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“I am delighted with this translation of Mipham Rinpoche’s Sword of Wisdom. Personally, this text has helped me so much in understanding the system of basic logic and reasoning that elucidates the profound meaning of the two truths. It is a true gem for beginners and learned alike. Time and time again, it can serve as an invaluable resource to refine and deepen one’s knowledge of all schools of the Buddhadharma.”


—Dzigar Kongtrul Rinpoche





____________________


Mipham’s Sword of Wisdom explores the Nyingma-lineage understanding of valid cognition in Vajrayana Buddhism. This translation, a clear and concise primer on higher realization through valid cognition in Buddhist philosophy, presents these ideas in English for the very first time and includes the sutra presentation of the two truths and the tantra teachings of the two truths as the purity and equality of all phenomena.


When you’ve finished Mipham’s Sword of Wisdom, you’ll have


•rich insights into Nyingma teachings on valid cognition,


•a profound new understanding of the two truths and their inseparability,


•a solid foundation in valid cognition through direct perception and reasoning according to the traditional Indian treatises of Dharmakirti and Dignaga,


•and much more.







More praise for
Mipham’s Sword of Wisdom


“The great scholar and advanced spiritual master Jamgon Mipham’s Sword of Wisdom is a classic work that explicates valid cognition. I am happy to see it now available in English with commentary and scholarly appendices that will be very helpful for serious students in understanding this profound and important text.”


—HIS HOLINESS THE SAKYA TRICHEN


“I am very pleased that this seminal text by the first Mipham has been translated and made available in English. This book presents direct perception and reasoning as the most valid way to know reality, starting with the truth of cause and effect and extending to the realization of nondual wisdom.”


—SAKYONG MIPHAM RINPOCHÉ


“Mipham’s Sword of Wisdom is the essence of the Dharma itself! Khenchen Palden Sherab was a true lineage holder and scholar, a compassionate and humble man whose work can be trusted to be in perfect accord with the teachings of all the lineage masters, so we can rely on his teachings with absolute confidence. This text contains the power, blessing, and kindness of the incomparable Mipham Rinpoché, so it is like the very soul and heart of Manjuśrī himself! It is my heartfelt prayer that everyone read this text and take these teachings purely and honestly into their hearts.”


—VEN. GYATRUL RINPOCHÉ


“Although we think we have understood emptiness as the ultimate teaching of the sutras and tantras, we haven’t really delved into the depths of its meaning and still continue to see things with ordinary perception and are unable to rest freely in the ultimate true nature. Mipham provides the tools for us to actualize the supreme timeless awareness and become naturally liberated and boundlessly compassionate, which is the final result of our practice.”


—HIS HOLINESS SHENPEN DAWA NORBU RINPOCHÉ


“I have found it to be extremely well written and with great blessings. I am reminded constantly of Khenchen Rinpoché’s teachings and his kindness, and I found boundless joy in this sublime work.”


—KHENPO TSEWANG GYATSO




Translator’s Introduction

[image: Image]


ON THE CONTENTS OF THIS BOOK


This book contains the root text of 104 verses by Jamgön Mipham Rinpoché titled The Sword of Wisdom That Ascertains Reality, followed by a commentary by Khenchen Palden Sherab Rinpoché titled The Radiant Light of the Sun and Moon. Also included in this volume is Mipham’s autocommentary on The Sword of Wisdom. These annotations to the verses make Mipham’s intended meaning clear and form the basis for Khenchen Palden’s commentary.


Perhaps the greatest value of this very rich, classical text is in being a clear and concise primer on Buddhist philosophy and valid cognition. Its core subject matter is the Buddhist view of the two truths — the relative truth of conventional appearances and the absolute truth of emptiness and buddha nature — and how the two truths are inseparable. The main questions this text poses are: How can we actually know the two truths? And how can we be certain that our knowledge is accurate? Mipham’s answer is that to know the two truths we need pramāṇa or valid cognition, as demonstrated through reasoning, and to gain certainty we need the four reliances. This is summed up in verse 92:


92. The supreme, stainless cause


is the possession of the four reliances,


which come from contemplating how the Dharma of the two truths


is established by the four types of reasoning.


This book excels in giving an easily understandable overview of valid cognition. What is valid cognition? It is accurate knowing, which we experience through direct perception and correct inference. Valid cognition is a topic of Buddhism rarely taught to Westerners, as it can seem either too simplistic or too complex, and it requires sustained study to get a good foundation in it. This text provides that foundation by explaining direct perception and inference according to the traditional Indian treatises of Dharmakīrti and Dignāga, and then by laying out the four reasonings: the efficacy of causes, the dependency of effects, the relative and ultimate natures of things, and the construction of valid proofs.


Along with valid cognition, the commentary discusses several of the topics traditionally studied in the shedras, the monastic colleges of Tibetan Buddhism. For instance, there are topics from Abhidharma such as the six causes, five effects, and four conditions, a discussion of general and specific phenomena, and the ten fields of knowledge. The section on pramāṇa, or valid cognition, includes material used for formal debate, such as various types of correct and false reasons, and these are illustrated with sample syllogisms. The section on direct perception includes a discussion of yogic direct perception and self-aware direct perception, so it also touches on meditation. As well, there is some discussion of the schools of Madhyamaka philosophy when Khenchen Palden points out the distinctions between Prāsaṅgika Madhyamaka and Svātantrika Madhyamaka in their approach to the absolute truth.


This root text and commentary exemplify the view of the Nyingma lineage of Tibetan Buddhism as set forth by Jamgön Mipham. It is one of the first books in English to present the Nyingma lineage understanding of valid cognition and its usage in Buddhist philosophy in general and in the Vajrayāna teachings in particular. The Vajrayāna section of the book follows the Guhyagarbha Tantra in discussing the two truths from the perspective of purity and equality: the relative truth is the purity of all phenomena and the absolute truth is the equality of all phenomena. Echoing the Guhyagarbha, Jamgön Mipham and Khenchen Palden introduce the Vajrayāna reasoning of the four realizations, the six parameters and four styles of interpretation, the Buddha’s eight intentions, and the primacy of self-knowing awareness. Mipham’s text makes it clear that higher realization depends on valid cognition, so we need to know what valid cognition consists of, how to train in it, and how to apply it in practice. As he says in the section on fruition, these methods are undoubtedly a genuine path because they result in genuine realization.


