of the Explication for Disciples. Ludrup composed this work in 1581, at least six years before writing his own complete series of detailed manuals of guidance.


The Path with the Result is a vast and complex system of theory and practice, said to contain everything necessary for the attainment of complete enlightenment in one lifetime. For anyone wishing to practice and understand this tradition, the works translated here will reward careful and sustained study and reflection. The tantric practices should only be attempted under the guidance of a qualified master of this system. The words of Sakya Paṇḍita Künga Gyaltsen (1182–1251), one of the foremost masters of the Path with the Result, remain particularly relevant today as the tradition spreads into cultures outside Tibet:


Nowadays many are interested in mantra,
but very few study secret mantra.
If it is difficult for the intelligent to understand
the intention of the tantras even if they are energetic,
how could foolish people who have not studied
understand the intention of the tantras?8


For most of us, it will only be possible to gain a thorough understanding of the intention of the Vajrayana scriptures and the systems of meditation and theory that evolved from them when much more of the tantric literature of India and Tibet has been translated into European languages. Translation is one of the forms of transmission and transmutation during the spread of a tradition from one culture to another. The spiritual and literary treasury of Tibet is incredibly rich. This book is a first step in the long-term process of translating the basic texts of one specific tradition, the Path with the Result.
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Technical Note


THE NAME OF THE TIBETAN TEXT is Dpal sa skya pa’i lam ’bras kyi chos skor gces btus. The full names of the individual works in this collection are listed by author in the bibliography of texts consulted by the translator. Bracketed numbers embedded in the translation refer to page numbers of the new critical and annotated Tibetan edition published in modern book format by the Institute of Tibetan Classics in New Delhi (2004, ISBN 81-89165-02-X) as volume 4 of the series entitled Bod kyi gtsug lag gces btus. This critical edition of the Tibetan text contains a large number of mistakes, some copied from the earlier Dehra Dun edition of the various works and some newly introduced. The original Dergé edition was not consulted. Thus my translations here basically follow the readings in the original Dergé edition and the 1983 Dehra Dun reprint. It is not practical to cite every mistake in the critical edition, so only some of the most significant have been mentioned in the endnotes to the translation. Also, classical Tibetan authors often wrote from memory when repeating quotes from authoritative sources. As a result it is not unusual to find that a quote in these texts sometimes differs from the lines located in the original source.


All Tibetan names in the main body of text are rendered phonetically in accordance with a style sheet developed by the Institute of Tibetan Classics and Wisdom Publications especially for the Library of Tibetan Classics series. There is a correspondence table at the back of the book where transliterated spellings can be found. Both phonetic and transliterated spellings are also provided in the endnotes and the index. Sanskrit diacriticals are used throughout, except for naturalized Sanskrit terms such as sutra, mandala, samsara, and nirvana.


Pronunciation of Tibetan phonetics:
ph and th are aspirated p and t, as in pet and tip.
ö is similar to the eu in French seul.
ü is similar to the ü in the German füllen.
ai is similar to the e in bet.
é is similar to the e in prey.


Pronunciation of Sanskrit:
Palatal ś and retroflex ṣ are similar to the English unvoiced sh.
c is an unaspirated ch similar to the ch in chill.
The vowel ṛ is similar to the American r in pretty.
ñ is somewhat similar to a nasalized ny in canyon.
ṅ is similar to the ng in sing or hanger.


Section and chapter headings have been inserted into the translation of Sachen’s Explication of the Treatise for Nyak to clarify the structure of the work. It was traditionally assumed that any reader of this text would have memorized the Vajra Lines that it explains. Thus, the lines from Virūpa’s root text are not always provided in Sachen’s work when explaining their meaning. I have inserted all the missing lines into the English translation, since it seems quite unlikely that prospective readers will have the root text memorized. Jetsün Drakpa Gyaltsen’s extensive annotations in the Explication of the Treatise for Nyak have not been translated. The occasional annotations in the other Tibetan texts have been translated in the endnotes.


The information in the table of contents of this book is necessarily abbreviated. The interested reader should consult the topical outline for the works by Sachen Künga Nyingpo, Jamyang Khyentsé Wangchuk, Künga Palden and Loter Wangpo, and the Fifth Dalai Lama. Only the texts by Jamyang Khyentsé Wangchuk and the Fifth Dalai Lama have numbered outlines in the original Tibetan. The outline is provided as an appendix in which all topics can be easily located according to their page numbers in the book. A glossary of selected technical terms has also been included. The reader is encouraged to become somewhat familiar with these terms before reading the translations.


In the bibliography and endnotes the various references from classical Indian works in the Kangyur and Tengyur are identified according to the numbers in the Tohoku catalogue of the Dergé edition of these collections: A Complete Catalogue of the Tibetan Buddhist Canons (Bkaḥ-ḥgyur and Bstan-ḥgyur), edited by Hakuju Ui, Munetada Suzuki, Yensho Kanakura, and Tokan Tada. Sendai: Tohoku Imperial University, 1934. When available, the numbers in the Peking edition of the Kangyur and Tengyur are also provided in the bibliography.




PART I


Vajra Lines


Virūpa


Explication of the Treatise for Nyak


Sachen Künga Nyingpo
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Virūpa




1. Vajra Lines of the Path with the Result


Virūpa (ca. seventh–eighth centuries)


AFTER BOWING at the lotus beneath the feet of the excellent master, I will write a brief explanation of the Path with the Result.9


For a sentient being with afflictions, impure appearance occurs.


For a yogin with meditative concentration, experiential appearance occurs.


For a sugata with the ornamental wheel of inexhaustible enlightened body, speech, and mind, pure appearance occurs.


Since samsara and nirvana are complete in the causal continuum of the universal ground, it is the root continuum.


For the method continuum of the body and so forth, there is the causal initiation with four triads, the seats and so forth, and so forth.


Presentation by means of the four fives of the creation stage as the path and so forth.


Protecting the sacred commitments of meditative equipoise and so forth.


Propitiation of the vajra ḍākas and ḍākinīs and so forth.


With the five sensory objects and so forth, one should please and so forth.


Through meditation on the four initiations in four sessions of the path, and in dependence on the body, the obscurations to great bliss cease and enlightenment is clear, so it is the explanatory continuum.


Mahāmudrā, the resultant continuum, is omniscience by means of the four resultant initiations.


After establishing the result by means of the four authentic qualities, the poison of meditation is extracted by the triad free from flaws of contradiction and so forth.


Resorting to food, behavior, the vital wind, the drop, and the mudrā consort. The bliss of the five clear essences, the five sense organs, and resorting to the nectar without parting from the experience.


Total release in the four samsara channels and the cakras, and the others, and by opening the channel knots at each of the first and last spiritual levels, and through ten triads in between.


Extracting the poison of the view by meditating on a thought that purifies the mind, which is the path of eliminating entry.


Resorting to the nectar without the five types of consciousness rejecting the five objects.


Because pure phenomena arise as empty from the beginning, totally release them.


The oral transmission of secret mantra and four others are unbroken.


On the basis of an exceptional body, the dependently arisen connections set the limits of an entity.


Contingent, dependently arisen connections.


The path of great enlightenment.


The authentic quality of the description of the dependently arisen connections between all phenomena.


The universal ground consciousness, the pure great enlightenment.


The path is totally completed through five dependently arisen connections. [4]


A yogin who is over-inclined toward method is protected from obstacles on the path by firm faith, the protection cakra, mantra recitation, mantra knots, phenomena as the appearances of the nature of mind, the contingent, dependently arisen connections, and, since they are like reflected images, by not parting from the truth of the ocean of reality.


For wisdom, there are the outer māras, and a change will come in regard to the two paths and the eight views and culminations of attainment.


The inner change the ten of the paths and so forth, and come if the signs are not known. Protection is through knowing.


Protection from contamination, obscuration, and loss of the seminal drop.


From the path of accumulation, the four results separate from the body, speech, and mind of an ordinary person are achieved.


By means of the three modes of gathering the essential constituents, random events occur.


One is blessed by the vital winds and mind.


If one then progresses on the path according to the thirty-seven factors conducive to the objective of enlightenment, there are four bases for the miraculous by which meditation is not lost, which are the vital action winds, and due to the masculine, feminine, and neuter vital winds and the blazing fire of the primordial awareness of direct transcendence, at the first gathering of the essential constituents the channels are opened by the harsh winter wind.


The mind rests, dreams of horses occur, and pains of the channels and vital winds.


The knot of various channels and so forth. By arresting [five of] the ten, the ground, or root, vital winds, and so forth, which have seven specifics, the branch vital winds gradually cease within.10


Many drops bloom, blending together with the support.


Dependent on that, the mind rests within.


The five types of consciousness gather within.


The five aggregates are subdued.


The advance and retreat of primordial awareness.


The three triads of visual appearances, dreams, and experiences by which meditation is not lost, like those that are preceded by thought, appear as the entire three worlds.


If earth dissolves into water, there is mirage.


If water dissolves into fire, there is smoke.


If fire dissolves into wind, there are fireflies.


If wind dissolves into consciousness, there are blazing lamps.


If consciousness dissolves into clear light, it is like the cloudless sky.


If earth, water, fire, and wind gather together with the vital winds and mind, the three worlds appear as though on fire everywhere.


The vital wind of water, and the hairs and body are cold.


With the vital wind of wind, there is gathering and diffusion, one flies, and birds appear.


The vital winds of the four elements circulate together, and various goddesses offer dances.


Due to the vital winds of the four elements, there is a variety, and smells and tastes.


Together with space, the hairs and body are blissful.


The five nectars, the enlightened bodies of the tathāgatas, and so forth.


Frankincense and the sun. Camphor and the moon.


Tiny drops in the tiny channels. And stars.


In the channel strictures and so forth. [5] Tree trunks and so forth.


The five such as passion and hatred.


The channels of terror, grief, and ghosts.


In the channels of tears. Yawns and tears.


If the vital winds and mind gather together in the syllables of the six realms that first formed at the navel, there are the dances of the six realms, the mantras, being guided there, dreams, and similar experiences, which appear as the entire three worlds.


From oṃ, the meditative concentrations of meditation and so forth.


If perfectly dissolved in the āḥ, the space of the mother, the three worlds are space.


If dissolved in the mansion of the great mother Prajñāpāramitā and so forth, the dharmakāya reality body is experienced and there is freedom from subject and object.


From hūṃ there is lucidity, buoyancy, and naturally arisen primordial awareness. A very immaculate sky.


At the middle gathering of the essential constituents, the channels are opened by a vital wind of reduced harshness.


Pain of the drops, and stable visual appearances.


In brief, in the rakṣa and so forth, rākṣasa demons and so forth.


The sound of the one with a bell.


As with the pristine divine eye, one thinks that everything below the peak of existence appears in the experiences of meditative concentration.


The unexplainable is illustrated, and is secret on the five and the ten.


For the outer dependently arisen connections by which meditation is not lost, there are the three triads of the reversal of the vital winds and so forth, and since the inner five ḍākinīs and five enlightened bodies of the tathāgatas enact the dependently arisen connections for great enlightenment, it is understood that the attainments come from oneself, and that understanding clears away thoughts of hope and effort.


By understanding the māras and wrong turns as one’s own path and dependently arisen connections, faults are upheld as qualities, and the warmths arisen either in sequence or not in sequence are allowed natural expression.


Since the devaputra māras come on the path of one who is over-inclined toward wisdom, protection is by means of the four tests.


As for the four applications of mindfulness by which meditation is not lost, when objects cease, oneself is the chosen deity, the necessity of the signs is reflected upon, and, because meditative concentration is in equilibrium, at the final gathering of the essential constituents the channels are opened by a vital wind without harshness.


