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ADVANCE PRAISE FOR


SOUNDS OF INNATE FREEDOM


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


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


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


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











SOUNDS OF INNATE FREEDOM: THE INDIAN TEXTS OF MAHĀMUDRĀ


Sounds of Innate Freedom: The Indian Texts of Mahāmudrā are historic volumes containing many of the first English translations of classic mahāmudrā literature. The texts and songs in these volumes constitute the large compendium called The Indian Texts of the Mahāmudrā of Definitive Meaning, compiled by the Seventh Karmapa Chötra Gyatso (1456–1539). The collection offers a brilliant window into the richness of the vast ocean of Indian mahāmudrā texts cherished in all Tibetan lineages, particularly in the Kagyü tradition, giving us a clear view of the sources of one of the world’s great contemplative traditions. In its modern Tibetan edition, there are six volumes containing seven kinds of texts: the Anāvilatantra (as a tantric source of mahāmudrā attributed to the Buddha himself) and its commentary, songs of realization, commentaries on songs of realization and other texts, independent tantric treatises, nontantric treatises, edifying stories, and doxographies (presenting hierarchies of different Buddhist and non-Buddhist philosophical systems). This volume 2 contains two long-established sets of mahāmudrā works: “The Sixfold Pith Cycle” and Maitrīpa’s “Twenty-Five Dharmas of Mental Nonengagement,” as well as two commentaries by Maitrīpa’s students.
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“I am delighted by the publication of this thoughtfully compiled collection of classic Mahāmudrā literature. It is wonderful that these ancient songs of realization, in all their profundity and beauty, are now accessible to modern English readers everywhere.”


—HIS EMINENCE THE TWELFTH ZURMANG GHARWANG RINPOCHE


Sounds of Innate Freedom: The Indian Texts of Mahāmudrā are historic volumes containing many of the first English translations of the classic mahāmudrā literature. The texts and songs in these volumes constitute the large compendium called The Indian Texts of the Mahāmudrā of Definitive Meaning, compiled by the Seventh Karmapa, Chötra Gyatso (1456–1539). Translated, introduced, and annotated by Karl Brunnhölzl, acclaimed senior teacher at the Nalandabodhi community of Dzogchen Ponlop Rinpoche, the collection offers a brilliant window into the richness of the vast ocean of Indian mahāmudrā texts cherished in all Tibetan lineages, particularly in the Kagyü tradition, giving us a clear view of the sources of one of the world’s great contemplative traditions.


This volume (thirty-four texts) contains two long-established sets of Mahāmudrā works: “The Sixfold Pith Cycle” and Maitrīpa’s “Twenty-Five Dharmas of Mental Nonengagement,” which present a blend of Madhyamaka, Mahāmudrā, and certain tantric principles, as well as two commentaries by Maitrīpa’s students and Keralipa’s Accomplishment of True Reality. Since the great majority of these texts is either by Maitrīpa or his students, it could be called “the Maitrīpa volume” within the Karmapa’s collection.
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“Karl Brunnhölzl is an exceptional translator of Buddhist texts from Sanskrit and Tibetan. No one is better suited to translate these profound and challenging works. With an illuminating introduction and detailed annotations, these translations will surely become the definitive versions for students of mahāmudrā. These are books that will last.”


—CYRUS STEARNS, translator and author
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A greatly renowned South Indian Buddhist scholar-monk by the name of Rāhulabhadra was once passing through a town. As he maneuvered through the fair, he became mesmerized by a young woman who was straightening a piece of bamboo with three segments. Noticing her exceptional powers of concentration, he asked: “Young lady, what are you doing? Are you an arrow-maker?” Moving in closer, he saw that she had one eye closed and the other looking directly at the piece of bamboo. She was one-pointedly focused on her task, not distracted or disturbed by all the hustle and bustle of the marketplace.


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




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







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


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


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


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


I want to thank Wisdom Publications for their openness and support in bringing these treasures of the East to the West.


May this book help all to discover the treasure within our ordinary mind of neurosis.


Dzogchen Ponlop Rinpoche


Nalanda West, Seattle, WA
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The large anthology that is called The Indian Texts of the Mahāmudrā of Definitive Meaning3 was compiled by the Seventh Karmapa Chötra Gyatso.4 The vast majority of the 217 works that are included in the anthology stem from the Tengyur,5 and they range from a single sentence to almost two hundred pages. Roughly categorized, they fall under seven genres:


1. the Anāvilatantra (selected as a tantric source of mahāmudrā attributed to the Buddha himself) and its commentary6


2. songs of realization (dohā, caryāgīti, and vajragīti)


3. commentaries on songs of realization and other texts


4. independent tantric treatises


5. nontantric treatises


6. edifying stories


7. doxographies (presenting hierarchies of different Buddhist and non-Buddhist tenet systems)


In its modern Tibetan book edition, the anthology consists of six volumes (with the modest number of 2,600 pages). Volume 1 opens with the catalogue of the collection by Karma Dashi Chöpel Lodrö Gyatsö Drayang7 (a student of Jamgön Kongtrul Lodrö Tayé).8 The eleven Indian mahāmudrā texts in this volume consist of the Anavilatantra and its commentary, followed by “The Seven Siddhi Texts,”9 tantric treatises based on the Guhyasamājatantra: (1) Padmavajra’s Guhyasiddhi, (2) Anaṅgavajra’s Prajñopāyaviniścayasiddhi, (3) Indrabhūti’s Jñānasiddhi, (4) Lakṣmīṃkarā’s Advayasiddhi, (5) Dārikapa’s Mahāguhyatattvopadeśa, (6) Vilāsavajrā’s Vyaktabhāvānugatatattvasiddhi, and (7) Ḍombi Heruka’s Śrīsahajasiddhi. The final two texts are Indrabhūti’s Sahajasiddhi and his sister Lakṣmīṃkarā’s commentary Sahajasiddhipaddhati.10