It might be useful to add that Khenchen Palden’s commentary is written in the classical Tibetan scholarly style. Each section begins with a root verse, commentary that usually includes every word of the root verse, and then scriptural citations to support the statements made in the root verse. From one point of view this style of adding quotation after quotation can seem redundant, but from another point of view this is a chance to read in English portions of the greatest Indian philosophical works by Nāgārjuna, Candrakīrti, Candragomin, Dharmakīrti, Dignāga, and others. There are also quotations from the early Buddhist masters of Tibet, such as King Trisong Detsen, Kawa Paltsek, and Chokro Lui Gyaltsen. Most of us will never read their books on valid cognition, particularly since so few have been translated into Western languages. By including numerous quotations, we come to know what some of the most famous Buddhist masters said on the topics in this text.


Another feature of the classical Tibetan teaching style is its many categories or perspectives on a topic. For example, the two truths are discussed according to their essences, definitions, characteristics, functions, and purposes. As we go through these categories, looking at the two truths from all these different angles, it becomes more and more apparent what they entail. Understanding comes about from having several ways of approaching and contemplating the same topic.


For example, one way of looking at the two truths is to divide them into the pure and impure relative and the expressible and inexpressible absolute. This way of discussing the two truths is a special feature of Mipham Rinpoché’s view, which follows Śāntarakṣita’s view in the Adornment of the Middle Way. This very insightful presentation is particularly upheld by the Nyingma lineage. Another aspect of the two truths discussed in this text is how the relative nature is comprised of functional things and designations, and the ultimate nature is comprised of the three doors of liberation.


This rich text provides a thorough grounding in the core teachings of Buddhist philosophy as well as the views of the Nyingma lineage and Jamgön Mipham. As Mipham says, if we follow the four reliances by relying on the definitive meaning of the Buddha’s teachings and nondual wisdom in particular, we can gain certainty about the nature of reality.


ON THE CREATION OF THIS BOOK


Khenchen Palden Sherab began teaching Jamgön Mipham’s Sword of Wisdom That Ascertains Reality in 1967, the opening year of the Central University of Tibetan Studies in Sarnath, India. The university had been formed after a meeting called by the Tibetan government in exile to determine how to preserve and further the Tibetan Buddhist heritage. Representatives of all four schools of Tibetan Buddhism attended this meeting, and His Holiness Dudjom Rinpoché, then head of the Nyingma lineage, asked Khenchen Palden Sherab to represent the Nyingma lineage. Khenchen Palden began teaching at the Central University in 1967, and for the first few years he was the only faculty member and administrator in the Nyingma department, where he taught up to twelve classes daily. He continued teaching at the Central University for seventeen years.


During that time, Mipham’s Sword of Wisdom was the first text studied in the sequence of courses in the Nyingma department. Since there was no textbook, Khenchen Palden would write notes on the blackboard and students would copy them before the notes were erased at the end of each class. Eventually some of the students compiled their notes and Khenchen used them as the basis for this commentary, The Radiant Light of the Sun and Moon, which he wrote in full in 1984 and the Central University published in 1986.


In the 1990s Khenchen Palden made some corrections and additions for a digital edition of his commentary, which was prepared by Anna Orlova and Alex Chernoguzov and published through Sky Dancer Press. Over the years until his death in 2010, Khenchen annotated this text with many additional scriptural quotations, and the entire text was retyped by Peter De Niro for publication by the Central University in 2013. This final version of the commentary is translated here into English. On behalf of readers of the Tibetan editions, many thanks are extended to Anna, Alex, Peter, and the publication staff of the Central University for their work.


An initial English translation of this book was undertaken by Ives Waldo in the early 1990s and published on his website and the Sky Dancer Press website.


For this particular translation, I would like to extend special thanks first to Khenchen Palden Sherab, who taught me the first four chapters of his commentary in 2006 and 2007 while we were in residence at Padma Samye Ling. Most of the notes accompanying the translation of these chapters came directly from Khenchen’s explanations of the poetic allusions, scriptural citations, and meaning of the words. In the endnotes, his particular comments are noted with the abbreviation (KPS). Next I want to express special gratitude to Khenpo Gawang, who went over the entire translation with me from 2011 to 2013. We conferred via Skype ninety-seven times, which shows extraordinary patience and kindness on his part. I could never have finalized this translation without his expertise. In the endnotes, his particular comments are noted with the abbreviation (KG).


Further special thanks go to Dzigar Kongtrul Jigmé Namgyel, who taught Mipham’s Sword of Wisdom in our Tibetan language class in 1995 at Naropa University in Boulder, Colorado. I appreciate his encouragement to translate this commentary, and also the encouragement I received from Khenpo Tsewang Dongyal and Derek Kolleeny to complete this book. I want to thank Derek Kolleeny for his outline of Mipham’s verses in Appendix B, and his topical outline of Khenchen Palden’s commentary in Appendix C. Special thanks also to Peter De Niro and Philippe Turenne for inserting Sanskrit diacritics in the text.


Many excellent suggestions for improving the translation came from our triweekly study group at Padma Samye Ling monastery in the fall and winter of 2013–2014. We met over fifty times to study the text together. I particularly thank the members of the study group who attended consistently: Lama Laia, Lama Dragpa, Ani Joanie Andras, Andrew Cook, Ross Hathaway, Amanda Lewis, Jeychalie Maldonado, Kate Mueller, and Carl Stuendel.


In closing, I would like to echo the aspiration of Khenpo Thubten Tsöndrü in his guru yoga sādhāna addressed to Jamgön Mipham Rinpoché:


Through all my lives may I remain at your lotus feet,


and study, reflect, and meditate on your texts again and again.


Grant your blessings that I will hold, protect, and spread your teachings


to the limits of space for as long as saṃsāra lasts.


ANN HELM
PADMA SAMYE LING, NEW YORK




The Sword of Wisdom That Ascertains Reality


by Jamgön Mipham
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1 This philosophy is unmistaken;


all errors have been eliminated.