Since the drops gather within the six sensory bases, the six subsequent mindfulnesses are perfectly understood.


Some nirmāṇakāya emanated bodies are seen.


As for the four perfect renunciations by which meditation is not lost, the awareness that occurs following the three initiations from the nirmāṇakāya emanated body is reflected upon, and the channel of a two-decade lotus lady who is pleasant and so forth is sought.


Because the essence a is at the tip of the central channel and the mind is entered by the refined slowly-circulating vital wind and so forth, body, speech, and mind assume the vajra position.


Since the vital winds are suppressed by the drops, the sound of a drum and so forth is not heard [6] because the māra of contentment and so forth has been vanquished.


The path of the inner buddhas.


Gone to the peak of existence.


The forbearance of emptiness, difficult to bear in relation to birthless phenomena.


The mind lapses into a nonconceptual state in the central channel. When the mind moves, there is forbearance.


Since the phenomena of samsara have been transcended and the phenomena of the path of nirvana are utterly complete, it is sublime among phenomena.


In that way, there are the flawed and flawless experiences, and after the vital winds and mind have gathered together up into the external-shape a, what occur on the paths are the essence, the nature, and the characteristic.


On the transcendent path, by means of the path of the outer and inner dependently arisen connections, the naturally spontaneous nirmāṇakāya emanated body is achieved.


Through the path of the creation stage, the vase initiation that purifies the body is perfected.


The signs of reality are seeing the seven branches of enlightenment, which are the four precious channel mansions and the three principals of the body mandala. The advance and retreat of thoughts.


The ability to shake a hundred vast domains of the nirmāṇakāya emanated body, listen, make a hundred gifts, spread forth a hundred lights, pass down a hundred explanations, and be absorbed in a hundred different meditative concentrations.


If the channels of the six realms, and in particular the support of human beings, are seen, there is joy and anxiety, and shame and disgust.


The indivisibility of samsara and nirvana, which was presented before by the master at the time of the cause, is realized at about that point.


Compassion is born. Tears fall.


The various minds of others are known. One is amused on seeing the various sensory objects.


Various miracles occur instantaneously because the inner vast domain is seen.


The outer are not seen without seeing the inner.


At about that point, the liṅga becomes firm.


As the seminal drop rests at the tip of the vajra, the place of coemergence, likewise the body is crazed with bliss, and one swoons.


Oneself and others are not recognized.


The inner sign is the cessation of the vital wind by one finger-width.


The outer sign is the drops stable in half the genital area.


The first spiritual level of the path of seeing.


Again the four fourfold initiations from the nirmāṇakāya emanated body.


From the second spiritual level of the path of meditation, there is the ability to shake, and so forth, a thousand vast domains of the nirmāṇakāya emanated body, and so forth.


The qualities and so forth increase.


Advance and retreat, and so forth, cease.


The inner sign is the cessation of the vital wind by six finger-widths.


The outer sign is the drops stable in the genital area, navel, and heart.


Some sambhogakāya enjoyment bodies are seen. [7]


The sixth spiritual level of the path of meditation.


Again the four fourfold initiations from the sambhogakāya enjoyment body.


Through the path of the stages of self-blessing, the naturally spontaneous sambhogakāya enjoyment body is achieved.


The secret initiation that purifies the voice is perfected.


The signs of reality are the five powers, gaining control of the vital winds of the five clear essences, the five abilities, and being unimpeded in the gazes.


The seeds of the six realms are seen in the bhaga mandala. Control is gained over the six seeds. One teaches Dharma in the languages of sentient beings, and is unimpeded in regard to the general and individual characteristics of phenomena.


After seeing at the navel the eight bases of the syllables, and the vowels such as a and the consonant-syllables such as ka, one is unimpeded in the twelve branches of scripture, such as the Dharma of the sutras.


The five nectars and the ability to enjoy the six tastes.


Those that become the melody of Brahmā are clarified by six, such as “The a [is the most sublime of all] phonemes.”11


Above the seventh spiritual level, the mudrā seals of the four cakras. The ability to shake, and so forth, a hundred million vast domains of the sambhogakāya enjoyment body, and so forth.


The inner sign is the cessation of the vital wind by ten finger-widths.


The outer sign is the drops stable in the throat and the point between the eyebrows.


The tenth spiritual level of the path of meditation.


Again the four fourfold initiations from the dharmakāya reality body.


Through the path of the mandalacakra method, which purifies the mind, the naturally spontaneous dharmakāya reality body is achieved.


The initiation of primordial awareness dependent on an embodiment of wisdom is perfected.


The signs of reality, the five forces, are due to the five vital winds of the enlightenment mind and the clear quintessence of the clear essences that they have moved.12


After the mandala of the root enlightenment mind has been seen, the signs are displayed.


After the initiations of the three bodies of enlightenment, the five types of primordial awareness, and so forth have been received, if the five nectars are seen gathering in any channels, the buddhas are seen acting for the benefit of others.


If the drops are seen gathering in the emanation cakra and that of great bliss, the buddhas are seen residing in profundity in the realm of Akaniṣṭha.


If the five nectars and the five vital winds are seen gathering in the emanation cakra at the navel, the five spiritual families of the sambhogakāya enjoyment body are seen residing in the mother’s bhaga and proclaiming the secret to fortunate bodhisattvas.


If the clear quintessence of the clear essences of the mudrā consort is seen, there is unimpeded paranormal ability.


If the clear essences are drawn into the channel syllables, there is unimpeded magical ability.


If they are transferred precisely there again, previous locations are recalled.


The inner sign is the cessation of the vital wind by twelve finger-widths.


The outer sign is the drops stable in the entire crown of the head.


The twelfth spiritual level of the path of meditation. [8]


Again the four fourfold initiations.


Through the ultimate path, the ultimate are purified by the ultimate dependently arisen connection.


Through the path of the vajra waves, there is the sublime attainment of mahāmudrā, the child of the female embodiment of pure awareness.


The path that totally purifies existence.


The naturally spontaneous svābhāvikakāya essence body is achieved.


The fourth, the initiation of body, speech, and mind, is perfected.


The signs of reality.


As for the noble path of eight branches, two results are achieved at the point of the purification of the eight types of consciousness.


This great earth is joyful, elated, and delighted. It shakes in six ways.


Sounds resound in Māra’s places.


The three worlds are seen in the place of the mudrā consort.


Ḍākas and ḍākinīs gather from afar.


The eight qualities of the power and wealth of harima and so forth arise.


The inner sign is the entry of the vital winds of life and exertion into the central channel.


The outer sign is the drops stable in half the cranial dome.


The twelfth and a half spiritual level.


The fourth, the initiation of mind, is perfected.


The sign of reality is the attainment of a single result. The city of the young, the basic space of phenomena, is pierced by the piercer, the enlightenment mind.


As the result, there is the ability to shake, and so forth, ten trillion vast domains of the sambhogakāya enjoyment body,13 and so forth.


At the point of gaining the thirteenth spiritual level, a female on the thirteenth spiritual level, and so forth, is mentally summoned.14


The master is the combined quintessence of the sugatas of the three times.


From the chosen deity and the master indivisible in the bhaga, the attainments are received, and due to the dependently arisen connection, there is the path that totally purifies existence.


The naturally spontaneous, utterly pure svābhāvikakāya essence body is achieved. The result is perfected.


The sign of reality, the result, is the ability to shake, and so forth, absolutely all the vast domains of the sambhogakāya enjoyment body,15 and so forth.


The inner sign is the cessation of the vital winds of life and exertion in the central channel.


The outer sign is the drops stable in the entire cranial dome.


Since the flawed and flawless meditation experiences have been distinguished by means of the outer dependently arisen connection and the inner dependently arisen connection of the dissolution of the four pulsations, it is the thirteenth spiritual level.


Omniscience. On the thirteenth spiritual level of a vajra holder, the dependently arisen connections appear as aligned. At the point of buddhahood, there is buddhahood with one’s circle, in a single group. [9]


The Vajrayana of secret mantra is the causal, path, and resultant initiations. Although conceptually comprehended, the realization is nonconceptual. The appearance of primordial awareness is like that.


The profound path of the master.


Sacred commitment.


A cessation through comprehension of the body.


The oral instructions, together with the esoteric instructions, of the Path with the Result are complete.


samāptam iti




2. Explication of the Treatise for Nyak


Sachen Künga Nyingpo (1092–1158)


I PROSTRATE with the crown of my head at the feet of the excellent master.


Let me explain the meaning of the words.


After bowing at the lotus beneath the feet of the excellent master,...


The four “excellent masters” are: the excellent master who completely eliminates outer doubts; the master who presents the inner naturally arisen primordial awareness; the master who presents the secret coemergent primordial awareness; and the master who presents the utterly pure real nature of all phenomena in ultimate reality. If one touches the lotus beneath that vajra master’s feet, all qualities will be produced in oneself. Therefore, motivated by an exceptional clear faith, one bows with body, speech, and mind.


...I will write a brief explanation of the Path with the Result.


The path is the two mundane and transcendent paths, the two paths of the stiff and the spinning wheel, the two paths consisting of the warmths and consisting of the signs,16 and the two paths consisting of the advance and retreat of primordial awareness and the advance and retreat of thoughts. By way of these synonyms, there are eight.


The result is of three types: the great degree of benefit for oneself, which is the five bodies of enlightenment17 that come from aligning the dependently arisen connections and completely perfecting the assemblies; the great degree of benefit for others, which includes many qualities such as enabling the blind to gain sight; and the great degree of benefit for both oneself and others, which is buddhahood together with one’s circle, in a single group.


Therefore this is known as the oral instructions of the path with the result; the oral instructions of the result with the path; the oral instructions of understanding many points by understanding one; [12] the oral instructions of removing impediments to meditation by recognizing meditative concentration; the oral instructions of removing impediments of the māras by recognizing obstacles; the oral instructions of upholding faults as qualities; the oral instructions of accepting obstacles as attainments; and the oral instructions that are like a gold-transforming elixir.


This is a “brief explanation” because, in accordance with the permission received from the nirmāṇakāya emanated body,18 Virūpa presented a vast meaning in few words. In short, the meaning is: “I will write the real nature of the Tripiṭaka in vajra lines that are like a precious wish-fulfilling jewel.”





The Path of Samsara and Nirvana in Common


Now the meaning of the treatise is explained by way of the seven sections of the path of samsara and nirvana in common.


The Three Appearances


The path presented as the three appearances includes impure appearance, experiential appearance, and pure appearance. Three topics apply to each of these appearances: what the support is, what the cause is, and what the appearance is.


For a sentient being with afflictions, impure appearance occurs.


The support is a sentient being. Of the six types of sentient beings in general, this applies in particular to the mindstream of a single human being. The cause is referred to as the “appearance of affliction.” Due to the power of the habitual propensities of karma and afflictions, the appearance is an impure appearance. This includes both confusing appearance and karmic appearance.


For a yogin with meditative concentration, experiential appearance occurs.


The support is a yogin, of which there are three types: a person with a perfect body, a person with a pristine mindstream, and a person in whose mindstream experience has arisen. The cause is mentioned as “meditative concentration,” but this is an implicit reference to the blessing by the vital winds and mind, which are the ten father and mother ḍākas and ḍākinīs within the mansions of the channel syllables. [13]


Concerning “experiential appearance,” the following arise in the mindstream: the three paths such as that of eliminating entry—which are the path of eliminating entry, the path of severing attachment, and the path of great enlightenment; the three experiences—which are the physical experiences, mental experiences, and dream experiences; the three dependently arisen connections—which are the dependently arisen connections of the reversal of the vital winds, the visual appearances, and dreams; the three warmths—which are the warmth preceded by thought, the warmth of the gathering of the nine essential constituents, and the warmth of the blazing and gathering of the drops; and the three meditative concentrations—which are the meditative concentration of the characteristic as a variety, the meditative concentration of the nature as emptiness, and the meditative concentration of the essence as their unity. In that way, all fifteen experiences may arise, either in sequence or not in sequence, and should be recognized as meditative concentration and taken as the path.