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


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


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


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


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


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


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


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


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


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


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


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


Sarva maṅgalam
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The bulk of volume 2 of the Seventh Karmapa’s compilation of Indian texts on mahāmudrā consists of two long-established sets of mahāmudrā works: “The Sixfold Pith Cycle” and Maitrīpa’s “Cycle of Twenty-Five Dharmas of Mental Nonengagement.” Among the thirty-four texts in this volume, only Kerali’s Accomplishment of Glorious True Reality (text 12), *Kāropa’s Commentary on the Four Mudrās (text 44), and Rāmapāla’s Critical Commentary on “Instructions on Empowerment” (text 45) do not belong to these two cycles. However, the latter two works are commentaries on two of Maitrīpa’s texts attributed to two of his Indian students. Among the works in “The Sixfold Pith Cycle,” Divākaracandra’s Illumination of Prajñā Wisdom (text 16) and Sahajavajra’s Synopsis of Positions (text 17) are composed by two other Maitrīpa disciples.20 In addition, The Succession of the Four Mudrās (text 14) is found in the Sanskrit collection of Maitrīpa’s works (*Advayavajrasaṃgraha)21 and is indeed attributed by some to Maitrīpa (though he is clearly not its author).22 Thus, given that the overwhelming majority of the texts in this volume are either by Maitrīpa himself23 or his students, it could justifiably be called “the Maitrīpa volume” within the Karmapa’s mahāmudrā collection.24


The first work in this volume, Keralipa’s Accomplishment of Glorious True Reality (text 12), is considered by GZ and NG as being related to “The Seven Siddhi Texts” (just like Indrabhūti’s Sahajasiddhi and Lakṣmīṃkarā’s commentary on it in volume 1).25 According to Padma Karpo, the “true reality” (tattva) in the title of this text is expressed by its first line, “the vajra of the awakening of a buddha,” and “accomplishment” (siddhi) is expressed by the following line, “is accomplished in this life, not in others.” The text ascertains mahāmudrā by primarily emphasizing the practice of “the lower gate” (karmamudrā).26 In his initial stanzas, Kerali declares that true reality will not be accomplished without the continuous enjoyment of desire. Illustrated by a number of “homeopathic” examples (“treat like with like”), such as poison serving as the remedy for poison, desire is said to be the medicine for those who are tormented by desire. By contrast, austerities should be avoided because they dry out the elements of the body, which leads to suffering and distraction, thus preventing the attainment of siddhis (stanzas 1–12). This is followed by the actual instructions on karmamudrā by way of the pertinent techniques based on nāḍīs, vāyus, and bindus,27 and their related templates of the four ecstasies,28 four moments, four empties, and four illuminations, including the fruition (13–44).


According to NG, “The Sixfold Pith Cycle” consists of (1) Saraha’s Dohā Treasure Song (“People Dohā”), (2) Nāgārjuna’s Succession of the Four Mudrās, (3) an Āryadeva’s Discussion of the Purification of the Mind, (4) Divākaracandra’s Illumination of Prajñā Wisdom, (5) Sahajavajra’s Synopsis of Positions, and (6) Kuddālapāda’s Pith Instructions on the Tradition of Inconceivable Nonduality (texts 13–18).29


In its initial short overview of this cycle, BKC30 says that it bears this name because at the time of Saraha, Nāgārjuna and his followers, as well as Śavaripa and his followers, the conventional expression “essential reality”31 had spread for mahāmudrā. However, apart from this very generic statement, the rationale or criteria as to why these six texts with their mostly heterogenous contents and styles—including poetic, systematic, and speculative works based or not based on the tantras—were grouped together as a set remains unclear.


Two of these six texts—Saraha’s “People Dohā” and Āryadeva’s Purification of the Mind—do not even mention the term “mahāmudrā,” and Kuddālapāda’s Pith Instructions uses it just once. Saraha’s famous dohā in Apabhraṃśa, with its sprawling and informal style, is a classical mahāsiddha song of realization. Among the remaining texts of these six that are in Sanskrit, the gist of Kuddālapāda’s equally meandering Pith Instructions is the immediate realization of the self-arising wisdom of inconceivable nonduality in a nongradual manner (the text also exhibits strong inclusivist tendencies, using a number of Hinduist terminologies). Āryadeva’s idiosyncratic Purification of the Mind has a clear underpinning of Yogācāra and tathāgatagarbha themes and, similar to Keralipa’s Accomplishment of Glorious True Reality, abounds with “homeopathic examples” for revealing mind’s natural purity. By contrast, Nāgārjuna’s Succession of the Four Mudrās (karmamudrā, dharmamudrā, mahāmudrā, and samayamudrā) and Divākaracandra’s Illumination of Prajñā Wisdom (an extensive defense of the superiority of the Vajrayāna in general and the practice of karmamudrā in particular) are formal Vajrayāna treatises. Sahajavajra’s versified Synopsis of Positions is an equally formal doxographical work on the four sūtra-based Buddhist schools of the Vaibhāṣikas, Sautrāntikas, Yogācāras, and Mādhyamikas, concluding with an extensive presentation of the Vajrayāna in accordance with Nāgārjuna’s Succession of the Four Mudrās that abounds with citations from tantric literature.