The mind is free from doubt about three points.


I pay homage to Mañjuśrī, the treasure of wisdom.


2 The teachings of the Sugata


are profound, vast, and difficult to realize.


For those who wish to taste this deathless nectar,


I will bestow the light of intelligence.


3 The Dharma taught by the buddhas


is completely based on the two truths:


the worldly, relative truth


and the supreme, absolute truth.


4 If one wants to know the nature of the two truths


with a mind that ascertains them unerringly,


one should thoroughly establish the good, clear eyes


of the two types of flawless valid cognition.


5 No matter how things appear,


they arise interdependently.


Nothing independent appears;


that would be like a lotus appearing in the sky.


6 When the collection of causes is complete,


it functions to produce an effect.


Each and every effect


depends on its own specific causes.


7 Therefore by understanding correctly or incorrectly


how causes and effects function,


one engages in or refrains from activities.


All the philosophical systems and fields of knowledge, like artistry,


8 are also rooted in this.


This is why cause and effect encompass all worldly training


and the training that transcends the world.


Every interdependent thing


9 has its unique defining characteristics,


like solidity, wetness, or heat,


because that is its own individual nature.


This nature cannot be denied.


10 In a single thing there are a variety of attributes,


and there are numerous facts and classifications


of terminology that establish or exclude those attributes.


Each thing has its own specific nature.


11 An object is thoroughly apprehended by direct perception.


Then the conceptual mind — that which distinguishes and combines —


uses terminology


to label it as a separate thing.


12 Objects of knowledge will be thoroughly understood


by categorizing them into two groups:


substantial things and designations based on terminology.


There are many further classifications that elaborate on this.


13 If one examines the true reality


of causes, effects, and the nature of things,


one cannot find any production


and nothing that arises through dependency.


14 By its own very nature,


appearance is essentially emptiness.


The basic space of phenomena, having the three aspects of liberation,


is the nature of the ultimate.


15 Although there is causal efficacy and dependency,


the reasoning of the nature is the final reasoning.


Once the nature of a thing has been reached,


there are no further reasons to be sought.


16 As was just explained, valid comprehension of a thing


accords with the nature of the two truths


and is established through the power of fact.


This is the reasoning of a valid proof.


17 Similarly, the way things appear and the way they are


are comprehended according to their natures,


either by direct perception or by inference of something else,


which is unmistaken because it relies on what directly appears.


18 There are four kinds of direct perception:


unmistaken sensory perception, mental perception, self-aware perception, and yogic perception.


Since their objects are appearing, specific phenomena,


direct perception is not conceptual.


19 Without direct perception,


there would be no evidence, so there could be no inference.


All appearances would be impossible,


such as the way things arise from causes and then cease.


20 Therefore it is by relying on evidence


that one understands emptiness and so forth.


Without relying on the conventional,


one cannot realize the absolute.


21 The sense consciousnesses, which arise from the five sense faculties,


clearly experience their own objects.


Without direct sense perceptions,


one would not perceive objects, like someone who is blind.


22 Having arisen based on the mental sense faculty,


mental direct perception clearly discerns outer and inner objects.


Without mental direct perception,


there would be no consciousness of all the phenomena that are commonly known.


23 By meditating well according to the scriptures,


yogic direct perception clearly experiences its own object, the ultimate.


Without yogic direct perception,


one would not see the ultimate, which transcends ordinary objects.


24 The experience of direct perception clears away misunderstandings


about forms being the way they are.


If it were the same in relation to one’s own mind,


this would entail another knower, and that would be endless.


25 Therefore the mind, which is clear and knowing by nature,


knows itself in the same way that it knows objects.


It illuminates itself without depending on anything else.


This is called “self-awareness.”


26 Whatever the other direct perceptions experience


is ascertained as being direct perception


through self-awareness. Without self-awareness,


there would be no way to establish this.


27 Inference is rooted in direct perception,


and direct perceptions are ascertained by self-awareness.


When the experience of an unmistaken mind is reached,


nothing further is needed to establish that.


28 Therefore on the basis of direct perceptions


that are nonconceptual and unmistaken,


misunderstandings are eliminated


about manifest phenomena.


29 Understanding happens through apprehending objects as mental images


and mixing those images with names.


This is the activity of the mental consciousness and its concepts,


which then develop all sorts of conventional terminology.


30 Mental images appear in the mind


even for beings who do not understand language.


By using concepts they have the ability to mix images with names


to either engage or not engage with objects.


31 Without the conceptual mind,


there would be no terminology, such as negation and affirmation.


There could be no inference, no subjects to be learned,


and nothing whatsoever could be taught.


32 Through concepts one can comprehend and affirm


things that are not apparent, like goals for the future.


Without inference and its concepts,


everyone would be like newborn babies.


33 By relying on a sign, one can understand things.


A sign is unmistaken if it fulfills the three criteria for valid evidence:


The sign is present in the subject,


there is a positive pervasion and a counter pervasion.


34 An inference about a hidden phenomenon


is proven through its relationship


with a sign


that is established by valid direct perception.


35 To establish a proof there is the sign of being an effect, the sign of having the same nature,


and the sign of not being perceived, which refutes an object to be negated


because the object is not perceived or something contradictory is perceived.


These are the three types of signs.


36 When seen authentically


all appearances are primordially equal.


When one’s mindstream is pure, one’s perceptions are pure.


Everything is pure by nature.


37 Functional things are based on their having arisen.


Nonfunctional things are based on having been designated.


Therefore both functional things and nonfunctional things


are empty of essence.


38 Ultimately in the true nature, the empty basis


and its emptiness are not two different things.


Appearance and emptiness are inseparable and ineffable.


This is experienced by individual, self-knowing awareness.


39 All the aspects that are established


are encompassed by affirmation of their existence or what they are.


All the aspects that are refuted


are encompassed by negation, by showing their nonexistence or what they are not.


40 Having gained certainty about this way of using


affirmations and negations based on valid cognition,


one can then show others


proofs and refutations according to reasoning.


41 In formulating refutations, one uses reasons with the three criteria for valid evidence


to establish autonomous arguments,


and one refutes others by showing the consequences,


depending on what they assert.