For a sugata with the ornamental wheel of inexhaustible enlightened body, speech, and mind, pure appearance occurs.


The support is a sugata, of which there are four types: the sugata of outer shape, because one has gone to bliss through the path of the two assemblies; the sugata of inner mantra, because one has gone to bliss through the path of the central channel; the sugata of secret initiation, because one has gone to bliss in the space of the mother; and the sugata of ultimate reality, because one has gone to bliss through the path of the three gates to liberation.


The sugata’s inexhaustible enlightened body consists of the inconceivable secret of enlightened body and the omnipresence of enlightened body. Similarly, inexhaustible enlightened speech consists of the inconceivable secret of enlightened speech and the omnipresence of enlightened speech. Inexhaustible enlightened mind consists of the inconceivable secret of enlightened mind and the omnipresence of enlightened mind.


Those [qualities] are ornamental because they beautify both oneself and others. They are a wheel because they are a wheel of enlightened activity. By means of both benefits being done and benefits that will be done, a sugata performs unceasing activities for the benefit of sentient beings until samsara has been emptied. [14]


That presents the support.


The dissolution of the four pulsations is the implicitly presented cause, which is explained later in the text and is not presented here.


The appearance is “pure appearance.” In brief, one realizes that there are no separate appearances of samsara and nirvana beyond one’s own utterly pure primordial awareness. At about that point, samsara and nirvana have a single taste, path and result have a single taste, being a buddha and being a sentient being are a single mindstream, and what is to be rejected and the antidote have a single taste. This is the meaning of “at about that point, what is to be accepted and rejected are nondual and what is to be abandoned and attained are nondual.”


The Three Continua


Now the path is presented as the three continua, which are the causal continuum of the universal ground, the method continuum of the body, and the resultant continuum of mahāmudrā. These are also the root continuum of the universal ground, the method continuum of the body, and the resultant continuum of vajra body, speech, and mind.


Let me explain the meaning of the words.


Since samsara and nirvana are complete in the causal continuum of the universal ground, it is the root continuum.


[The mind] is known as the “universal ground” because it acts as the ground of both samsara and nirvana, depending on whether or not the methods are applied. It is causal because of its potent ability to arise as the result. It is a continuum because of the continuity of reflexive awareness that extends from when one is a sentient being until one becomes a vajra holder, with the nature of mind, pure awareness, an unbroken stream. Samsara and nirvana are complete in the sense that all the phenomena of samsara are complete in the form of the characteristics; all the path of nirvana is complete in the form of the qualities; and all the phenomena of the result are complete in the form of the potency. [15] That same [universal ground] is also referred to as the “root continuum,” because the mind, the universal ground, is to be realized through the alignment of the dependently arisen connections in the body.19


Now the method continuum of the body is explained by dividing the subject into five sections: the causal initiation, which is the first topic of the method continuum; the twenty topics of the path and so forth; the presentation of the group of sacred commitments; the presentation of the propitiation of the five ḍākas and ḍākinīs if [the sacred commitments] are damaged; and the presentation of the path initiation, which is the main topic of the method continuum.


For the method continuum of the body and so forth, there is the causal initiation with four triads, the seats and so forth, and so forth.


First, this is called the “method continuum of the body” because the alignment of the dependently arisen connections in the body is the method that brings about the realization of the mind, the universal ground, which exists in the manner of a seed or cause. The “and so forth” includes the meaning “the body is also the explanatory continuum” (which is treated later in the text), because that mind that is the root of samsara and nirvana can be realized and mastered by means of aligning the dependently arisen connections in the body.


The four triads are the four sets of these three topics: from which mandala, which initiation is obtained, and which stains does that purify.


“Seats and so forth” applies to all four mandalas. The three seats are the seat of the buddhas and bodhisattvas, the seat of the female embodiments of pure awareness and the goddesses, and the seat of the wrathful males and wrathful females.20 The seat of the buddhas is in the center, and the seat of the bodhisattvas is in the inner primary and intermediate directions. From among the female embodiments of pure awareness, the seat of the visualized female embodiment of pure awareness is in the center and the seat of the actual female embodiment of pure awareness is to the left. In the sense of being identical [with the bodhisattvas] and so forth, the seats of the goddesses are also in the inner primary and intermediate directions. The seats of the wrathful males and wrathful females are in the outer primary and intermediate directions. These are the exact arrangement for the mandala of colored particles, but for the remaining three mandalas, one should meditate that the three seats are complete and know them exactly. That is the first, the presentation of the mandala. [16]


The second topic is which initiation is obtained. This concerns obtaining the eleven aspects of the vase initiation, one of the three types of secret initiation, the two initiations of primordial awareness dependent on an embodiment of wisdom, and any one of the five types of the fourth initiation, such as with the support.21


The third topic concerns which stains are purified. The stains of body, speech, mind, and the entire triad of body, speech, and mind are purified. The ordinary is vanquished, one may meditate on the path and so forth, and one is thereby privileged to obtain the result of the four bodies of enlightenment.


These initiations are the superior if obtained in dependence on an actual female embodiment of pure awareness. They are the medium if obtained in dependence on a visualized female embodiment of pure awareness. They are the inferior if obtained by just the words.


This is called the “causal initiation” because it is first obtained from the master and is like cleaning a vessel or clearing a field.


These topics have explained the meaning of the words “the causal initiation, with four triads, the seats and so forth, and so forth.”


Presentation by means of the four fives of the creation stage as the path and so forth.


This is the presentation of the twenty topics of the path and so forth in connection with the initiations. Each initiation consists of five topics: what the path is, what the view is, what the culmination of attainment is, what the practice when passing away is, and what the result is.


The five topics of the vase initiation are as follows: the path is the shape of the creation stage; the view is the three essences; the culmination of attainment is the indivisibility of samsara and nirvana; the practice when passing away is the upward transference; and the result is the naturally spontaneous nirmāṇakāya emanated body.


The shape of the path should be learned directly from a master. The three essences of the view are the essence of the apparent aspect, the essence of the empty aspect, and the essence of their unity. For each of these there is also the phenomenon that is the reverse of the appearances of ignorance, and the true nature that is free from artificial mind. These also have a single essence, [17] but different facets.


When the culmination of attainment as the indivisibility of samsara and nirvana is reached, during the six spiritual levels of the transcendent path one is able to fit the three-thousandfold world systems into a mustard seed without problem of size. One is unimpeded by such things as walls and mountains. One is able to cause a river to back up, hold heavenly bodies such as the sun and moon hostage, make many from one, make one from many, and so forth.


If the culmination of attainment is not reached, the upward transference is practiced when passing away. This upward transference consists of three types of practice: the transformation of appearances when passing away, the transference with a globe of light when passing away, and the transference with sounds when passing away. The stages of practice for these should be learned directly from a master.


The result of the naturally spontaneous nirmāṇakāya emanated body is not discussed here, because it will be explained in the section on the result.


These are the five topics of the vase initiation.


The five topics of the secret initiation are: the path of the stages of self-blessing; the view of the four types of naturally arisen primordial awareness; the culmination of attainment as clearly distinct and utterly complete; the clear light when passing away; and the result of the naturally spontaneous sambhogakāya enjoyment body.


In general, the Omniscient One taught an inconceivable variety of practices concerning the first of these five topics, the path of the stages of self-blessing. Their key points are included in a set of nine hundred. The key points of these instructions are condensed into seventy-five. If the esoteric instructions for their practice are summarized, they can be included in the following nine. The five practices not dependent on cakras are the feeding of the lamp flame, Brahmā’s lightning, the channel yoga, the wheel of the fire drill, and the yoga of the drops. The three dependent on cakras are the practice dependent on one cakra, the practice dependent on two cakras, and the practice dependent on four cakras. The others [of the ninth practice] are quick because they are dependent on the key points of esoteric instruction. Thus [the practices of the path of the stages of self-blessing] are condensed into nine.


For the first practice [the feeding of the lamp flame], sit in the key physical position with the knees raised and so forth. Four finger-widths below the navel, clearly imagine a dark red, upside-down syllable kṣa. At the navel, clearly imagine a light-red aṃ. Then imagine that the vital winds meet at the lower tips of the channels, the fire in the lower abdomen ignites, and the syllable kṣa greatly blazes. When it strikes the aṃ, a fine stream of nectar flows from the aṃ, feeding the flame of the kṣa. Visualize the blazing and dripping in that way, and also unite the vital winds to a suitable degree. Train in the path, [18] sustain the view, and allow the natural expression of the warmths. Practice without a definite number of sessions or amount [of repetitions] in a session. Examine one’s inclination.22 Evaluate one’s health.


For the second [Brahmā’s lightning]:


The arrow of fire on the bow of wind


strikes the haṃ target of the enlightenment mind.


Primordial awareness will quickly arise.


There is no repeated application.


Allow the natural expression of all experiences. There is no fixed number of sessions, length of a session, and so forth.


For the third [the channel yoga], observe the appropriate key points, such as the body with crossed legs. In coordination with the exhalation of the vital wind, clearly imagine the rasanā to the right, with the nature of the sun and fire, and red in color. In coordination with the inhalation of the vital wind, clearly imagine the lalanā to the left, with the nature of the moon and water, and white in color. In coordination with the pause of the vital wind within, clearly imagine the central channel endowed with four qualities. Keep in mind that it is thin like the stem of a lotus, straight like the trunk of a plantain tree, bright like a sesame-oil lamp, and red like a fig-tree flower. By training over and over in this way, allow the natural expression of all the experiences of the warmths. Observe no certain amount in a session, and so forth.


For the fourth [the wheel of the fire drill], sit in the key physical position with the knees raised. Clearly imagine the central channel, red in color and with a suitable thickness, in the middle of the body from the navel up to the crown of the head. Clearly imagine both the right and left channels, white in color and with a suitable thickness. The two channels rub the central channel, or seem to act like a friction belt, rubbing the central channel. Intensely unite both the upper and lower vital winds. For this practice also, drive oneself with the stimuli of food and behavior, train on the path without fixed lengths and numbers of sessions, sustain the view, and allow the natural expression of whatever experiences arise.


For the fifth [the yoga of the drops], while appropriately observing the key physical points, and in coordination with the vital winds, there are four practices: the union of the sun and moon at the heart, the lone hero at the navel, the drop of bliss at the genitals, and the seed of white hair between the eyebrows. The practice should be requested directly from a master.


Those topics present the five types of practice that do not depend on cakras. [19]


Of the practices that are dependent on cakras, the first is dependent on one cakra. Sit in the key physical position with the knees raised and also completely perform the other branches of meditation. Clearly imagine the wind at the anus, the fire in the lower abdomen, the sixty-four branches of the outer circle at the navel cakra without an arrangement of syllables, the primary set of eight syllables in a clockwise circle as the eight branches of the inner circle, a very tiny aṃ in the center, and all the syllables red in color. Then the two lower vital winds meet at the lower tips of the channels and the vital winds ignite the fire in the lower abdomen. That strikes the aṃ of the navel, and fire that is red in color and hot in essence blazes from the aṃ for about four finger-widths or so. Focusing the visualization on that, gradually perform the union of the vital winds.


Practice without a definite number [of repetitions] in a session or definite length for a session. Also examine one’s inclination and so forth, as before. Train in the path, sustain the view, and allow the natural expression of all experiences of the warmths.