The first text of “The Sixfold Pith Cycle” is Saraha’s Dohā Treasure Song (text 13), popularly known as the “People Dohā,” which is undoubtedly his most famous work.32 According to Saraha’s life story among the biographies of the eighty-four mahāsiddhas, he sang the “King Dohā,” the “Queen Dohā,” and the “People Dohā” in order to instruct the king, the queens, and their subjects after he had passed all kinds of tests of his realization, such as drinking a bowl of molten copper without being harmed, in front of them.33 According to Karma Trinlépa’s commentary, some say that what is now known as these three texts was originally sung by Saraha as a single song. Later, this song was written down by Nāgārjuna, and then, by virtue of different ways of expressing it, it was turned into three distinct texts. Others say that Nāgārjuna passed on Saraha’s words only orally, while it was Śavaripa who wrote them down for the sake of Maitrīpa.34 Jomden Rigpé Raltri’s35 commentary reports that upon a request by the mahāsiddha Padmavajra, Saraha taught the “People Dohā” to Padmavajra, Nāgārjuna, and Śavarīpa.36 According to Padma Karpo, in the manner of an arrow-smith straightening an arrow, Saraha straightened out all the crookedness in his mind. Then, seeing that this straight arrow of the mind had directly hit the target that is basic nature’s actuality, he put this triad of dohās for the king, the queens, and the assembly of subjects to song and then proceeded to the buddhabhūmi.37




The most commonly known and used Apabhraṃśa version of the “People Dohā” (DKPA) has been extracted from the later Sanskrit commentary Dohakoṣapañjikā by an Advayavajra.38 The first edition of this text appeared in Śāstrī 1916, based on a single incomplete manuscript discovered by him in Nepal in 1907. Another edition based on that manuscript was published by Shahidullah in 1928. In 1929, Bagchi found two further manuscripts in Nepal and published editions based on all those manuscripts in 1935 and 1938. In 1934, Sāṃkṛtyāyana discovered a further Apabhraṃśa version at Sakya Monastery in Tibet and published it in 1957 (Bhāyāṇī’s edition of 1997 is primarily based on Sāṃkṛtyāyana’s, as well as Bagchi’s). More recently, a number of further independent Apabhraṃśa manuscripts of the “People Dohā” have come to light.39


Thus, apart from DKPA (112 stanzas),40 Saraha’s “People Dohā” is preserved in several other independent Apabhraṃśa versions of different lengths and sometimes contents,41 the canonical Tibetan translation (541 lines),42 text 13 (555 lines; 138 stanzas),43 text 68 (a greatly expanded and reworked Tibetan version based on the canonical one; 799 lines),44 the different versions quoted and commented on in texts 66 and 67, the Dohakoṣahṛdayārthagītāṭīkā (appendix 4 in volume 3), the versions in various Tibetan commentaries, a version in Jamgön Kongtrul’s Treasury of Precious Instructions,45 and one in a collection of Kagyü texts.46 Thus Saraha’s text exists in a plethora of versions, all of which show more or less substantial differences in terms of length or content.


That there were already various versions of the “People Dohā” by the very beginning of the twelfth century (and in all probability much earlier) is shown by the fragmentary manuscript of the text found by Bagchi in the Darbar Library of Kathmandu in 1929. This manuscript is dated 221 Nepal Saṃvat (corresponding to 1101 CE), and thus is the oldest available manuscript of any dohā that we know. Its stanza 12 and the colophon explicitly say that it was compiled from different texts:




These verses, which were lost or destroyed, on the heart-meaning . . .


were collected here from three dohās composed by Saraha47


. . .


This Dohākoṣa “as found” is finished. It was compiled by paṇḍita Śrī Divākaracandra out of the desire to benefit others in Samvat 221, during the bright fortnight of Śrāvaṇa’s full moon.48





This statement and the dating of the text make it clear that by that time, there already existed different manuscripts from which the stanzas of this fragment were compiled. In addition, none of the stanzas in this fragmentary manuscript are found in any other versions of the “People Dohā” that are currently preserved.


Given this early evidence and the many Apabhraṃśa and Tibetan versions of Saraha’s dohā that still exist, it is impossible to identify any kind of single “urtext.” Rather, the “People Dohā” is a classic example of the fluid approach of dohās being edited, rearranged, and compiled from different sources. It is clear that Saraha’s text underwent such a process of being constantly reworked, probably already in India, but definitely in Nepal and obviously even in Tibet. Thus, especially in a tradition that is transmitted in oral form from teacher to student, it soon became impossible to determine which of these stanzas had been sung by Saraha himself.49


Interestingly, the Tibetan of text 13 largely agrees with the version of the “People Dohā” found in the translation of Mokṣākaragupta’s commentary (text 67).50 However, since not all of the lines of text 13 are cited in text 67, text 13 cannot simply be an extract from text 67, and it is unclear where its lines that are not found in text 67 come from. It is not impossible that at some point there was an independent Apabhraṃśa version that text 67 used and that was translated as text 13, but given the above evidence that Saraha’s text had been edited and reworked from early on, that is not very likely.51


Not only are there issues with many different versions of the “People Dohā,” but it is also unclear who actually translated the canonical Tibetan version, because its colophon does not indicate any translator. By contrast, the colophon of text 13 says that it was translated by Vajrapāṇi52 and Mapen Chöbar,53 and edited and finalized by Drogmi José Yeshé Dorje54 and Nagtso Lotsāwa.55 Schaeffer56 quotes the Sakya scholar Tragpa Dorje,57 saying that there were three translations of the “People Dohā”: one by Atiśa and Nagtso Lotsāwa, one by Mapen Chöbar, and one by Balpo Asu.58 According to the colophon of Rigpé Raltri’s commentary, Nagtso Lotsāwa, Mapen Chöbar, and Balpo Asu were Vajrapāṇi’s translators, but the “People Dohā” was also translated by Nyal Dengpa Lotsāwa59 and others.60 Karma Trinlépa’s commentary says that the versions of the “People Dohā,” “Queen Dohā,” and “King Dohā” that he comments on (which do not always correspond to the canonical translation) were translated by Balpo Asu on his own from a manuscript he received from Vajrapāṇi.61 The colophons of Jamyang Shébé Dorje’s62 commentary on the “People Dohā” and the version in Rin chen rnam rgyal say exactly the same.63


In my translation of Saraha’s Dohakoṣa from the Tibetan in GZ, I note significant differences between it and the canonical Tibetan translation, occasionally also referring to the Apabhraṃśa.64 However, it is definitely beyond the scope of this book to conduct an analysis of which lines or stanzas in text 13 and the canonical translation are or are not found in which Apabhraṃśa version, or to compare the different versions in different commentaries.65 Interested readers can compare text 13, the canonical Tibetan translation, the available translations from the Apabhraṃśa versions, and the versions quoted and commented on in texts 66, 67, 70, and the Dohakoṣahṛdayārthagītāṭīkā (appendix 4 in volume 3).