42 On the conventional level, since there are appearances that do not accord with reality,


there are the way things appear and the way things are.


In dependence on impure, ordinary perception


or pure vision,


43 there are two types of conventional valid cognition,


which resemble human eyes and divine eyes.


These two have their own features


and are categorized by their natures, causes, effects, and functions.


44 A mind that is unmistaken about ordinary facts


arises from having correctly apprehended its objects.


Valid ordinary perception eliminates misunderstandings about objects


and fully apprehends the facts of a situation.


45 Limitless, timeless awareness


arises from seeing suchness just as it is.


It eliminates misunderstandings about its objects, which are inconceivable,


and results in knowing the entire extent of phenomena.


46 There are also two approaches to the absolute truth:


the expressible and the inexpressible.


These are comprehended by the two types of valid cognition


that investigate ultimate reality.


47 By relying on the former, one engages in the latter.


It is like clearing one’s eye of a flaw.


Once the eye of valid cognition is thoroughly cleansed,


one will see the reality of purity and equality.


48 Both the nonconceptual mind and the conceptual mind


have undeluded aspects as well as deluded aspects,


like perceiving two moons, dreams, and a rope as a snake.


Therefore the two categories of valid cognition and nonvalid cognition are established.


49 Without both valid cognition and nonvalid cognition


it would be impossible to distinguish what is false due to delusion


from what is true and undeluded,


and there could be no philosophy.


50 When one investigates the authentic, absolute truth,


one uses direct perception and inference, and valid cognition and nonvalid cognition.


In the same way that these are classifications,


they are conceptual constructs.


51 However, their nature is established as empty,


and therefore beyond all constructs.


Emptiness is in all conventional constructs,


just like heat is in fire.


52 Therefore appearance and emptiness


abide inseparably in all phenomena


as the means and what arises from the means,


so one cannot affirm one of them and negate the other.


53 If one asks whether someone can engage in the absolute truth


merely by seeing the world,


without investigating it according to valid cognition or nonvalid cognition,


indeed there is nothing to prevent that from happening.


54 In seeing how “this” arose from “that,”


worldly people use inference, which deduces the meaning


by relying on direct perception.


Even though they do not designate things with those words, the meaning is not forsaken.


55 Without both types of conventional valid cognition,


pure vision would be false,


and for the impure level of seeing something like a conch,


one could not tell which is true and which is false — the white conch or the yellow one.


56 Without both ways of investigating the absolute truth,


one would not know the unity of the two truths,


and the absolute would be reduced to a fabricated extreme.


In this way, ultimate valid cognition would destroy itself.


57 Upon investigation, relative truth — the object being comprehended — is not established,


and neither are the mind and self-awareness, which do the comprehending.


They are like the moon in water.


Ultimately, the two truths are inseparable;


58 they are a single truth, the final reality of nirvāṇa,


because the ultimate is in all phenomena.


Consciousness and objects of knowledge are inseparable


from the appearance of the kāyas and wisdoms, which are beyond notions of a “center” or “limit.”


59 After opening wide the excellent eye of wisdom


that is profound and vast, as explained above,


one needs to see the excellent path taken by


the highly intelligent ones,


60 the descendents of the Sugata.


So do not let your actions be fruitless


by playing around when you could train systematically


in the vehicles of the sūtras and tantras, so difficult to find.


61 Therefore those who exhibit intelligence


possess the four reasonings as described above,


and perform their investigations without depending on others.


This is how they become certain about the four reliances.


62 Without a mind like this,


it is like the blind leading the blind.


Relying on consensus, literal words, or what is easy to understand


goes against the understanding of the four reliances.


63 Therefore one should not rely on individuals;


one should rely on the Dharma.


One will be liberated by what is said about the path established through authentic reasoning,


not by those who say it.


64 If what an individual says is correct,


then it is suitable, no matter what the person is like.


Even the sugatas have emanated in forms such as butchers


in order to tame sentient beings.


65 However, if what the person teaches


contradicts the meaning of the Mahāyāna,


there will be no benefit, no matter how good the person looks,


like the form of a buddha emanated by a demon.


66 When intelligent ones hear and contemplate the Dharma,


they should rely on the meaning and not on the words.


If the meaning is understood, there is no contradiction


no matter how it is expressed in words.


67 Things are named because of wanting to express an understandable meaning.


Once the meaning has been understood,


if the speaker keeps trying to formulate it in words,


it is like continuing to search for tracks after an elephant has been found.


68 If one elaborates further because of attachment to words,


concepts proliferate endlessly.


Wandering further and further from the meaning,


immature beings just make themselves tired.


69 For any single phrase, like “Bring me the wood,”


if wood is differentiated according to its locale, etc., the possibilities are endless.


Once one has understood the meaning of the phrase,


then the words have fulfilled their purpose.


70 When a man points to the moon with his finger,


a childish person looks at the finger instead.


Foolish ones who adhere to the words


have difficulty understanding, even though they think they understand.


71 When one engages in the meaning,


one should know the provisional meaning and the definitive meaning,


and rely on the definitive


rather than the provisional.


72 Since the Omniscient One was all-knowing,


he taught the yānas in a sequence,


like steps ascending a staircase,


according to students’ styles, capacities, and interests.


73 There are eight categories of intentions and indirect intentions


based on the Buddha’s purpose regarding the basis for the intention.


He spoke this way because it suited his purpose,


whereas taking the words literally would impair valid cognition.


74 Because of his intentions, there are various levels of teachings,


from the four Buddhist tenets up to the sublime Vajrayāna.


The aspects that are not understood by the lower levels


are clarified by the higher ones.


75 Having seen which teachings are closer to reasoning that accords with scripture,


one holds to the definitive meaning.


Like swans who can extract milk from water,


those of the highest intelligence play in the ocean of the Buddha’s speech.


76 The profound Vajrayāna teachings


are concealed through the six parameters and the four styles of interpretation.


They are established through flawless reasoning


along with the key instructions of the lineage.


77 All phenomena are a unity


of primordial purity and great equality.


The two types of accurate valid cognition


establish exactly what this means.


78 Without contradiction, one penetrates the essence


of the Prajñāpāramitā, the creation stage,


the completion stage, and the great completion,


by means of the four styles of interpretation through the literal, general, hidden, and ultimate meanings.