For the practice dependent on two cakras, in addition to the previous navel cakra, imagine the eight channel branches of the heart cakra without an arrangement of syllables, in the center of which is a pale blue upside-down hūṃ. Then imagine that both the aṃ and the hūṃ are connected by a very tiny central channel. Then again [as in the practice dependent on one cakra], when the vital winds meet at the lower ends of the channels, a very tiny fire blazes from the aṃ up to the hūṃ. A tiny stream of the enlightenment mind drips from the hūṃ down to the aṃ. Focus the mind on the white and red form of the blazing and dripping. Gradually unite the vital winds. The amount in a session and so forth should be understood as before.


The visual appearances representing the warmths that occur here are ten: the five signs and the five signs of the signs. The first signs, in the context of the right channel, are like smoke, mirage, fireflies, burning lamp flames, and a cloudless sky. Those involving the left channel are like darkness, rainbows, lightning, moonbeams, and sunbeams. These may also arise as various visual appearances and dream experiences. Allow the natural expression of all experiences.


For the third practice, which is dependent on four cakras, the observance of the key physical points and so forth is the same as described previously. Then clearly imagine again the two cakras that perform the actions. [20] Then envision the sixty-four branches of the outer circle of the navel cakra as two sets of the sixteen vowels such as a in a counterclockwise semicircle and the consonant-syllables such as ka, minus ha and kṣa, in a clockwise semicircle. The eight branches of the inner circle are the same as described previously. All the syllables are red in color and upright.


Then envision the eight branches at the heart as the four of bhrūṃ and so forth in the four cardinal directions, the four of māṃ and so forth in the four intermediate directions,23 and the hūṃ in the center as before. All the syllables are black in color and upside-down.


Envision the sixteen branches at the throat as the sixteen vowels such as a in a counterclockwise circle, and an oṃ in the middle. All the syllables are red in color and upright.


Envision the thirty-two branches at the top of the head as the sixteen vowels such as a in a counterclockwise semicircle, the sixteen consonant-syllables from ka through the dental ta in a clockwise semicircle, and a haṃ in the middle. All the syllables are white in color and upside-down.


Then the two vital winds of the fire channel and the sleep channel24 meet at the tips of the three channels, igniting the fire in the lower abdomen. When it strikes the aṃ at the navel, that naturally warm vital wind goes through the rasanā on the right and incinerates the essential constituents of the syllables of the heart cakra. It travels through the rasanā again and incinerates the essential constituents of the syllables of the throat cakra. It goes through the rasanā once again, and when it touches the haṃ at the crown of the head, the haṃ melts into light and flows down through the lalanā. It restores and expands the syllables of the throat as before. It goes through the lalanā again, and restores and expands the syllables of the heart cakra. When it moves through the lalanā again and strikes the aṃ at the navel, the aṃ greatly blazes and the end of the central channel slightly opens. Like a streak of lightning, the fire goes through the central channel, completely destroying both the hūṃ of the heart and the oṃ of the throat, and just by its touch, a tiny stream of nectar flows from the haṃ down though the central channel. As the fire of that aṃ is gradually forced down from the throat to a spot about four finger-widths above the navel, visualize the blazing and dripping wherever one is inclined, and perform the union of the vital winds for a suitable period. Allow the natural expression of all experiences. The rest is the same as described previously.


For the practices that are dependent on the key points of esoteric instruction, sit in the key physical position with the knees raised. Perform the other branches of meditation as before. Then visualize one’s body as a hollow cavity and imagine that the inside of the body is filled with pale red fire. Perform twenty-four counted and uncounted yogas of the vital wind.25 Determine the length of the session by means of the vital wind yogas. [21] Drive oneself with the stimuli of food and behavior. Allow the natural expression of all experiences. Definitely perform four sessions [daily]. Move to the next visualization after three days for a superior, five for an average, and nine for an inferior yogin.


Then imagine a dark red raṃ on the soles of both feet. Fire blazes from them, goes through the channels of the ankles, enters through the large channels of the thighs, and gathers in the genital area. Focus on the sharp, quick, intense, and harsh fire. Everything else is like the previous practice.


The battle of the drops is like the previous practice. The cakra visualization is like the previous practice. The blazing of fire more than that is like the previous practice. The blazing of fire much more than that is like the previous practice. The blazing of everything on fire is like the previous practice. During all of these, allow the natural expression of the experiences.


The view of the four types of naturally arisen primordial awareness consists of the meditative concentration of naturally arisen affliction, the meditative concentration of naturally arisen thought, the meditative concentration of naturally arisen blankness, and the meditative concentration of lucidity, buoyancy, and naturally arisen great primordial awareness.


The culmination of attainment, which is clearly distinct and completely perfect, is as follows. During the four spiritual levels, qualities arise in one’s mindstream, such as understanding the languages of the six realms, teaching Dharma in their languages, gaining control of the vowels such as a and the consonant-syllables such as ka, the sublime attainment of speech, awakening from conventional designations, gaining control of the four types of individual and perfect pure awareness,26 and one’s voice transforming into the melody of Brahmā.27


If the culmination of attainment is not reached, clear light is the practice when passing away. The vital wind of the moment of death acts as a catalyst; all the vital winds enter into the central channel; and a sublime meditative concentration that is lucid, yet empty, arises. By blending this concentration with the previous meditative concentration of naturally arisen primordial awareness, the culmination of attainment will be reached or one will become an upholder of pure awareness and so forth without an intermediate state.


The result of the naturally spontaneous sambhogakāya enjoyment body is not discussed here because it will be explained in the section on the result. [22]


Those are the five topics of the secret initiation.


The five topics of the initiation of primordial awareness dependent on an embodiment of wisdom are: the path of the mandalacakra method as the path; the view of the four joys of coemergent primordial awareness; the culmination of attainment as the blissful emptiness of lesser extent; the practice when passing away, which is the approach of Vajrasattva at the moment of death; and the result of the naturally spontaneous dharmakāya reality body.


The first of these topics, which is the path, consists of both extensive and condensed practices. The five topics of the extensive path are: equal body and speech, equal desire, equal blessing, the purity of the female embodiment of awareness, and retention by means of the key points of esoteric instruction.


The first topic of the extensive path is equal body and speech. Equal body refers to both oneself and the mudrā consort equally meditating on the deity by means of the four branches,28 or instantaneously. Equal speech means equal recitation of the root mantra and so forth. The scripture also says:


The mind of divine form


and the mind of sacred


commitment are identical.29


Equal desire means that one desires to actualize the coemergent primordial awareness and reach perfect enlightenment in dependence on the female embodiment of pure awareness and that the female embodiment of pure awareness also desires the same in dependence on oneself. Thus there is equal desire to attain perfect enlightenment.


Equal blessing is the mutual blessing of space and secret.30 The father imagines that the space of the mother vanishes and from emptiness is blessed as an āḥ that becomes an eight-petal red lotus marked on the pistil with an āḥ. The mother imagines that the secret organ of the father vanishes and from emptiness is blessed as a hūṃ that becomes a five-pronged blue vajra marked in the center with a hūṃ. At its opening is a dark-red upright phaṭ, the jewel is blessed with oṃ, and from a svā appears a jeweled roof.


The purity of the female embodiment of awareness is the purity attained through birth and the purity that comes from training. The first consists of five types: the deer lady, the conch-bearing lady, the ox lady, the design-bearing lady, and the variegated lady. The characteristics of these should be carefully learned directly from a master. [23] The purity that comes from training consists of three types: total purity of the mindstream through learning, reflection, and study; purity through initiation; and purity through the meditative concentration of yoga.


The purity of the female embodiment of awareness comes first. Then comes equal body and speech, which is the blessing as the nirmāṇakāya emanated body. Then comes equal blessing, which is the blessing as the sambhogakāya enjoyment body. Then comes equal desire, which is the blessing as the dharmakāya reality body.


The fifth topic, retention by means of the key points of esoteric instruction, also consists of five points. Initial descent should be performed; then retention; then reversal; then distribution; and finally, preservation without loss.


For the first point, place the consort (who is a completely pure female embodiment of awareness) at a suitable distance and gaze at her form. This fully ignites the fire of passion, causing the seminal drop to descend. Meditate on the bliss. Protect with the extreme stare and practice the secret control.31 In the same way, listen to her voice, savor her scent, and experience her taste. In the same way, go as far as touching various key points of her body, thereby igniting the fire of passion and causing the seminal drop to descend. Meditate on the bliss. Protect with the extreme stare and practice the secret control. During all of this, allow the natural expression of whatever experiences arise. In this way, the three phases known as “descent and expansion,” “expansion and retention,” and “retention and gradual reversal of the seminal drop” occur in linkage. This first moment is the primordial awareness of joy.


Then join together bola and kakkola.32 Again the fire of passion causes the seminal drop to descend. Meditate on the bliss. Protect with the extreme stare and the changes of the gaze. Practice the secret control. This second moment is the primordial awareness of sublime joy.


Since the seminal drop descends and the force of bliss is great during these two, they are known as the “warmth of the blazing drops.”


Then, when rubbing, a nonconceptual bliss arises. As before, the seminal drop descends. Meditate on that blissful and nonconceptual state. Protect with the extreme stare and practice the secret control. The second is crucial. This third moment is [24] the joy free from joy, and it is also known as the “warmth of the wavering of the seminal drop.”


If it is difficult to retain the seminal drop at that point, preserve the seminal drop here by stopping the upper vital wind or by means of the six actions33 and so forth. If it is easily preserved, preserve it at the fourth moment.


If various events occur at about this point, such as repeated anal contractions, a feeling of being weighed down and disturbed, feces, urine, and so forth sometimes not coming forth and sometimes not stopping, the roots of the hair tingling, and perspiration and tears arising, then the seminal drop has been retained.


At that point, seek the channel of a completely pure consort, preceded by the three blessings. The union of both vajra and lotus, the union of the two channels, the union of the two drops, and the union of the two vital winds will cause bliss and emptiness to fuse together and a meditative concentration free from a recognition of bliss to arise. Sustain that meditative concentration here. Protect with the extreme stare and so forth. Practice the secret control. The second of these is crucial.


Practice protection by means of the six actions: drying up the ocean around Mount Meru; bringing the four continents under control; putting the retainer of taste in its own place; raising up the sublime sense organs; inhaling with a vocally intense, long, and forceful hūṃ; and firing the arrow and bow of the hūṃ and phaṭ of meditative concentration and reversing the seminal drops. Then, the drops should be spread throughout the entire body by means of tying on the belt of the vital wind, hurling the lasso, rotating the body like the wheel of a plow, and using the behavior of a child.34


The fourth moment is coemergent joy, which is also called the “warmth of the drops stabilizing.” The six types of protection from loss are not explained here because they will be discussed later in the context of protection against loss of the seminal drop.35


The condensed path:


Maintaining the physical posture


that increases physical vitality,


with the sun in the right hand


and the moon in the left,


cross them and cover the two knees.


Continuously train with nine long hū


and short hu forward,


three to the right and three to the left, [25]


by means of three exhalations


and three inhalations.


On the third day, the genitals


will retract into the cavity.


That was the preparation. This is the main practice:


After performing the blessings and so forth,


slightly constrict the anus.


Intensely suck both the forefingers


and the second fingers.


Stare upward with both eyes.


This will retain the seminal drop.





Or else, strongly exclaim ha and hal.


Also perform the other physical yogic exercises.


This will also retain the seminal drop.


This is the conclusion:


With the hi of an elephant,


the ngur of a tigress,


the retching of a carnivore,


and sniffing like a fox,


gradually draw it up to the navel,


heart, throat, and crown of the head.


Spread it through the body with


the mudrā movements of the liberated lion.