As for the contents of Saraha’s Dohakoṣa, similar to the beginning of his Kāyakoṣāmṛtavajragītā (text 53) and Kṛṣṇa’s Dohakoṣa (text 63), its initial stanzas contain a sweeping dismissal of Buddhist and non-Buddhist approaches in India.66 Thereafter, Saraha outlines his own approach of mahāmudrā (though the text never uses that term) in a meandering series of stanzas that keeps returning to the same vital point: any kind of spiritual approach that involves contrivance, such as using certain meditation techniques, visualizations, or recitations, is mistaken. Instead, the genuine awakening of buddhahood is found only within our own mind through the pith instructions of a true guru, allowing the mind to simply rest in its own natural state without ever becoming distracted from just that.


The Succession of the Four Mudrās67 (text 14) was in all likelihood authored by (a) Nāgārjuna.68 However, the text is also included in the Sanskrit *Advayavajrasaṃgraha, the collection of texts on mental nonengagement by Maitrīpa (though the text’s colophon does not mention any author). As Isaacson, Sferra, Mathes, and Almogi69 have pointed out, the attribution of The Succession of the Four Mudrās was already controversial in eleventh-century India. Its attribution to Nāgārjuna is explicitly contested in Raviśrījñāna’s Amṛtakaṇikā and Abhayākaragupta’s Āmnāyamañjarī,70 as well as later in Vibhūticandra’s (twelfth/thirteenth century) Amṛtakaṇikoddyotanibandha.71 Several Tibetan authors also voiced doubts about Nāgārjuna’s authorship.72 Furthermore, Tipi Bumlabar’s outlines of Maitrīpa’s texts on mental nonengagement also include The Succession of the Four Mudrās.73


In any case, the strongest argument for Nāgārjuna’s (and not Maitrīpa’s) authorship of The Succession of the Four Mudrās is that Rāmapāla’s Critical Commentary on “Instructions on Empowerment” (text 45) explicitly attributes it to Nāgārjuna twice and also says twice that Maitrīpa’s Instructions on Empowerment (text 42) follows this text.74 If The Succession of the Four Mudrās had indeed been authored by Maitrīpa, it would have been impossible for Rāmapāla, one of his direct disciples, not to properly credit his master with it, let alone ascribe it to someone else. Also, it would not be very illuminating to say that Maitrīpa just follows another one of his own texts. Further significant evidence for Nāgārjuna’s authorship is that Maitrīpa’s own Pith Instructions on the Four Mudrās75 and Divākaracandra’s Illumination of Prajñā Wisdom76 refer to Nāgārjuna as explaining karmamudrā as a result of concordant outflow, which is a position explicitly held in The Succession of the Four Mudrās. Nāgārjuna’s authorship is also corroborated by the colophons of the text’s Tibetan translations in GZ and CDNP, as well as in Butön’s Record of Teachings Received.77


The text begins with the remarkable statement that the reason for beings drifting about in the ocean of saṃsāra is their delusion about the succession of the four mudrās. Therefore the correct explanation of these four is presented. (1) The karmamudrā is discussed through the proper sequence of the four ecstasies—ecstasy, supreme ecstasy, connate ecstasy, and cessational ecstasy—and the corresponding four moments (to list connate ecstasy as the third ecstasy is a distinctive feature of this text).78 However, all of this is merely a reflection of the ultimate connate, and the wisdom based on a karmamudrā is just a result that is a concordant outflow of the actual connate. Thus, without understanding the dharmamudrā, the uncontrived connate will not manifest through the contrived practice of karmamudrā alone. (2) The dharmamudrā is the dharmadhātu’s nonconceptual and uncontrived nature free from discursiveness, which is the inseparability of emptiness and compassion. Thus the path should be understood as the proximate cause that has the form of suchness. Through familiarizing with that path, the nature of the connate will be directly perceived. By virtue of not being different from mahāmudrā, the dharmamudrā serves as its cause. (3) Mahāmudrā, appearing like the stainless midday sky, is free of any nature and any obscurations, and is the single nature of saṃsāra and nirvāṇa, nonreferential compassion, and great bliss. Through this inconceivable mahāmudrā that is the result of stainlessness, the result that is the samayamudrā arises. (4) The samayamudrā consists of the clear appearance of the sambhogakāyas and nirmāṇakāyas for the welfare of sentient beings. The deity maṇḍala is meditated on as the five wisdoms by way of the five yogas.79 However, through the contrived merit of this alone, the result of the uncontrived dharmamudrā will not be attained. Rather, it is through being penetrated by accomplishing the connate that all imaginary entities of ordinary beings turn into the causes of perfect awakening.


A Discussion80 of the Purification of the Mind (text 15) is available in a single Sanskrit manuscript (discovered in Nepal and first edited by Śāstrī in 1898, later reedited in Patel 1949, Varghese 2008, and Jadusingh 2017), as well as three Tibetan translations.81 The Tibetan tradition usually considers the author of this text to be the same Āryadeva (third century) who was Nāgārjuna’s main Mādhyamika student and the author of the Catuḥśataka, supposedly also identical with mahāsiddha no. 18 (a.k.a. Karṇaripa, Kaṇheri, and Vairāgināth). However, according to most modern scholars, its author was another (“tantric”) Āryadeva, possibly living during some time in the ninth or tenth century, or someone else altogether.82


Though many Tibetan scholars associate this text with the Guhyasamājatantra, particularly the stage of “mind isolation” or “mind purification” among the five stages in the Pañcakrama,83 BKC reports diverging positions:






Bu[tön] Rinpoche [said] that The Purification of the Obscurations of the Mind written by master Āryadeva was composed as a text that teaches the mental focus of the Guhyasamāja[tantra], while Jé Rinpoche stated that though it is a text of the sphere of mind, it is not a text on the intention84 of the Guhyasamāja[tantra]. It is well to take it as one [text] among “The Sixfold Pith Cycle,” as the earlier gurus did. Therefore the story of this master is explained below.85