79 Through that, highly intelligent ones


become confident through certainty about the meaning.


These heirs of the Buddha hold the inexhaustible treasure of the Dharma


and the victory banner of the teachings of scripture and realization.


80 When practicing the definitive meaning,


do not rely on consciousness —


the perceiving mind and what it perceives, which depend on words and concepts.


Rely instead on nondual wisdom.


81 That which has reference points


is the mind with a nature of apprehending the apprehended.


Conceiving of things in this way is false.


In reality, there is no actual contact.


82 Whether something is conceived of as an entity or a nonentity,


or as both or neither,


no matter how it is focused on, there are still reference points.


The sūtras say that whatever is grasped through conceptualization


83 is the domain of demons.


Conceptualization cannot be destroyed


by negating or affirming.


But if one sees without removing or adding anything, there is liberation.


84 Completely free from perceiver and perceived,


naturally occurring, timeless awareness is natural luminosity.


Since all fabrications of the four extremes are brought to an end,


timeless awareness is said to be supreme.


85 Just like someone blind from birth looking at the form of the sun,


immature beings have not previously seen this.


No matter how they imagine it, they don’t actually know it,


so immature beings feel anxious.


86 However, by means of authentic scriptures,


reasoning that refutes all extreme views,


and the guru’s key instructions,


just like a blind man gaining sight, one will see it for oneself.


87 At this time, those with devotion taste the nectar


of the Dharma of the Tathāgata,


and their eye of increasing joy


turns toward the wisdom body of the sugatas.


88 At this time, all phenomena without exception


are resolved in the state of equality.


One gains the inexpressible confidence of certainty


and skill in explaining the inexhaustible treasure of the Dharma.


89 By gaining expertise in the way the two truths are,


one sees the reality of the two truths in union.


When this happens, it is like removing the husk to reveal the essence.


One knows how to endeavor in all the skillful means.


90 Since the sugatas know about skillful means,


all their methods are said to be a genuine path.


This is why one gives rise to irreversible confidence


in one’s teachers and their teachings.


91 By actualizing supreme, nondwelling, timeless awareness,


one is naturally liberated from the extremes of cyclic existence and peace.


Continuous, effortless, great compassion


boundlessly pervades all directions and times.


92 The supreme, stainless cause


is possession of the four reliances,


which comes from contemplating how the Dharma of the two truths


is established by the four types of reasoning.


93 From this comes forth the fruition — profound, timeless awareness,


and when this fully manifests,


the eight great treasures of confidence are released


from concealment in the basic space of awareness.


94 The treasure of memory


is not forgetting the teachings previously studied and contemplated.


The treasure of intelligence


is discerning the vast and profound meanings of those teachings.


95 The treasure of realization


is internalizing the entire meaning of the sūtras and tantras.


The treasure of retention


is never forgetting anything one has studied.


96 The treasure of confidence is satisfying all beings


by teaching well.


The treasure of the Dharma is completely protecting


the precious treasury of the sacred Dharma.


97 The treasure of bodhicitta


is maintaining the unbroken lineage of the Three Jewels.


The treasure of accomplishment is attaining acceptance


of the true nature, the equality of the unborn.


98 Those who master the inexhaustible eight great treasures


and never part from them


are praised by the buddhas and their heirs,


and become the protectors of the three worlds.


99 The teachings of the Buddha are valid


since they are proven through valid cognition.


One develops certainty through a valid path


of valid teachings, so one sees the truth, which is the fruition.


100 Having completely purified his vision


and perfected great compassion,


the Sugata demonstrated the path


and said, “Taste the deathless nectar I have found.


101 Experience it through the four reasonings


and the four reliances.”


Even though he shared this nectar,


it is difficult to experience its supreme taste


102 because of our degenerate era


and the way it goes against the Dharma.


Seeing this, my mind is filled with pure motivation


and the greatest reverence for the teachings.


103 Through the virtue of expressing just a little


of the way to develop the stainless wisdom,


which comes from contemplating in this way,


may all beings attain the state of Mañjuśrī.


104 When the lotus of my heart turned toward


Mañjuśrī, the sun of speech, it blossomed with devotion


and this honey pollen of excellent explanations came forth.


May this increase the feast of fortunate bees.


In accord with my previous intention to write this, when the learned one Lhaksam Gyaltsen recently urged me to do so, I, Jampal Gyepé, wrote it in a single day, the 29th day of the third lunar month of the Sakyong year. Maṅgalam — may this be auspicious! There are 104 verses. May this be virtuous!




Radiant Light
of the
Sun and Moon
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1

Prelude


PRELIMINARY VERSES OF HOMAGE
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THE HOMAGE TO MAÑJUŚRĪ AND PADMASAMBHAVA IN UNION


Namo śrī vajra padma tīkṣṇaye


Homage to the glorious and sharp vajra lotus!


THE HOMAGE TO ŚĀKYAMUNI BUDDHA1


With the chariot of the winds of the two accumulations,2 you led the four divisions3 of the troops of the ten powers4 to victory in battle over the gods of desire.5


With the sharp fangs and claws6 of the four fearlessnesses,7 you swallowed all at once the elephant8 brains of antagonistic proponents of eternalism and nihilism.


By abiding on the snow mountains9 of knowing the nature and entire extent of phenomena, you destroyed the darkness of the two obscurations10 through the two yogic disciplines.11


In the center of a thousand-spoke wheel, among humans you are exalted like a lion. You are called Siddhārtha, since you have accomplished all aims. Please bring forth auspiciousness!12


THE HOMAGE TO PADMASAMBHAVA13


Shining with a thousand luminous marks of deathlessness,14


you sprang forth from a lotus blossom in the center of a lake.15


Nangsi Zilnön,16 nirmanakāya who outshines all apparent existence,


please be the crown jewel that beautifies my head until I am fully enlightened.


THE HOMAGE TO MAÑJUŚRĪ17


On the tip of the anthers of a thousand-petal lotus of devotion,18


Lord of Dharma, I continue to reverently pay homage to you.