Four types of unskillfulness may occur during this practice. If the yogin is not skillful in the descent, the seminal drop is quickly lost. If not skillful in retention, the duration of bliss is short. If not skillful in reversal, the drops will combine with water. If not skillful in spreading, illness will arise.


The four skills should be applied as the antidote for these types of unskillfulness. Skill in descent is the movement of a turtle. Skill in retention is the three actions of body and one of voice. Skill in reversal is the four animal actions. Skill in spreading is the mudrā movements of the liberated lion. The others, such as tying on the belt of the vital wind, are the same as in the extensive path.


That is an approximate presentation of the path.


The view of the four joys of coemergent primordial awareness consists of the four joys according to sequence, the four joys according to location, the four joys according to what is to be rejected, and the four joys according to their own essence.


The first, the four joys according to sequence, was presented in the section of training on the path, so it is not discussed separately.


The second, the four joys according to location, consists of both the joy according to outer location [26] and the joy according to inner location. For the first [or outer location], if bliss arises in some locations of the body, it is joy. If it arises in most of the body, it is sublime joy. If it arises and pervades the entire body, it is joy free from joy. If all apparent things arise as bliss, it is coemergent joy. For the second [or inner location], from the top of the head down to the throat is joy. From the throat down to the heart is sublime joy. From the heart down to the navel is joy free from joy. From the navel down to the genital area is coemergent joy.


The third topic is the four joys according to what is to be rejected. The general cessation of thoughts of subject and object is joy. The general cessation of thoughts of self is sublime joy. The cessation of thoughts about the mudrā consort is joy free from joy. The cessation of the thought of joy free from joy is coemergent joy. These apply to the body.


The fourth is the four joys according to their own essence. A lesser experience of bliss is joy. A great blazing of bliss is sublime joy. Nonconceptual bliss is joy free from joy. Nondual bliss and emptiness is coemergent joy.


These [four joys] should also be applied to scriptural explanations.


The culmination of attainment as a blissful emptiness of lesser extent is realization of the various phenomena of nirvana and so forth as blissful yet empty. This occurs on the eleventh and twelfth spiritual levels.


If the culmination of attainment has not been reached, the practice when passing away is the approach of Vajrasattva at the moment of death. With the vital wind of death acting as the catalyst, the channel knots open and the essential constituent drops, which are the support of the mind, gather together. When these enter slightly into the central channel, a sublime blissful emptiness arises at the moment of death. Vajra is emptiness. Sattva is bliss. By blending this sublime blissful emptiness with the previous view of blissful emptiness, one will reach the culmination of attainment and so forth without an intermediate state.


The result of the dharmakāya reality body is not discussed here because it will be explained in the section on the result.


Those are the five topics of the initiation of primordial awareness dependent on an embodiment of wisdom. [27]


The fourth initiation consists of five topics: the path as the three vajra waves, the view of the four ascending joys as the utterly pure real nature of all phenomena, the culmination of attainment as a blissful emptiness of greater extent, the transference from mahāmudrā as the practice when passing away, and the result of the naturally spontaneous svābhāvikakāya essence body.


For the first topic, preceded by the physical trainings and so forth, fully perform the branches of meditation. Preceded by prāṇāyāma and so forth, meditate on the waves of the body, which are the movements of the lower vital wind, then the waves of speech, and then the waves of the mind in meditative concentration.


Training in the path dependent on an actual lotus lady or a visualized mudrā consort of primordial awareness consists of three topics: the purification of the mindstream of the male embodiment of method, then the purification of the female embodiment of wisdom, and then the individual purification of the mindstreams of both.


Perform the three practices of equal body and speech and so forth as during the path of the third initiation. Then the embodiments of method and wisdom instantly enter into union and the clear essences of the essential constituents of both father and mother arrive at the sublime pistil. These then change into the form of light rays, which go through the right channel of the rasanā and arrive at the navel. The navel cakra becomes pale like the dawn, bright like the sunrise, and expanded like an inflated lung.


Again the light rays go through the rasanā to the right and arrive at the heart. Keep the three qualities in mind. Again they go through the rasanā and arrive at the throat. Keep the three qualities in mind.


Again they go through the rasanā and radiate from the right ear in the form of light rays. Mandalas of the special deity radiate from openings in the light rays. These bestow the four initiations on the mindstreams of sentient beings, making sentient beings into the special deity. The two blend and change into the essence of nectar, which enters through one’s aperture of Brahmā. Keep the three qualities in mind at the top of the head. The nectar goes to the throat and has the brilliance of a thousand suns. At the heart it changes into the form of five-colored light. Imagine that it emerges from the navel cakra through the path of the purified channel and rests in the space of the mother as before.


This paralyzes the waves of object (to the right) and is known as the “signless gate to liberation,” which is the first result. [28]


Do the same with the left channel, which paralyzes the waves of subject. This is the wishless gate to liberation, which is the second result.


Also do the same with the central channel, which paralyzes the waves of both subject and object. This is the emptiness gate to liberation, which is the third result.


This presents the purification of the mindstream of the embodiment of method.


Do the same with the mindstream of the embodiment of wisdom. After the light rays have circulated through both the right and left channels, they arrive just at the openings of both the right and left ears but do not radiate out. When they go through the central channel, it makes no difference whether they radiate and return through the aperture of Brahmā or not. Understand that the paralyzing of the waves, and also the three gates to liberation, apply as before.


To individually purify the mindstreams of the embodiments of method and wisdom, the clear essences of the essential constituents then go through the central channel of the father again in the form of light rays and dissolve into the sublime cranial dome. Those of the mother also dissolve in that way. Keep in mind that both are also the spontaneous five bodies of enlightenment.


It is uncertain what experiences may occur, but allow the natural expression of whatever arises.


The view is the four ascending joys as the utterly pure real nature of all phenomena. It is taught:


Being in conformity with the cause


vanquishes white hair.


The ripened grants strength.


The personally created causes increase.


The immaculate brings immortality.36


The first [result] is that one will become beautiful and attractive to all living beings. The second is that some paranormal abilities will arise. The third is that one will be able to enjoy all the tastes of the mundane realm. The fourth is that one will be able to display some magical ability.


Also, at the stage of the first [result], the meditative concentration of blissful emptiness is small. At the second, it is medium. At the third, it is great. At the fourth, it is greater than great.


The culmination of attainment as a blissful emptiness of greater extent occurs on the half spiritual level of the thirteenth spiritual level. One realizes the nature of samsara and nirvana in the state of a single blissful emptiness, without acceptance or rejection, and without abandonment or attainment. [29]


If one has not reached the culmination of attainment, the practice when passing away is the transference through the path of mahāmudrā. This consists of three topics: training, familiarity, and putting it into action.


Training is to train the vital wind. On the first day of any lunar month, maintain four definite sessions of seventeen repetitions of the vital wind of prāṇāyāma. In the same way, increase the repetitions one every day, train for twenty-one days, and on the last day practice thirty-seven repetitions of the vital wind of prāṇāyāma. Again, reduce it by one on the first day. In the same way, reduce it by one every day, so that the original amount will again be reached in twenty-one days. By training the vital wind in this way for forty-two days, the circulation will become clear and the form will become certain.


Familiarity consists of two topics: familiarity in relation to sounds and familiarity in relation to syllables. For the first, maintaining the key points of the body and so forth, draw it37 up to the throat with twenty-one “hi ka” and rest with twenty-one “ka hi.” In that way, train with four definite sessions per day for seven days.


Familiarity in relation to syllables consists of two topics: familiarity with the outer syllables and familiarity with the inner syllables. The outer are discussed in the section on the main practice. The inner are the same as the extensive caṇḍālī in dependence on the four cakras, except that in both the right and left channels there is an alternate arrangement of the sixteen upright red vowels such as a, one at a time, and the upside-down white consonant-syllables such as ka, two at a time, which block both the right and left channels. Furthermore, clearly imagine these from bottom to top at the time of exhalation. Clearly imagine them from top to bottom at the time of inhalation.38 Become familiar with this practice by means of four definite sessions per day for seven days.


Putting it into action consists of four topics: application to the pleasant destinies, application to another living being, application to another realm and mode of birth, and application to mahāmudrā. Learn the stages of practice for these topics directly from a master.


The result of the svābhāvikakāya essence body is not discussed here because it is explained in the section on the result.


Those are the five topics of the fourth initiation.


In this way, the twenty topics such as the path have been presented in the context of a person of inferior faculties. [30]


Protecting the sacred commitments of meditative equipoise and so forth.


This is the medium path [for a person of medium faculties]. Each initiation has a sacred commitment of meditative equipoise, a sacred commitment of subsequent conduct, a sacred commitment of food, a sacred commitment of protection, and a sacred commitment of no separation.


The sacred commitment of meditative equipoise for the vase initiation is the creation stage. The sacred commitment of subsequent conduct is the three essences. The sacred commitment of food concerns the pills of the five nectars and the five meats. The sacred commitment of protection concerns the twenty-two root and branch sacred commitments. The sacred commitment of no separation concerns the vajra and bell.


The sacred commitment of meditative equipoise for the secret initiation is the channels and the vital winds. The sacred commitment of subsequent conduct is naturally arisen primordial awareness. The sacred commitment of food is empty lucidity. The sacred commitment of protection concerns everything that conflicts with the naturally arisen and the vital winds. The sacred commitment of no separation concerns the suitable peaceful or intense vital winds.


The sacred commitment of meditative equipoise for the initiation of primordial awareness dependent on an embodiment of wisdom is the mandalacakra. The sacred commitment of subsequent conduct is coemergence. The sacred commitment of food is bliss. The sacred commitment of protection concerns the six losses of the seminal drop. The sacred commitment of no separation concerns the actual or the visualized mudrā consort of primordial awareness.


The sacred commitment of meditative equipoise for the fourth initiation is the three waves. The sacred commitment of subsequent conduct is the utterly pure real nature. The sacred commitment of food is the blissful emptiness of great bliss. Of the two obscurations, the sacred commitment of protection concerns the obscuration of knowledge. The sacred commitment of no separation concerns the actual lotus lady or the visualized mudrā consort of primordial awareness.


Protection [of the sacred commitments] from damage consists of four topics: all of them perfectly arising in one’s mindstream protects them from damage, subsequent mindfulness of their number protects them from damage, the arising of an experience protects them from damage, and exceptional devotion to an excellent master protects them from damage.


Damage is of two types: the damage of sacred commitments that draws one into the sufferings of existence, and the damage of sacred commitments that will long delay progress on the path. The first concerns the fourteen root infractions and so forth that the yogin first pledged and that are the sacred commitment of protection for the vase initiation. The second is called “damage of sacred commitment” because one’s progress on the path will be long delayed and the attainments will be long delayed if the remaining sacred commitments are damaged. [31]


The method of propitiation is mentioned:


Propitiation of the vajra ḍākas and ḍākinīs and so forth.


The vajra ḍākas and ḍākinīs are the masters. The ḍākas and ḍākinīs of primordial awareness are the sambhogakāya enjoyment body. The mātaraḥ ḍākinīs are the nirmāṇakāya emanated bodies. The carnivorous ḍākas and ḍākinīs are the Lords of the Charnel Grounds and so forth. The ḍākas and ḍākinīs of sacred commitment are the vajra relatives.


If sacred commitments are damaged, the five ḍākas and ḍākinīs must be propitiated. If all the sacred commitments have been damaged, the vajra ḍākas and ḍākinīs must be propitiated. A line from the treatise applies to this:


With the five sensory objects and so forth, one should please and so forth.


The five outer sensory enjoyments concern things such as substances and possessions. The five inner sensory enjoyments concern the offering of an exceptional female embodiment of pure awareness, adorned with ornaments.