Wedemeyer provides evidence that the author of A Discussion of The Purification of the Mind (abbr. CVP) cannot be the same as the (tantric) Āryadeva who wrote the important Caryāmelāpakapradīpa86 (abbr. CMP) in the ārya commentarial tradition of the Guhyasamājatantra:




The CVP is an interesting case, as this work—the first published esoteric work attributed to Āryadeva—has accordingly since been taken as definitive of “Tantric Āryadeva.” This work is cited again and again in works on Buddhist Tantrism—A. L. Basham having gone so far as to have it stand as an exemplar not merely of Āryadeva, but of Buddhist Tantrism as a whole. The CVP is, however, a highly idiosyncratic text, more in the nature of a compendium than a deliberate work on esoteric practice. It does not treat of the mind isolation stage as presented in the CMP, but a wide range of general esoteric themes, chiefly the nature of the mind and the general tantric theme of forbidden acts as vehicles for liberation. Its polyvocality was noted early on by Louis de La Vallee Poussin, who commented on his surprise in finding sloppy and unprofessional verses rubbing elbows with some that are quite elegant. This inchoate and inconsistent quality contrasts sharply with the composition of the CMP and the S[K]P.87 These latter are coherent, well-written, and deliberately-argued. Hence, though it is attributed to Āryadeva by several traditional authorities, I do not think it can be rightly taken as sharing the same author as the CMP.88







Thus, Wedemeyer agrees with Tsongkhapa’s assessment about the contents of the text:




The . . . Cittaviśuddhiprakaraṇa is commonly considered to be a work detailing the Guhyasamāja Perfection stage practice of Mind Isolation. Tsong Khapa states, however, that the CVP, while it is a “Tantric text teaching chiefly about the mind, it is not a special Esoteric Communion text.” My reading of this text would seem to concur with that of Tsong Khapa. Nowhere in the CVP does Āryadeva lay out any teaching which is exclusive to or distinctive of the Guhyasamāja. In fact, I cannot but entertain serious doubts about whether this text was deliberately authored by one person, as it jumps around from one topic to another without any discernible internal logic.89





Interestingly, Padma Karpo90 does not associate the text with the Guhyasamājatantra at all but declares that it is the best scriptural source of the long tradition of the Tagpo Kagyü, taking one’s own mind as the basis of ascertaining mahāmudrā, because its lines 4cd say:


I shall discuss just a little bit here


in order to realize my own mind


Furthermore, Padma Karpo says, the text is a detailed explanation of the meaning of the famous stanza in Saraha’s “People Dohā”:


Mind as such alone is the seed of everything:


existence and nirvāṇa spring forth from it


To the mind that is like a wish-fulfilling jewel


bestowing the desired results, I pay homage91


Thus, Padma Karpo holds, master Āryadeva is the one who establishes the entirety of ground, path, and fruition as mind.92


The Purification of the Mind has a clear underpinning of Yogācāra, as evidenced in stanzas 5 (Yogācāra as what is to be studied and practiced), 7–8 (cittamātra), and 10 (the preeminence of the mind).93 Furthermore, the theme of mind’s intrinsic purity along the lines of the teachings on tathāgatagarbha (though that term is not explicitly used) is found throughout. Stanzas 27–28, 74, 91–92, 117, and 131 speak about the natural purity of the jewel of the mind needing to be purified from its temporary obscurations of ignorance and thoughts through prajñā and means. Stanzas 96–97, 115–116, and 118–120 contain a number of further metaphors that are well known from the teachings on buddha nature being unaffected by any adventitious stains, such as butter extracted from milk, a lotus unstained by mud, a clear crystal not tinted by colors, a reflection of the moon untainted by water, the sun freed from clouds, the cocoon of ignorance cut down by the sword of prajñā, and a lamp within a vase shining forth once the vase is broken (some of these examples are also found in the Uttaratantra and in Nāgārjuna’s Dharmadhātustava).94


To give a brief overview of our text, it begins with four stanzas of homage to Padmanarteśvara, the Lotus Lord of Dance,95 and the commitment to compose the text. Stanzas 5–9 highlight that the basis of what is to be studied and practiced consists of Yogācāra and the notion of “mere mind” (cittamātra) in its connection to twofold identitylessness (personal and phenomenal identitylessness).96 Stanzas 10–16 further underscore the primacy of the mind (echoing the first two stanzas of the Dhammapada) and declare that the results of actions depend on the intention with which they were done, not on the actions themselves.


This sets the stage for the radical view and skillful means of Vajrayāna yogīs who overcome the great demon of thinking, realize thought-free wisdom, recognize all phenomena to be like illusions and dreams, and thus turn any problem into its solution. As repeated with many “homeopathic” examples throughout the text, this resembles expertly using poison as the antidote for poison (stanzas 17–26). Like a pure crystal that reflects all other colors but does not have any of these colors, the jewel of the mind is naturally stainless and never tainted by the plethora of thoughts. Thus yogīs, with the motivation of bodhicitta, as the means to purify the mind, must do everything that ordinary people dislike. Just as poison is detoxified by poison, passion is liberated by passion. Ultimately, however, since the world’s true state is pure from the beginning, unborn, and without any nature, the mind of a yogī is actually neither bound nor liberated. Further examples here include removing water from the ear with more water, removing a thorn with another thorn, making clothes stainless by staining, turning an iron ball into a vessel that does not sink in water, or a goose extracting milk from a mixture of milk and water. Likewise, the wise should eradicate flaws by means of flaws. Thus, thanks to enjoying passion, the mind made into a vessel through prajñā and means is liberated and likewise liberates others. Even things that are dangerous become assets when handled with the proper know-how: just as copper rubbed with mercury turns into gold, when purified by wisdom, the afflictions turn into virtue (27–51).