Mawé Sengé, ever-youthful Lion of Speech,19


please bestow the light of intelligence on all beings everywhere.20


THE HOMAGE TO SARASVATĪ21


With a hundred thousand melodious words of the noble Dharma,


you beautify a garden of lotuses in full bloom — the throats of all the buddhas.


Sarasvatī, graceful swan glowing with the luster of moonlight,


playfully cruise at this time through the lake of my mind.


THE HOMAGE TO THE VIDYĀDHARAS OF THE THREE LINEAGES22


With one gulp of discernment, you retained in the belly of your intelligence a hundred thousand streams of the definitive and secret three sections23 of the tantras,


which you disgorged, like the learned one Agastya,24 as excellent explanations having the eight qualities.25


I praise you hundreds of times, genuine masters of awareness of the past.26


THE HOMAGE TO LONGCHENPA27


The teachings of the Buddha are like the Realm of the Thirty-Three Gods,28 where many nonsectarian and learned authors assemble, like the vassal kings paying homage to Indra.29


In their center, like Indra, you sit majestically on the supreme yāna of Dzokchen, which is like Sasung, the royal elephant,30 and from there you survey all phenomena with your thousand shining eyes.31


Openly brandishing your thousand-pronged vajra32 of explanation, debate, and composition, you are crowned with the jewels of many scriptures.33


Supremely learned lord Longchenpa, as renowned as Indra, never before has there been someone like you. Please victoriously crown the top of my head.


THE HOMAGE TO JAMGÖN MIPHAM RINPOCHÉ34


Your arrogant and vicious opponents, like a thousand elephants,


are overpowered, even without study or contemplation,


by your laughing roar of reasoning, O Lion of Speech.35


Mipham Choklé Namgyal, may you be victorious.


THE HOMAGE TO THE ROOT TEACHER36


With the sharp vajra weapon of scripture and reasoning


you overpower your opponents, who resemble arrogant, jealous gods.


Gracious teacher who kindly helps me see the excellent, genuine path,


like the king of the gods, may you be ever victorious.


These verses of homage are offered like the welcoming gesture of strewing fresh, white lotus petals. It is as the Root Mañjuśrī Tantra states:


The letter A, the great nature itself,


holds the teachings of the teacher in the highest esteem.


THE QUALITIES OF JAMGÖN MIPHAM


Before going further, I want to discuss Mipham Rinpoché, the author of the root text, who was predicted in several terma scriptures. First, there is a prediction of him in a terma discovered by Drodul Sang-ngak Lingpa:37


The emanation of Nupchen38 named Mipham


will come forth as an especially powerful lord of mind terma.


Another prediction of Mipham Rinpoché comes from the terma discovered by Terchen Traktung Dudjom Trolö Tsal:39


Mipham Gyatso will turn back the flood of invading armies,


conquer the tenet systems of mistaken views,


and make the Vajrayāna teachings shine brilliantly, like the sun.


There are other predictions of Mipham Rinpoché, particularly in the vajra predictions of the King of the Sages, Buddha Śākyamuni himself, as well as the vajra predictions of Orgyen Padmakara, the Second Buddha of our time.40 They greatly praise Mipham as the very embodiment of the wisdom of all the buddhas, or in other words, as Jetsun Mañjuśrī, the Lion of Speech, appearing in the form of a spiritual friend.


Being a master of the eight great treasures of confidence41 and the four right discriminations,42 Mipham Rinpoché wrote outstanding commentaries on the countless entrances to the common and uncommon scriptures, particularly the profound and vast intentions of the sūtras and tantras, which had been perfectly expounded by the Buddha. Jamgön Mipham showed especially sharp intelligence in that his analyses did not depend on what other scholars had said. He was truly inseparable from Jetsun Mañjughoṣa43 in the sense that he was a siddha as well as a scholar; he was all-knowing about the definitive meaning. He was the Jetsun Lama, whose compassion was totally beyond reference points. It is with the utmost reverence that I repeat his name, renowned throughout the three levels44 of the world: Mipham Jamyang Namgyal Gyamtso, or Jampal Gyepé Dorjé.45 It was his voice that bestowed the teaching in The Sword of Wisdom That Ascertains Reality.


Now to begin explaining the root text, there are three parts: the title, the exposition of the subject matter, and the final conclusion.


THE EXPLANATION OF THE TITLE


The title The Sword of Wisdom That Ascertains Reality corresponds to the words of Nupchen Sangyé Yeshé46 in the Lamp of the Eye of Meditation, his text elucidating the key points of meditation:


One gains certainty about reality from the wisdom of contemplation, which employs examples, arguments, and reasoning to become decisive. Reality is discovered by comprehending and analyzing with discerning wisdom.


The subject matter of the Lamp of the Eye of Meditation is the Buddha’s teachings — the sūtras and tantras — along with their commentaries, whose meanings are both profound and vast.47 The profound wisdom of fully ascertaining reality comes from properly using correct, unmistaken reasoning that accords with the nature of things. Since this kind of correct reasoning instantly cuts through the three nets of not understanding, misunderstanding, and doubt, it is like a sword. Therefore The Sword of Wisdom That Ascertains Reality is said to be a title that connects the metaphor with the meaning.48


Titles are said to be necessary in order to eliminate confusion on the conventional level. The Sūtra of the Descent to Lankā states:


If one does not apply names,


everything in the world will be confused.


Therefore to clear away confusion,


the Buddha designated things with names.
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The Validity of the Teachings and the Teacher
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The Sword of Wisdom has three sections: the start of the composition makes it good in the beginning, the main part makes it good in the middle, and the conclusion makes it good at the end. The beginning section includes a verse of homage followed by a verse stating the author’s purpose.


THE VERSE OF HOMAGE


1. This philosophy is unmistaken;


all errors have been eliminated.


The mind is free from doubt about three points.49


I pay homage to Mañjuśrī, the treasure of wisdom.


THE MEANING OF THE WORD “PHILOSOPHY”


The word philosophy is drawn from the Sanskrit word siddhyanta.50 Philosophy is connected with ultimate reality. It refers to a system of assertions that are made with certainty because they come from investigating and analyzing through scripture and reasoning. It reaches a final conclusion for which nothing further need be posited. A philosophy is unmistaken if it accords with the true nature of things, and mistaken if it cannot be proven to accord with the way things are.