If the sacred commitment of meditative equipoise has been damaged, the ḍākas and ḍākinīs of primordial awareness must be pleased. One must sustain the view to the full extent.


If the sacred commitment of subsequent conduct has been damaged, the mātaraḥ ḍākinīs must be pleased. One must sustain meditation to the full extent.


If the remaining three sacred commitments have been damaged, the carnivorous ḍākas and ḍākinīs and the ḍākas and ḍākinīs of sacred commitment must be pleased. This is done by means of sacrificial cakes of flesh and blood and the enjoyment of a ritual feast.


Those topics present the propitiation if the twenty branch sacred commitments of the medium path have been damaged.


Now, to present the main topic of the method continuum, which is the four initiations of the path in connection with shape, it is said:


Through meditation on the four initiations in four sessions of the path,...


The three extensive, medium, and condensed ways to take the initiations should be learned directly from a master.


...and in dependence on the body, the obscurations to great bliss cease and enlightenment is clear, so it is the explanatory continuum.


“In dependence on the body” means that the initiation at the time of the cause is obtained by means of the body; the initiation at the time of the path is also received by means of the body; the five dependently arisen connections are aligned by means of the body; the spiritual levels and paths are also traversed by means of the body; and what is to be abandoned is abandoned by means of the body.


Concerning the obscurations to great bliss: in general, the eight flawed experiences are the obscuration of knowledge. But even the flawless experiences—the three of the unity of appearance and emptiness in relation to objects, the unity of lucidity and emptiness in relation to consciousness, and the unity of bliss and emptiness in relation to the body—cease in a single taste due to sublime blissful emptiness.


Enlightenment is “clear” because the result of the four bodies of enlightenment or the five bodies of enlightenment is clearly achieved precisely through the alignment of the dependently arisen connections in the body.


[The method continuum] is also called the “explanatory continuum” [32] because the root to be realized, which is the mind, is realized and mastered through the alignment of the dependently arisen connections in the body, which is the agent of realization, and thus the explanatory continuum.39


Up to this point the body as the method continuum has been presented.


Now for the resultant continuum of mahāmudrā:


Mahāmudrā, the resultant continuum, is omniscience by means of the four resultant initiations.


Because this is an attainment dependent on a mudrā consort, it is also called the attainment of the mudrā or the child of the female embodiment of pure awareness. It is mahā (great) or sublime because there is nothing else above this.


The ultimate path, which is the immediate cause for the attainment [of the resultant continuum of mahāmudrā], is also mentioned: “by means of the four resultant initiations.” The vase initiation [dissolves] the pulsations of the channels, the secret initiation [dissolves] the pulsations of the syllables, the initiation of primordial awareness dependent on an embodiment of wisdom [dissolves] the pulsations of the nectars, and the fourth initiation [dissolves] the pulsations of the vital wind.


The result achieved by that is called omniscience, which means omniscience of enlightened body, omniscience of enlightened speech, omniscience of enlightened mind, and omniscience of enlightened body, speech, and mind. It is the attainment of the four bodies of enlightenment and the five bodies of enlightenment.


Up to this point the path presented as the three continua has been presented.


The Four Authentic Qualities


Now, for the yogin to quickly progress on the path by means of producing exceptional confidence, the path is presented as the four authentic qualities. It is said:


After establishing the result by means of the four authentic qualities,...


These are the authentic quality of scripture, which is the perfect word of the sugata; the authentic quality of the esoteric instructions experienced by one’s master, who is a vajra master; the authentic quality of the subsequent mindfulness of one’s experience as a yogin; and the authentic quality of the description of the dependently arisen connections that set the limits of an entity.


“After establishing the result by means of the four authentic qualities” is just an indication. It should be understood to mean: “After establishing the result by means of the four authentic qualities, after establishing each of the five topics such as the path, and after establishing the cause and all of samsara.”


The Six Oral Instructions


Now, to quickly develop meditative concentration, and so forth, the path is presented as the six oral instructions. [33] This topic in the treatise begins, “The poison of meditation is extracted by the triad free from flaws of contradiction and so forth.” The six oral instructions are the three of extracting the poison of meditation, resorting to nectar, and total release, and the three of extracting the poison of the view, resorting to nectar, and total release. The three of meditation are mentioned first in the treatise, but because the three of the view come first in the process of direct realization, they will be treated out of sequence. It is said:


Extracting the poison of the view by meditating on a thought that purifies the mind, which is the path of eliminating entry.


In general, the view consists of two topics: classifying mere understanding to be the view and classifying the meditative concentration of experience to be the view. The first includes the view that eliminates doubts through learning and reflection, the view maintained in regard to an individual scriptural tradition, the view that is taken as the object of enthusiasm or understanding, the view that is equal to that of the Vehicle of the Perfections, and the view that is not apart from the truth of the ocean of reality. Even if such views have been understood, one will still be unable to alleviate the poison of the flow of thoughts. This will not become a taintless path and one will not see the truth, just as food with a hundred flavors is not beneficial if it contains poison.


The extraction of that poison is taught with words such as “path of eliminating entry.” First fully perform the branches of meditation. Meditate on one of the vital wind yogas such as prāṇāyāma, with the vital winds and mind in conjunction. If the mind rests on precisely that, it is the path of eliminating entry. Synonyms for this are “a thought that purifies the mind,” and “correct thought.” If even that is absent, it is called the “path of severing attachment.” If the mind rests on something else, such as smoke, it is held to be the “path of great enlightenment.”


Since these experiences also arise either in sequence or not in sequence, recognize them as meditative concentration and allow their natural expression. [34]


If that does not expel the poison of the view, it is because the consciousness desires an object, like a thirsty person pursuing water, and so one should resort to the nectar of objects. It is said:


Resorting to the nectar without the five types of consciousness rejecting the five objects.


By means of resorting to looking at various wonderful spectacles with the eyes, up to and including the experiencing of sensations, the consciousness will be satisfied by an object and will rest upon that object. “The warmth preceded by thought” is a name for the mind previously not at rest. For the mind at rest, “resorting to the nectar of various objects” becomes one of the eight enhancements.40


One might ask, “If objects were to become nectar, would all sentient beings also become endowed with meditative concentration by resorting to objects?”


They would not. It is said:


Because pure phenomena arise as empty from the beginning, totally release them.


This is the meaning: objects are birthless emptiness from the beginning and are by nature the three gates to liberation, so they are not the causes of bondage or of liberation. Totally release them in birthless emptiness. Bondage and liberation depend solely on skill in method. If the key point of allowing the natural expression of experiences is understood, they will become the warmth preceded by thought; but if it is not understood, they will become the “series of thoughts,” or the “thief of thoughts, who is the māra of meditation,” which is ordinary thoughts. Therefore, know that [liberation] depends on skill in method and the total release of the objects in birthless emptiness.


That is the presentation of the three oral instructions concerning the view.


Now there are the three oral instructions concerning meditation. It is said:


...the poison of meditation is extracted by the triad free from flaws of contradiction and so forth.


Even when the poison of the view has been expelled as just described, if the poison of meditation (the eight flawed experiences that are the obscuration of knowledge) arises, that poison should be expelled by the triad free from flaws. This is the meaning: concerning [the view of] the three essences, the essences of both the apparent aspect and the empty aspect are flawed because they include exaggeration and denigration. For [the view of the four types of] naturally arisen [primordial awareness], the three [meditative concentrations] of affliction, thought, and blankness are flawed, because they include dullness and agitation, because they will not become antidotes for what is to be rejected, [35] and because they are difficult to distinguish from the ordinary afflictions and so forth. For [the views of] coemergence and utter purity, the first three joys are flawed because they include craving.


Those eight poisons are extracted by the three flawless experiences: for the [view of the three] essences, unity free from flaw of contradiction; for great naturally arisen primordial awareness, lucidity and emptiness free from flaw of contradiction; and for coemergence and utter purity, coemergent joy and bliss and emptiness free from flaw of contradiction. By recognizing even the eight flawed experiences as meditative concentration, and by the key point of allowing their natural expression, the three flawless ones will arise and that poison will be expelled. If the three flawless experiences do not arise, the methods for making them arise should be learned directly from a master.


When the flawless have not arisen in that way or even the flawed themselves have not arisen, one should resort to the nectar. This consists of seven topics, which can be condensed into three groups. These seven comprise the five nectars that produce the meditative concentration that has not arisen, the enhancement of what has arisen, and the removal of flaws.


Resorting to food, behavior, the vital wind, the drop, and the mudrā consort.


The first is food. What should be avoided: salt, anything extremely salty, mountain garlic, salty-sour beer, and rancid meat are disturbing foods that should be avoided. What should be resorted to: the “application of a stream of nectar,” some garlic, soaking myrobalan plums in milk and continually chewing them, the esoteric instruction of boiling water and butter, the three fruits and honey, and feces and honey.41 These act as curative techniques for establishing the enlightenment mind, which is transformed into sublime nectar.


For behavior, what should be avoided are fire, the sun, and exertion that causes perspiration. What should be resorted to is solely the nectar of mildness and relaxation.


Use any of the seven esoteric instructions of the vital wind.42


For the drop, any of the four yogas of the drop will bring sublime meditation.43


Resorting to the mudrā consort is like the path of the third initiation.


Those methods will produce meditative concentration that has not arisen. [36]


The bliss of the five clear essences,...


The “bliss of the five clear essences” acts as the enhancement. Wherever bliss has arisen, if one wants it to pervade the entire body or even wants all appearances to be pervaded with bliss, one should become accustomed to blocking the path of exertion, exhaling through the path of life,44 and gazing slightly upward with the eyes.


...the five sense organs, and resorting to the nectar without parting from the experience.


“The five sense organs, and resorting to the nectar without parting from the experience” indicates the removal of flaws. Slightly focus the awareness wherever bliss has arisen in the body. Then, by means of either the calm or the intense vocal inhalation,45 propel it to the opening of the sense organ. That will cause bliss and meditative concentration to arise in the body and will also remove flaws.


If meditative concentration has arisen by resorting to the nectar in that way, the pains of the channels and the vital wind may again occur, and so total release is presented.


Total release consists of three topics: total release in the location of the channels themselves, total release through strengthening the force of the vital wind, and total release through allowing the natural expression of the warmths of mental experience. The last two are mentioned below.46


Total release in the channels includes both total release in the samsara channels and total release in the nirvana channel.


First is total release in the samsara channels. In general, the six types of channels are like a wound-up ball of string, like an extended rope, like a coiled snake, like an open umbrella, like a spreading tree, and like tangled hair. Totally release [the pains] at this or that place.


Total release in the four samsara channels...


The four samsara channels are the rasanā and lalanā. These both exist above the navel in dependence on both the right and left [sides] of the body, but below the navel they split into four—two [that fork] to the right and left and two [that fork] to the front and rear—and are thus held to be four.


To the right is the channel that discharges and holds frankincense. To the left is the channel that discharges and holds camphor.47 To the front is the channel that discharges and holds musk. To the rear is the channel that discharges and holds feces. These are known as samsara channels because they produce the body that is generated by karma, as well as the mind of subject and object.


...and the cakras,...


The two cakras in which the enlightenment mind [37] is immobile and the four cakras in which it is mobile add up to six. Another twelve cakras of the twelve major joints adds up to eighteen. Again, if pains of the channels arise, totally release them [as necessary] in this or that place.


...and the others,...


The others are the other thirty-two channels and other tiny channels. If pains occur, totally release them in those places.


Now, for total release in the nirvana channel: if the vital winds and mind are clear in the central channel, of the thirty-two narrow channel knots, a knot each is totally released at delight, which is the first spiritual level, and at great primordial awareness, which is the twelfth spiritual level. At each of the ten spiritual levels in between, three knots are totally released, which are the preparation or beginning, the main section or enjoyment, and the conclusion or total completion and dissolution. Therefore, it is said:


...and by opening the channel knots at each of the first and last spiritual levels, and through ten triads in between.