This is followed by a praise of the great compassion, prajñā, and means of bodhisattvas, which enable them to endure all kinds of suffering for the benefit of others (52–57). As also found in other dohās, the text then launches an extensive critique of other spiritual practices perceived as purifications, such as austerities, fasting, ritual bathing, and various forms of “village dharma.” However, since the body is impure by its very nature, it cannot be purified by such outer physical methods. If bathing in the Ganges had a purificatory effect, all the fish and fishermen (considered to be impure by brahmans) who spend their time in its waters should be completely purified. But the fundamental flaws are the mind’s afflictions, which arise from ignorance and clinging to a self, and none of these can be removed by outer means. Similar to the error of seeing mother-of-pearl as silver, or a rope as a snake, which disappear when seen for what they are, through the vajra wisdom of seeing the lack of a self and real phenomena, a self, afflictions, and truly existing phenomena dissolve for good. Nevertheless, childish beings do not see the body’s stainless nature but are tormented by taking it to be suffering (58–70).


Disregarding ordinary conventions imputed by thoughts, yogīs should enjoy themselves without any thoughts, motives, and fears, doing everything as they please. All parts of the body and the mind are to be experienced as consisting of buddhas. By virtue of their special intention, their awakening conduct, and the purification of their minds, the great bodhisattvas who know true reality will thus attain the special fruition of buddhahood in this life through merit and wisdom. Just as forms appear clearly in a stainless mirror, wisdom appears in the mirror of stainless prajñā for those yogīs whose pure minds are freed from the web of thoughts. Just as a fire ignited by rubbing two sticks together illuminates everything, yogic wisdom blazes thanks to uniting prajñā and means. Similar to extracting ghee from milk, by expertly churning the milk of prajñā with great means, the pure dharmadhātu manifests as the true bliss that overcomes all suffering (71–101). There follows an argument about the notion of caste being untenable and an exhortation to worship women, irrespective of caste, appearance, and familial relationship (102–6).


In conjunction with the yoga of their own deity, yogīs should use everything they do as the practice of mind being absorbed in bliss, including singing, playing music, and dancing, without the slightest clinging to anything. In this way, there are no misdeeds. Just as a lotus growing from mud is not stained by that mud, yogīs are not stained by the flaws of thoughts’ imprints. Just as the moon reflected in water is not tainted by that water, yogīs are not tainted by seeing all kinds of phenomena that are like reflections. Freed from the clouds of bad views, the sun of the mind shines forth. By cutting through the cocoon of ignorance with the sword of prajñā, the dharmadhātu radiates. Once the hammer of prajñā breaks the vase of thoughts, the lamp of wisdom within it illuminates everything (107–22).


After three stanzas of admonishment to not abandon the Three Jewels, bodhicitta, and the guru, to avoid killing, to keep samaya, and to bless certain substances, yogīs are again encouraged to deal with everything without any doubts. The wise should deliver a good fight or make a good run for it, but any state in between is pointless. The qualities of the guru—Vajradhara in person—should be regarded as supreme, while any perceived flaws are to be disregarded—devotion purifies the jewel of the mind. Nevertheless, to avoid delusion, even those with devotion must develop the prajñā of scripture and realization. The concluding dedication aspires for all beings to become happy through the bliss that is attained by taking up the purification of the mind (123–34).


An Illumination of Prajñā Wisdom (text 16) was written by Divākaracandra.97 According to BA,98 he was born as an only son to a noble family in the big city Yamgal99 in the southern Kathmandu valley. At age eight, he refused to be married, and instead wanted to practice the dharma and go to India. Residing in Vikramaśīla, he studied the Sampuṭatantra and Hevajratantra under the Nepalese guru Ratnaśrī and became a great scholar. When he was twenty, he returned home and subsequently became very wealthy. From his guru Paiṇḍapātika Jinadatta (an Indian who had moved to the Kathmandu valley), he received the empowerment of Vajravārāhī together with Jinadatta’s other main students Mahe Bhāro,100 Puṇyākarabhadra,101 and Buddhadatta. During this empowerment, Jinadatta blessed a cup of alcohol, and it remained full, no matter how much they drank. During another empowerment, he made five young women invisible so that only the cups they held were seen as if floating in midair. Later, Jinadatta and his four main students traveled to Bodhgayā. On the way, they met a gang of robbers, but through Jinadatta’s blessing, the robbers were compelled to dance and the travelers managed to escape. Upon his return, Divākaracandra practiced meditation for six years and attained special siddhis. However, because he had written two texts on Vajravārāhī against the will of his guru earlier, his worldly possessions dwindled. Still, eventually, he became a major author and propagator of the lineage of “The Six Texts of Vajravārāhī.”102 Divākaracandra also became one of the “four special disciples” of Maitrīpa (the other three being Vajrapāṇi, Sahajavajra, and Rāmapāla).103


The title An Illumination of Prajñā Wisdom suggests that the text’s topic is the third empowerment (prajñā-jñāna empowerment) and its related practice of karmamudrā. However, the work has three parts: (1) a discussion of the necessity of karmamudrā and the succession of the four mudrās, (2) an extensive defense of the superiority of the Vajrayāna compared to the Pāramitāyāna in the form of a commentary on an often-cited stanza from the Nayatrayapradīpa, and (3) a short overview of Maitrīpa’s fivefold classification of the creation and perfection processes.104


(1) Divākaracandra defines prajñā wisdom as “self-aware great bliss,” “nonreferential great compassion,” “the emptiness endowed with all supreme aspects,” and “the Bhagavatī Prajñāpāramitā.”105 He repeatedly emphasizes that this prajñā wisdom—the great bliss arising in the practice of karmamudrā—is the indispensable means to accomplish fully perfect awakening. Though karmamudrā in itself is contrived, when joined with the proper understanding of the uncontrived dharmamudrā, it will result in the realization of uncontrived mahāmudrā.