There are two basic types of philosophical systems: worldly and transcendent. In relation to these two types of philosophy, Orgyen,51 the Second Buddha, says in his Garland of Views:


In this world there are countless mistaken views, but they can be summarized into four main views: (1) materialism, (2) hedonism, (3) fundamentalism, and (4) extremism.52


And:


There are two paths that transcend the world: the vehicle of characteristics and the vajra vehicle.53


The great translator Kawa Paltsek comments in the Explanation of the Levels of the View:


Both the worldly and transcendent views


appear from one source, like things made of gold.54


They can be summarized into seventeen views.


Once you have understood them, then either accept them or leave them behind.55


THE VALIDITY OF THE TEACHINGS


1:1.56 First, to establish the validity of the teachings, Buddhist philosophy is valid because it hasn’t the slightest defect in terms of being mistaken. This is because the Buddha Bhagavān, the one who taught these tenets, eliminated all errors, including the two obscurations and their seeds and habitual tendencies. Our teacher is called a great being because his vision came from valid direct perception and he perfected the qualities of wisdom, compassion, and power.


Buddhist philosophy is proven to be a pure and valid scriptural teaching through the three types of investigation57 and through reasoning that fulfills the three criteria for valid evidence58 in relation to the three aspects of a valid inference.59 These lead to doubtless certainty,60 the essence of intelligence, which is Mañjuśrī, the great treasure of wisdom. Alternatively, one could say that profound intelligence comes from the blessings of Mañjuśrī. Either way, respectful homage is paid with body, speech, and mind to Mañjuśrī as the treasure of wisdom.


This verse of homage shows the validity of the teachings primarily by using the reasoning of causal efficacy.61 To formulate this as a syllogism:62 “The Buddhist teachings are unmistaken because they were taught by the Buddha, who has eliminated all errors.” The first criterion of a valid proof — the presence of the reason in the subject — is that Buddhist philosophy was indeed taught by the Buddha. The second criterion of a valid proof — the positive pervasion — is that if these teachings are by the Buddha, then they are definitely unmistaken. The third criterion of a valid proof — the counter pervasion — is that if the teachings are mistaken, then they were certainly not taught by the Buddha. These constitute the logical proof.


Once one has eliminated all errors of the two obscurations and habitual patterns, then ultimate wisdom and love arise. Once one has ultimate wisdom,63 one is capable of teaching an unmistaken path. The motivation to teach an unmistaken path depends on compassion alone, so it is said that great compassion is the extraordinary cause of attaining buddhahood.


In this regard, the glorious Dharmakīrti says:64


The practice is to become accustomed to compassion.


And also:


In order to overcome suffering,


compassionate ones actualize the skillful means to do so.


The glorious Candrakīrti says:65


Loving kindness is said to be the seed of the abundant harvest of the victorious ones.


It is like the water that causes the seed to develop,


and like the ripening that is enjoyed for a long time.


Therefore from the outset I praise compassion.


The Ornament of the Mahāyāna Sūtras states:


Compassion gives rise to patience, reflection, and aspiration,


and it causes sentient beings to fully mature.


It begins as the root and ends as the supreme fruit.


This is the great tree of compassion.


In more detail, compassion is the root, patience is the trunk, reflection on actions that benefit others are the branches, aspirations are the foliage, good rebirths are the flowers, and bringing sentient beings to maturity is the fruit. This is the tree of compassion.


The Tantra of the Enlightenment of Vairocana states:


O Lord of Secrets,66 because the timeless awareness of the wisdom of omniscience is rooted in compassion, it results from bodhicitta and is the perfection of skillful means.


The Buddha Bhagavān fulfilled his own aim through perfecting the qualities of relinquishment and realization,67 and to fulfill the aims of others he perfected the qualities of wisdom, love, and power. These qualities are the causes68 for establishing him as an unfailing, authentic, great being. If students practice, just as the Buddha taught, whichever aspects of the noble Dharma fit their individual styles, capacities, and intentions,69 they will attain the corresponding results of the higher realms and liberation. This is how Buddhist philosophy is established as unmistaken.


A great number of supporting scriptures could be cited. For example, it is said in a sūtra:70


Having become omniscient, they turn the wheel of the Dharma.71


It is also said:


If one has not attained omniscience, one cannot turn the wheel of the Dharma.72


The glorious Dharmakīrti says in the Commentary on Valid Cognition:


A tathāgata is someone with realization.


The regent Maitreya says in the Ornament of Clear Realization:


Because of their omniscience, the buddhas, who have all the signs of full enlightenment, give a variety of teachings.


The great master Nāgārjuna says in his Praise to the Unsurpassable One:


You alone clarify phenomena,


and you alone detect all phenomena.


No one is your equal in this.


I pay homage to the lama, who is superior.


Ācārya Asaṅga says in the Ornament of the Mahāyāna Sūtras:


Definitely freed from all obscurations,


your wisdom encompasses all phenomena.


Buddha, you outshine the entire world.


I pay homage to you as fully liberated.


The great master Ashvagosha says in his One Hundred Fifty Praises:


Some people’s faculties are the very best; others’ faculties are not the best,


or they are small, medium, or great.


Only you and no one else can fathom


the limitless distinctions among them.


He also says:


Only your pristine wisdom


encompasses all phenomena.


Unlike you, all others’ wisdom


seems to leave out some phenomena.


And:73


You behave well without being asked.


You show kindness without any reason.


You are friendly even if not previously acquainted.


You want to treat those unrelated to you like family.


And:


Since you gave your own flesh,


you must have given other things as well.


Doer of good, you gave even your life


when ordinary beings requested it.


Hundreds of times you ransomed,


with your own body and life,


the bodies and lives of ordinary beings


when they were held for execution.


Panchen Vimalamitra says in his commentary to the Litany of the Names of Mañjuśrī:


You cause the bondage of all beings’ emotional afflictions to be liberated in accordance with their intentions. All your teachings have the sole purpose of being an antidote that subdues emotional defilements.