In this way, the path has been presented as the six oral instructions.


The Four Oral Transmissions


Now the path is presented as the four oral transmissions. It is said:


The oral transmission of secret mantra and four others are unbroken.


These [others] are the unceasing stream of initiation, the undeclined transmission of blessings, the undisrupted sequence of the oral instructions, and the ability to satisfy the mind with devotion.


The first consists of three topics: the unceasing stream of initiation at the time of the cause, the unceasing stream of initiation at the time of the path, and the unceasing stream of initiation at the time of the result. In brief, this is a treatise in which the path is totally completed by means of initiation.


The second [oral transmission] has the nature of the four culminations of secret mantra, which are: the culmination of practice, the culmination of experience, the culmination of blessings, and the culmination of attainment.


For the third, when the māras and obstacles such as rākṣasa demons that may appear or the many unpleasant things such as fear and despair that may arise [38] are precisely understood as the path, this is known as the “oral instructions in which impediments to meditation are removed through recognizing them as meditative concentration, the oral instructions in which impediments of the māras are removed by recognition of the obstacles, the oral instructions of knowing to uphold faults as qualities, and the oral instructions of knowing to accept obstacles as attainments.”


The fourth [oral transmission] is the arising of an exceptional confidence that, as taught by the master, all obstacles and attainments, and all hopes and fears, arise from aligning the dependently arisen connections of the channels and vital winds in one’s own body. Then the perception of the master as a buddha ensues.


The Five Dependently Arisen Connections


Now the path is presented as the five dependently arisen connections.


On the basis of an exceptional body, the dependently arisen connections set the limits of an entity.


Contingent, dependently arisen connections.


The path of great enlightenment.


The authentic quality of the description of the dependently arisen connections between all phenomena.


The universal ground consciousness, the pure great enlightenment.


The path is totally completed through five dependently arisen connections.


This is presented by means of seven topics: what the ground that aligns the dependently arisen connections is; what the limits of the dependently arisen connections are; what the dependently arisen connections themselves are; which it is of the four paths; which it is of the four authentic qualities; the meaning indicated and actualized by those dependently arisen connections; and how many dependently arisen connections totally complete the path. These topics apply in sequence to the phrases of the Vajra Lines.


Protection from Obstacles on the Path


Now protection from obstacles on the path for a yogin who is over-inclined toward method or wisdom [is presented]. For the yogin who is over-inclined toward method, there are eight protections from four obstacles; for the yogin who is over-inclined toward wisdom, there are eight protections from four obstacles; and fourteen protections apply in common to both yogins. On the mundane path and below, protection is by means of these thirty protections.


The first topic is presented by “over-inclined toward method” and so forth.


A yogin who is over-inclined toward method is protected from obstacles on the path...


Over-inclination toward method includes both over-inclination due to devotion and engagement and over-inclination due to experience. For those persons, there are four obstacles, which occur at four different points: the obstacles of mundane phenomena when engaging the path, the obstacles of the outer māras when the path has been entered, [39] the obstacles of the increased force of the māras when the mind is slightly stable, and the obstacles of not recognizing meditative concentration when the mind is stable.


...by firm faith,...


The first of these obstacles includes two topics: the obstacles of ties with loving relatives and so forth and the obstacles of the master and friends. Protection from the first is by firm faith preceded by minor material gifts. Protection from the second is by firm faith preceded by material gifts and a loving attitude.


...the protection cakra, mantra recitation, mantra knots,...


Three things will definitely protect one from the obstacles of the outer māras: the protection cakra of the vajra fence and so forth, or the recitation of mantras such as sumbhani, or mantra knots and so forth from a capable master and from friends, depending on other circumstances.


Those are the four methods for protection from the obstacles of method.


Concerning the obstacles of the increased force of the māras, the protection cakra should be exchanged.


...phenomena as the appearances of the nature of mind, the contingent, dependently arisen connections, and, since they are like reflected images, by not parting from the truth of the ocean of reality.


Three points provide protection: recognition that all three—oneself as the one being obstructed, the obstructing māras, and the obstacle—are the mind, recognition that the mind is illusory, and recognition that it has no self-nature.


These are the three protections from the obstacles of method by means of wisdom.


When the mind is stable, many unpleasant things may occur due to the gathering of the vital winds and mind together in locations such as the syllable kṣa, such as being attacked by rākṣasa demons and carnivorous ḍākas and ḍākinīs. At that time, recognition of these [experiences] as meditative concentration removes impediments to meditation, recognition of the obstacles removes the impediments of the māras, and knowing to uphold them as qualities and knowing to accept them as attainments pacifies the obstacles. In brief, protection is through understanding the contingent dependently arisen connections.


In this way, it is taught that the eight protections can also be condensed into three. The eight condensed into three are: the four protections from the obstacles of method by means of method, the three protections from the obstacles of method by means of wisdom, and the single protection from the obstacles of method by means of the dependently arisen connections.


For wisdom,...


The “path of wisdom” and so forth applies to two types of people: those who are over-inclined toward wisdom due to devotion and engagement [40] and those who are over-inclined toward wisdom due to experiences. Four obstacles apply to them both: the obstacles that produce experiences and suffering, the obstacles that display forms, the obstacles that express sounds, and the obstacles that change the views and culminations of attainment. Four protections apply to these in sequence; these are the four tests.


Furthermore, this connects with a statement that applies from a later part of the text, where it says:


Since the devaputra māras come on the path of wisdom, protection is by means of the four tests.48


The four tests are: the test by means of experiences, the test by means of meditative concentration, the test by means of mantra, and the test by means of the view and culmination of attainment.


Let me explain some of the meaning of the words. It is said:


...there are the outer māras,...


The “outer māras” are false guides who have been evil from the beginning and who only cause obstacles.


...and a change will come in regard to the two paths and the eight views and culminations of attainment.


However, the change of the eight views and culminations of attainment in regard to the two paths is the fourth obstacle, and the other three obstacles should be understood by implication.


The inner change the ten of the paths and so forth, and come if the signs are not known. Protection is through knowing.


Now the “inner māras” are mentioned. Again (as with the previous obstacles) there are four from which to be protected. One is protected from these by means of the signs of the four initiations. The inner māras are beneficial or harmful, and may affect both elimination and acceptance.49 They are known as “inner māras” and also as “impediments.”


The ten of the paths and so forth are the same as described previously. As for protection through knowing the signs, the physical signs are:


Press the gathered five with the tip,


make an e for a Veda


with thumb and third finger,


use the mudrā gesture of the sublime


enlightenment mind,


and symbolize space with the forefinger.


The branch signs are:


Show the five fingers individually,


clench the vajra fist,


show the three-pronged vajra raised,


and symbolize space with the forefinger.


The vocal signs, which are the four sets of ka la śa a, ya ra la wa, e vaṃ ma ya, and oṃ āḥ hūṃ oṃ, should be understood to be for the four initiations. These will definitely protect one from obstacles.


Those topics present the sixteen protections, eight each for those who are over-inclined toward method and wisdom. [41]


Now are the fourteen protections for both yogins in common. It is said:


Protection from contamination, obscuration, and loss of the seminal drop.


These are the protections from the six contaminations, the six losses of the seminal drop, and the two obscurations.


The six contaminations are: contamination of sacred commitment, contamination of evil spirits, contamination of bad companions, contamination of food, contamination of place, and contamination of a corpse. The first is great contamination, the middle four are medium, and the last is small.


The three degrees of contamination can be understood in dream experiences by means of examining what becomes unclean. If the body is soiled, it is great, if the clothing is soiled it is medium, and if the residence is soiled it is small.


The six contaminations can also be individually understood in dream experiences. Great contamination robs the life force, the medium produces physical and mental suffering and robs meditative concentration, and the small also robs meditative concentration.


The removal of contamination: the great contamination is removed by means of initiation, the medium is removed by means of a ritual feast, and the small is removed by means of bathing.


Removal by means of bathing applies to three types: the great, medium, and small contaminations of evil spirits. For the great contamination, correctly perform the ritual of the vase. Pour in the ashes from a fierce fire ritual, black aconite, powdered human bones, and white mustard, and fill it with fragrant water. If one bathes at the three periods while reciting many of the heart mantras of the special deity, the contamination will be removed. Using the ashes of an extensive fire ritual will remove the medium contamination, and using those of a peaceful fire ritual will remove the small contamination.


For the elimination of a local epidemic and so forth, use the ashes of a powerful fire ritual and correctly perform the ritual. As for the general removal of all contaminations: they are removed by initiation; they are removed by means of a ritual feast at a special time; and they are also removed by means of bathing. They are also removed by means of clay molds, half of which should be left in an isolated place and half of which should be scattered in a large river. Otherwise, they are also removed by saving the lives of creatures, vocal atonement, and so forth.


Because these mainly cause obstacles during the first gathering of the essential constituents, the removal of contamination is extremely valuable. [42]


The six losses of the seminal drop are: loss due to the arousal of bliss and the filling of the channels; loss in a dream due to an evil spirit and habitual propensity; loss due to the confluence of an illness and water; loss due to the arousal of passion caused by the catalyst of the female embodiment of pure awareness; loss by natural depletion due to disagreeable food; and loss due to the confluence with perspiration caused by activities.


Protection from the first [loss due to the arousal of bliss and the filling of the channels] is by means of the six actions, the calm and the intense vocal inhalations, and especially the powerful hūṃ and so forth.50


For the second [loss in a dream due to an evil spirit and habitual propensity], mix together well the four ingredients of black tree-gum resin, human brains, ashes from burned white mustard seeds, and menstrual blood. In the evening time, smear it on the genitals and the waist.


Or else make twenty-one knots in a black thread and recite many heart mantras of the special deity. Then tie it around the waist.


The dirt of a woman’s clothing will protect one from loss due to habitual propensity. Otherwise, the physical position, practices common to the action tantras, and so forth will also provide protection.


For the third [loss due to the confluence of an illness and water], in general, one should resort to nutritious food. Take a little powder of the three hot herbs51 on an empty stomach. Wrap the genitals and waist with a warm garment, such as the skin of a carnivorous beast. Stand up and apply five or seven moxa at the points where the elbows reach. That will definitely alleviate it.


Protection from the fourth loss [loss due to the arousal of passion] is by means of the special protections of the six actions and the extreme stare. The other protections from this should be learned in detail directly from a master.


Concerning the last two losses, the methods are no different from what was presented in the context of resorting to the nectar of food and activities.


These [six losses] mainly cause obstacles during the middle gathering of the essential constituents, so the protections are extremely valuable.


The two obscurations are the obscuration of the afflictions and the obscuration of knowledge. The first is the continual flow of thoughts. One is protected from this obscuration by means of the three paths of eliminating entry and so forth. The obscuration of knowledge occurs when meditative concentration is present, but [the concentration] is the eight flawed experiences. One is protected from these by the key point of allowing their natural expression and by the three flawless experiences. If the flawless have not arisen, the methods for producing them should be learned directly from a master.


These points have basically presented the fourteen common protections, [43] and thus the thirty general protections have been presented.


In that way, the path of samsara and nirvana in common has been presented by means of dividing the treatise into seven sections.





The Mundane Path


Now the mundane path of the stiff wheel is presented. The treatise is taught in seven sections, but the general classification of the path consists of the three modes of guidance on the path and the two modes of progression.


A General Classification


The first of these topics includes guidance on the path by the vital wind, guidance on the path by the essential constituent nectars, and guidance on the path by the channel syllables.