(2) The second part of the text begins with the quotation of this well-known stanza from the Nayatrayapradīpa:


Though the goal is the same, since it lacks ignorance,


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


and since it is the prerogative of those of sharp faculties,


it is the mantra teaching that is more distinguished106


Though the following lengthy objection of an opponent accepts the same goal of the Pāramitāyāna and the Mantrayāna, it denies the stanza’s four reasons for the superiority of the Mantrayāna (lacking ignorance, abundant in means, lacking difficulty, and for those of sharp faculties). In answer, after a general explanation of the Pāramitāyāna and the Mantrayāna sharing the same goal in principle but still being taught separately, Divākaracandra rebuts the objections to those four reasons in detail. In that context, he also says that great bliss is accomplished only through the Mantrayāna, that the complete buddhahood that is endowed with the seven constituents of union107 is superior to the buddhahood attained in the Pāramitāyāna, that the Mantrayāna’s pride of being the deity is an essential means to attain that superior buddhahood, that the Pāramitāyāna and the Mantrayāna differ in that the latter fearlessly enjoys the sense pleasures, that the Mantrayāna and not the Pāramitāyāna is the definitive meaning of the Buddha’s teachings, and that only the Mantrayāna has the means to accomplish buddhahood in a single lifetime.


(3) The fivefold classification of the creation and completion processes that consists of “the outer creation process,” “the profound (inner) creation process,” “the perfection process,” “the full-perfection process,” and “the essence process” is a unique template found only in a number of texts by Maitrīpa and his disciples.108


Divākaracandra first typically divides the creation process into “the outer creation process” and “the profound creation process,” and the perfection process into “the perfection process,” “the full-perfection process,” and “the essence process.” For the description of the outer and profound creation processes as subdivisions of the creation process, he merely refers to the above two passages in Maitrīpa’s Nairātmyāprakāśa. Then, within the overall category of the perfection process, he speaks again of the outer and profound creation processes, followed by the perfection process, the full-perfection process, and the essence process. That is, for Divākaracandra, “the outer creation process” within the perfection process appears to consist of the preliminaries of karmamudrā and “the tathāgata relief,” while he matches “the profound creation process,” “the perfection process,” “the full-perfection process,” and “the essence process,” respectively, with the karmamudrā (and “the Vajradhara relief”), the dharmamudrā, the samayamudrā (both in relation to the four ecstasies), and mahāmudrā.109


The author of A Synopsis of Positions110 (text 17) is Sahajavajra, another one of Maitrīpa’s main students, on whom there is not much information. According to BA111 and Maitrīpa’s biographies, before he became a Buddhist, his name was Natekara. As a great Hindu master, he engaged in debate with Maitrīpa and, after having lost, became his student, together with his own two thousand students.112 Sahajavajra’s Synopsis is available in a single incomplete Sanskrit manuscript and two Tibetan translations.113 Its outline is as follows:


Introductory stanza


Vaibhāṣika I.1–8 (ms. fols. 1b.2–2a.4)


Sautrāntika II.1–22 (fols. 2a.4–4b.1)


Nonaspectarian Yogācāra III.1–12 (fols. 4b.1–6a.2)


Aspectarian Yogācāra IV.1–8 (fols. 6a.2–7a.1)


Mādhyamika V.1–43 (fols. 7a.1–11a.3)


Mantra tradition VI.1–41 (fols. 11a.3–19)


The text shows commonalities with Maitrīpa’s doxographical approach as found in his *Dohānidhināmatattvopadeśa, Tattvaratnāvalī, and Taking the Pith Instructions of the Philosophical Systems as the Path,114 but also exhibits significant differences on a number of points.115 In terms of philosophical positions, the sections on the Vaibhāṣikas and Sautrāntikas are pretty standard. However, the Synopsis includes the pratyekabuddhas at the end of the discussion of the Vaibhāṣika position, while in Maitrīpa’s doxographical writings they are discussed as a category separate from the Vaibhāṣikas and Sautrāntikas. Also, while Maitrīpa explicitly (and uncommonly) includes the Sautrāntikas in the Mahāyāna, the Synopsis says that belonging to the Hīnayāna or Mahāyāna is not determined by one’s philosophical position but by the presence or absence of compassion as the root of buddha awakening. Thus even people whose views accord with the positions of Vaibhāṣikas and Sautrāntikas can be followers of the Mahāyāna in terms of their intention and practice, if they develop compassion and bodhicitta.


Usually, in Maitrīpa’s texts and other Indian and Tibetan doxographies, the presentation of Aspectarian Yogācāra precedes the one of Nonaspectarian Yogācāra (considered as the higher Yogācāra view), while the Synopsis is unique in switching its presentations of these two.116 The section on Nonaspectarian Yogācāra centers around incorporating four famous stanzas from the Laṅkāvatārasūtra, and unsurprisingly declares that objects other than mind do not exist, because subject and object are merely the delusional split of nondual mind under the sway of latent tendencies. This section concludes by matching the four realities of the noble ones with the three natures: the reality of suffering consists of the imaginary nature (the diversity of appearances of perceiver and perceived), the reality of the origination of suffering consists of the dependent nature (the latent tendencies in the ālaya-consciousness), and the two realities of the path and cessation consist of the perfect nature (aspect-free mere cognizance). The brief section on Aspectarian Yogācāra says that all appearances have the nature of consciousness. Its last half is dedicated to discussing the fruition—the cessation of all suffering that consists of “nondual diversity.”117 This is said to be the dharmakāya of self-experienced nonconceptual wisdom—the emptiness of perceiver and perceived endowed with all supreme aspects118 and free of the four extremes of existence, nonexistence, and so on. From this dharmakāya, the sambhogakāya and nirmāṇakāya radiate. It seems that this more detailed description of the ultimate fruition is meant to apply to both Nonaspectarian and Aspectarian Yogācāra: while the section on Nonaspectarian Yogācāra refers only briefly to the reality of cessation as aspect-free mere cognizance, the description at the end of Aspectarian Yogācāra appears to be an apt portrayal of buddhahood in both systems. This has a clear parallel in what Maitrīpa’s *Dohānidhināmatattvopadeśa says on buddhahood at the end of its stanzas on Yogācāra that do not explicitly differentiate between Aspectarians and Nonaspectarians:


The nonduality that is equal to space, inconceivable, and pure,


that has compassion’s nature and no aspect is perfect buddhahood


The two kāyas with form are those that issue forth from this root119


Within Madhyamaka, though Maitrīpa’s default distinction consists of the position of illusion-like nonduality (Māyopamādvayavāda) and the position of the utter nonabiding of all phenomena (Sarvadharmāpratiṣṭhānavāda), the Synopsis does not mention these two at all.120 A lot of the text’s Madhyamaka section treads familiar ground, saying things such as: Madhyamaka is what relinquishes all positions; all phenomena (including the mind) do not arise from themselves, something other, existence, or nonexistence; and they are without nature, free of being one or many, and like reflections, illusions, and dreams.