SCRIPTURAL SUPPORT FOR THE VALIDITY OF THE TEACHINGS


Many Indian Buddhist masters have commented on the validity of the teachings. For instance, the great master Lalitavajra says in the Parkhap,74 his commentary on the king of tantras, the Guhyagarbha Tantra:


These are designated as teachings by being known and proven.


Different teachings appear to fit individual minds.


The great master Dharmakīrti says in the Thirty-Five Hundred Stanzas, his autocommentary on the Commentary on Valid Cognition:


In one way, the Buddha’s teachings should be called inference because they are unfailing words that eliminate errors.


One can be certain about what to accept and what to reject


and the methods to use


because the Buddha’s main points are unmistaken.


This inference also applies to others.


When the teachings on what to accept and reject, and the related methods are unmistaken, then they are unfailing. An example is the explanation of the four noble truths. To fulfill their aims, people rely on what they have previously known to be true, and they accept similar unmistaken things. There would be no point in a teacher giving a wrong explanation because it would be contradictory and counterproductive.


Dharmakīrti also says:


Anyone’s words that are verified through valid cognition


as being unmistaken


attain the status of scripture.


It does not make sense for words to be scripture simply because they were not produced by a person.75


Even though others similarly use the word “scripture,” in general it is only because of valid cognition that a text is scripture. The definition of a “scripture” is unmistaken words verified through valid cognition.


And Ācārya Asaṅga said in his Compendium of the Mahāyāna Teachings:


What does “truth” mean? Truth is defined as the teachings that are not discordant with reality. Knowing the truth is a cause of purification.76 In other words, Buddhist tenets are free of six negative faults and possess three positive virtues; therefore the Dharma is unmistaken and established as valid scriptural teachings.


As for the six faults and the three virtues, the Levels according to Yogācāra states:77


Being meaningless, having a wrong meaning, and being meaningful;


studying, debating, and being devoted to practice;


being deceitful, unkind, and eliminating suffering —


the śāstras are free of the six and accept the three.78


To explain these six faults and three virtues, “meaningless” refers to something that does not accomplish liberation. “Wrong meaning” refers to falling into the extremes of eternalism or nihilism, or saying that causing harm is a religious activity, and so on. Since they are free of these two faults, the Buddhist tenets are meaningful. “Studying” refers to exclusively studying, and “debating” refers to debating solely to expose the faults of others. Buddhist philosophy, which is free of these two faults, is devoted to practice. “Deceitful” refers to the hypocrisy of pretending to be noble when one is not. “Unkind” refers to not having the compassion to protect sentient beings from suffering. Being free of these two faults, Buddhist philosophy is the noble Dharma that causes the suffering of saṃsāra to be eliminated.


In other words, through the cause — transforming the afflictions — one attains the result: protection from the sufferings of the lower realms among the three realms of existence. This is how Buddhist philosophy is proven to be unmistaken, valid scriptural teachings.


Ācārya Vasubandhu says in his Explanation of Reasoning:


It transforms all the kleśas, which are the enemy,


and protects from the lower realms of saṃsāra.


Because of these qualities of transforming and protecting, it is called a śāstra.79


Other philosophies do not have these two qualities.


The regent Maitreya says:80


The Buddha’s speech is closely connected with meaningful scripture and realization.


It causes the afflictions to be eliminated from the three realms and teaches the benefits of peace.


It is the speech of a genuine sage.81


If a teaching goes against these points, it belongs to someone other than the Buddha.


Also:


Those who rely solely on the Buddha’s teachings,


and explain them with an undistracted mind,


and whose explanations accord with the path of liberation,


speak words just like the Buddha’s words. They are worthy of acceptance on the crown of one’s head.


Also:


The valid scriptural teachings of the Buddha are established as an unmistaken philosophy because they teach the unmistaken path that unites emptiness and interdependence as the true nature of all apparent, knowable phenomena in saṃsāra and nirvāṇa.


The great master Nāgārjuna says:


I pay homage to Buddha Śākyamuni,


whose speech is incomparably supreme,


because he taught as the path of the middle way


that emptiness and interdependence are identical.


The teachings of the Buddha consist of nine yānas that fit individual students’ styles, capacities, and intentions. If students fervently practice the various philosophies of the noble Dharma exactly as the Buddha taught, they will attain the corresponding results. Since this will happen without fail, Buddhist philosophy is said to be unmistaken. For this reason, Orgyen, the Second Buddha, says:


The tenets of all the yānas are true at their own level, so do not argue about them.


There are many more passages like these. When one has devotion and pure perception toward all the Buddhist philosophical systems without closing the eye of intelligence, then the great door of the path of liberation will start to open.


THE VALIDITY OF THE TEACHER


1:2. The second line of the root verse establishes the validity of the teacher. Having analyzed and established Buddhist philosophy as the unmistaken and valid scriptural teachings of the noble Dharma, one goes on to establish the teacher, the Buddha Bhagavān, as one who has completely eliminated all mistakes and ignorance. He is a great being whose valid cognition knows and sees all phenomena without obscurations through direct perception.


Valid teachings are dependent on a valid teacher. The cause for becoming a valid teacher is the perfect intention of wanting to benefit beings. The perfect activity of teaching leads to the perfect effect — becoming a sugata for one’s own sake and a protector for the sake of others.


SCRIPTURAL SUPPORT FOR THE VALIDITY OF THE TEACHER


The great master Dignāga says:82


I pay homage to the valid, great being who wishes to be of benefit,


and is a teacher, a sugata, and a protector.


In his autocommentary to the Compendium of Valid Cognition, Dignāga says:


In order to generate devotion, the first chapter of this treatise praises the Bhagavān’s genuineness because he had the perfect cause and the perfect result. The cause is his perfect intention and perfect activity. His intention is the wish to benefit others and his activity is giving the teachings. The result is the perfect benefit for self and others.


The benefit for oneself is to become a sugata, “one gone blissfully.” Sugata should be understood as having three meanings: one meaning is being very beautiful, like someone with an excellent body; another meaning is being irreversible, like someone cured of smallpox; a third meaning is being complete, like a full vase.


These three meanings show the especially perfect benefit for oneself. A sugata is free from the attachments of non-Buddhists,83 and has gone beyond the levels of those in training84 and those beyond training.85
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