First is guidance on the path by the vital wind. On the mundane path and below, one is guided on the path by the vital wind that brings harm during the first gathering of the essential constituents; one is guided on the path by the vital wind that is neither beneficial nor harmful during the middle gathering; and one is guided on the path by the vital wind that is beneficial during the final gathering. That completes the mundane path.


On the transcendent path, one is then guided on the path by the taintless vital wind. Then one is guided on the path by the vital winds of the five powers. Then one is guided on the path by the vital winds of the five forces. Then one is guided on the path by the total dissolution of the vital winds of life and exertion. Then the pulsations of the vital winds dissolve and they become only the vital wind of primordial awareness.


Second is guidance on the path by the essential constituent nectars. During the first gathering of the essential constituents, one is guided on the path by the essential constituents that have not been separated into clear essences and impurities. During the middle gathering, one is guided on the path by those that are somewhat clear. During the final gathering, one is guided on the path by those that are mostly clear. That completes the mundane path.


On the transcendent path, one is then guided on the path by the clear essences of the essential constituents. Then one is guided by the quintessence of the nectars. Then one is guided by the great clear essences of the essential constituents. Then one is guided by the great clear quintessence of the clear essences. Then the pulsations of the nectars dissolve, and they become the sublime clear essence.


Third is guidance on the path by the channel syllables. Again, during the first gathering of the essential constituents, one is guided on the path by the syllables that arise as indefinite confusing appearances. During the second gathering, one is guided on the path by those that arise as certain visual appearances. During the third gathering, one is guided on the path by those that arise as extremely certain lucid appearances. That completes the mundane path and below.


On the transcendent path, one is then guided on the path by the somewhat pure force of the syllables. [44] Then one is guided on the path by the mostly pure force of the syllables. Then one is guided on the path by the pure force of the syllables. Then one is guided on the path by the greatly purified pure force of the syllables. Then the pulsations of the syllables dissolve, and they change into the indestructible syllables.


Now, the two modes of progression on the path are: progression according to the five spiritual paths in the context of conformity to the scriptures, and progression on the path according to the thirty-seven factors conducive to enlightenment.


The first topic consists of the four paths of accumulation, such as the outer-shape path of accumulation, and—of the paths of application—the three of warmth, such as: preceded by thought; both an outer and an inner peak; one forbearance of emptiness that is difficult to bear in relation to birthless phenomena; and both a sublime among phenomena in which the phenomena of samsara have been transcended and a sublime among phenomena in which the phenomena of the path of nirvana have been perfected. In that way, the mundane path and below are completed by means of the two paths of accumulation and application.


The first set of three signs indicate the path of seeing. The eleven sets of three signs indicate the path of meditation. The dissolution of the four pulsations indicates the ultimate path.


The second topic is progression on the path according to the thirty-seven factors conducive to enlightenment. First, the four bases for the miraculous act as the antidotes when appearances rise up as the enemy. Then the four applications of mindfulness act as the antidotes when emptiness rises up as the enemy. Then the four perfect renunciations act as the antidotes when one swoons with bliss. These twelve complete the mundane path and below.


On the transcendent path, one then progresses by means of the seven branches of enlightenment up through the sixth spiritual level, the five powers on four spiritual levels, the five forces on two spiritual levels, and, on the first half of the thirteenth spiritual level, by means of the eight supported types of consciousness, which are the eight branches of the noble path. In that way the transcendent path is completed by twenty-five factors conducive to enlightenment.


The Brief Presentation of the Causes for the Arising of Meditative Concentration


Now let me explain the meaning of the words in sequence.


From the path of accumulation,...


The “path of accumulation” consists of four paths of accumulation. The outer-shape path of accumulation begins with inviting the indivisible deity and master into the sky in front of one [45] and making the five offerings. Thus it is a path of accumulation.


The inner-mantra path of accumulation begins when the vital winds and mind accumulate in the location of the navel. Thus it is a path of accumulation.


The secret-initiation path of accumulation begins when the vital winds and mind accumulate in the space of the mother. Thus it is a path of accumulation.


The ultimate-reality path of accumulation begins when the vital winds and mind accumulate at the sublime pistil of the two-decade lotus lady who is pleasant and so forth. Thus it is a path of accumulation.


In brief, these are held to be the “path of accumulation” because the causes for the arising of meditative concentration are accumulated.


When that path joins with the warmth of the path of application, there are three levels of warmth. Due to the particulars of the three lesser, medium, and great levels of warmth, the three gatherings of the essential constituents follow in sequence.


...the four results separate from the body, speech, and mind of an ordinary person are achieved.


In general, four results arise at the time of the cause, four results arise at the first culmination of attainment, and four results arise at each individual culmination of attainment.


The first of these are: the separated result, because one has separated from the body, speech, and mind of an ordinary person; the ripened result, because what is present in the universal ground has ripened in oneself; the coemergent result conforming to the cause, because it is experienced according to what was done; and the personally created or immaculate result, because it arises from the effort of the person and because the unfavorable factors that are to be abandoned, have been abandoned.


Concerning the first, after the experiences of warmth have gradually become stable, the bodies of oneself and others appear as the deity, speech arises as mantra, and the stream of nonconceptual meditative concentration is unbroken in the mind. This is the first result.


Also, at about that point one understands the various languages of the animals and so forth, knows how to speak a variety of them, and thinks that one is unimpeded by any apparent phenomenon. This is the second result.


Also, at about that point the stream of bliss is unbroken in the body and even painful circumstances cause bliss to arise. This is the third result.


Also, at about that point the incidental afflictions recede, the mind with thoughts of the eight worldly concerns52 also gradually ceases, and one has little attachment to anything. This is the fourth result. [46]


Concerning the four results that arise at the first culmination of attainment: first one gazes upon the faces of buddhas who are nirmāṇakāya emanated bodies. One is also clearly the special deity, the creation stage is stable, and one has separated from an ordinary body. By means of speech, one explains the Dharma to a hundred disciples and so forth and has separated from the speech of an ordinary person. A meditative concentration in which there is no distinction between meditative equipoise and postmeditation arises in the mind, and one has separated from the mind of an ordinary person. This is the first result.


Also, at about that point one is unimpeded by walls and mountains, able to fit the three-thousandfold world systems into a mustard seed without problem of size, make many things from one or one from many, and so forth. This is the second result.


Also, at about that point the vital winds and mind are drawn into the central channel, the queen wraps [her legs] around one’s waist, and the stream of taintless bliss is unbroken. This is the third result.


Also, at about that point various concepts such as the visual appearances subside. The unfavorable factors that are to be abandoned have little force. The antidote, primordial awareness, has great force, and an advance and retreat of thoughts occurs. This is the fourth result.


Concerning the four results of the individual culminations of attainment, the term result is given to the four culminations of attainment themselves.


Of these, the first four primarily arise during warmth, and should be recognized in that way.


Now, to present in a condensed form the causes of meditative concentration, the essence of meditative concentration itself, and all the benefits, it is said:


By means of the three modes of gathering the essential constituents, random events occur.


The three modes of gathering the essential constituents are: the natural gathering of the essential constituents for one with residual karma, the gathering of the essential constituents through blessings for one with devotion, and the gathering of the essential constituents through exertion for one with diligence.


These are the seven random events applied to the first type of person [with residual karma]: because the residual karma is randomly awakened, the vital winds randomly reverse; that randomly ignites the flames of fierce fire; that randomly opens the channels; that randomly gathers the essential constituents; that causes the random arising of tainted paranormal ability; and that causes the random arising of taintless paranormal ability.


Similarly, seven random events apply to devotion and seven random events also apply to diligence, making twenty-one.


If one is thus endowed with all twenty-one, one will reach the culmination of attainment in this lifetime. [47] If endowed with fourteen, one will reach it in the intermediate state. If endowed with seven, one will reach the culmination of attainment within sixteen lifetimes.


The first of these [random events] are each the eventual cause of meditative concentration, the middle five are the essence of the meditative concentration itself, and the last are the benefit or result.


Now the three modes of the mind at rest are presented. It is said:


One is blessed by the vital winds and mind.


The mind is at rest due to the reversal of the vital wind, the mind is at rest because one is blessed by the vital winds and mind, and the mind is at rest because the [essential constituents] have blended together with the support.


The first of these is like damming up water or reining in a horse. The second is like being knocked out by poison and so forth. The third is like pouring water into water or butter into butter.


Both the first and the last are explained below, but the blessing of oneself by the vital winds and mind has been presented here.


Now, for the presentation in the context of conformity to scripture, it is said:


If one then progresses on the path according to the thirty-seven factors conducive to the objective of enlightenment,...


“Enlightenment” is the renunciations and primordial awareness of the thirteenth spiritual level. “Conducive to the objective” refers to the causes. “Thirty-seven” is the number of dependently arisen connections concerning the vital winds and so forth.


Of these thirty-seven factors, the first topic concerns rapid entry or progress on the path. It is said:


...there are four bases for the miraculous by which meditation is not lost,...


Meditation is not lost because all the dependently arisen connections are aligned in oneself and everything is meditative concentration.


Regarding the four bases for the miraculous, the vital wind of earth produces an exceptional meditative concentration, so the vital wind of earth has become a base for the miraculous. The same also applies to the other three vital winds.


...which are the vital action winds,...


The “vital action winds” are vital action winds because they perform ten actions on the mundane path and below.


In general, this section includes the four infusions of the vital action winds, the ten divisions, the seven key points of practice, and the seventy key points of esoteric instruction.


Concerning the first topic:


...and due to the masculine, feminine, and neuter vital winds and the blazing fire of the primordial awareness of direct transcendence,...


The infusion of the masculine vital wind causes bouncing, the feminine vital wind causes shaking, the neuter vital wind causes stability, and the infusion of the blazing fire of the primordial awareness of direct transcendence causes leaping, running about, and many other actions.


It is said:


...at the first gathering of the essential constituents...


The ten fathers and mothers—the vital winds and mind—gather in the mansions that are the four gathering places and so forth, in the manner of the ḍākas and ḍākinīs of sacred commitment and primordial awareness. [48]


...the channels are opened by the harsh winter wind.


At about that point, pains of the channels and vital winds occur because they have not been refined before. For example, this is like the intense cold sensation of the winter wind.


The mind rests, dreams of horses occur, and pains of the channels and vital winds.


The resting of the mind is the mental experience. Dreaming of horses is the dream experience. The arising of the pains of the channels and vital winds is the physical experience.


The actual presentation consists of ten divisions: the five ground, or root, vital winds and the five branch vital winds.


Regarding this, the seven key points of practice concern the four vital winds of a person: exhalation, inhalation, the pause, and the combination of them, which are known as “one breath.”


The last of these will be explained first. Completely perform the branches of meditation. First begin with the vital wind of exertion. Then begin with the vital wind of life.53 Then gradually strengthen them. Allow the natural expression of all experiences. Examine one’s inclination. Evaluate one’s health.


Then, for stabilizing and enhancing, the oral instruction of expelling the breath is the branch of exhalation. This consists of three topics: exhalation through the path of life while blocking the path of exertion,54 strong exhalation through both, and exhalation with sound through the mouth.


Also, for stabilizing and enhancing, the oral instruction of drawing in the breath is the branch of inhalation. This consists of two topics: inhalation through the mouth without sound, and inhalation through the path of life while blocking the path of exertion.


Also for stabilizing, enhancing, and so forth, or primarily for the breath that has been drawn in, the oral instruction of the pause of the breath is the union of the vital winds. Concerning this, completely perform the branches of meditation. First draw up the lower vital wind. Then draw in the upper vital wind. Then draw up the lower vital wind. It is imperative to not be mistaken about these three key points. Focus the attention on the a of the navel, and so forth. It is said:
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