However, unexpectedly, the Madhyamaka section of the Synopsis silently incorporates thirteen stanzas from the Laṅkāvatārasūtra. Beginning with Laṅkāvatārasūtra X.568, as Synopsis V.21 (mind seeing itself being unlike a sword unable to cut itself and a fingertip unable to touch itself), Sahajavajra advocates self-aware mind even in a Madhyamaka context, as long as this self-awareness is qualified by being unborn,121 nondual, without any aspects, and equivalent to emptiness, suchness, the dharmadhātu, and prajñāpāramitā. Moreover, in the Synopsis the first two stanzas of the section on the mantra tradition summarize the pāramitā approach by saying that true reality, which is free of the four extremes and without arising, abiding, ceasing, and characteristics but is dependent origination, is to be experienced through self-awareness.122 This seems to be in accord with Maitrīpa’s stance on ultimate unborn awareness in his Madhyamaka of utter nonabiding, and is also what Sahajavajra’s Tattvadaśakaṭīkā says on this topic.123


Having already said before in the Yogācāra sections that mind is unborn, lacks the duality of subject and object, and is free of the three spheres and the four extremes, the Madhyamaka section further states that mind is equivalent to emptiness, the dharmadhātu, and so on. It also declares that the world without real entities is to be realized as mere mind—that is, nondual mind without a distinct perceiver and perceived. In worldly beings, this mere mind may turn into duality, but mind’s essential characteristic is nonduality (there are no referents apart from mind), and this mind is neither existent nor nonexistent. Upon analysis, ultimately, the ālaya as well as the three natures—the imaginary, dependent, and perfect natures—do not exist. Nevertheless, bodhisattvas should never relinquish unborn seeming reality, but realize the unity of the two realities.124 This kind of Madhyamaka represents the supreme Mahāyāna among the sūtras of definitive meaning—the Madhyamaka that is the unity of emptiness and compassion.


The opening of the section on the Mantra tradition says that it follows Nāgārjuna’s Succession of the Four Mudrās (text 14) and that, without analysis and doubt, the great bliss of prajñā and means needs to be self-experienced through special experiences of emptiness thanks to the guru (VI.1–3). The text continues by citing and briefly explaining the famous stanza from the Nayatrayapradīpa on the superiority of the Vajrayāna versus the Pāramitāyāna (lacking ignorance and difficulty, abundant in means, and for those with sharp faculties), which is also quoted in Maitrīpa’s Tattvaratnāvalī (VI.4–12). The brief announcement of the succession of the four mudrās (karmamudrā, dharmamudrā, mahāmudrā, and samayamudrā) as the topics of the Mantrayāna is followed by a more detailed discussion in accordance with The Succession of the Four Mudrās.125 The karmamudrā is presented in terms of those with lower faculties (VI.14–24ab), the dharmamudrā in terms of those with medium faculties (VI.24cd–25), and mahāmudrā in terms of those with highest faculties (VI.26–37).126 Each one is in turn classified as lower, medium, and highest. Finally, Sahajavajra proclaims that (in terms of the instantaneous or simultaneous approach) he does not have any stages of meditation, since cause and result are inseparable.127 Mahāmudrā means to fully awaken to great bliss, and buddhahood consists of the attainment of the five kāyas (the fifth one being the inseparability of the first four; VI.39–40).128


As Isaacson, Sferra, and Mathes have remarked, the presence of quotations from the Sekoddeśa as a text related to the Kālacakratantra in the Synopsis is an element that is not found in any works by Maitrīpa and his other students.129 Moreover, while Sahajavajra’s own stanzas VI.16–18 follow the sequence of the four ecstasies as given in The Succession of the Four Mudrās and throughout Maitrīpa’s works (ecstasy, supreme ecstasy, connate ecstasy, and cessational ecstasy), in the first stanzas quoted from the Sekoddeśa following VI.19, the order of the last two ecstasies is reversed. Though Sahajavajra does not comment on or explicitly resolve this apparent contradiction, as already pointed out by Mathes, one can assume that he had Maitrīpa’s own explanation of this in mind in his Caturmudropadeśa:




“However, [most other] scriptures have connate ecstasy as the last one.” That is certainly true, but such is explained by mixing up [the order of the ecstasies] for the sake of persons who fail to rely on a guru and [just] become learned through tomes of scriptures. In such [scriptures], [connate ecstasy] is the fourth in number, but in terms of the meaning it corresponds to the third [moment].130





Given this, the solution of the apparent contradiction seems rather simple. Since the stanzas from the Sekoddeśa follow immediately after Sahajavajra’s critique of the forceful empowerment, they are no doubt simply intended as a scriptural example of that kind of empowerment.131 Thus there is no conflict within the Synopsis, or with Nāgārjuna’s Succession of the Four Mudrās, or with Sahajavajra’s guru Maitrīpa.


Furthermore, as Isaacson and Sferra themselves say, the Kālacakra “influence manifests itself primarily in the quotation of numerous verses from the Sekoddeśa.” In fact, Sahajavajra nowhere comments on or even endorses these stanzas but adduces them as an example of the forceful empowerment that he rejects. Beyond that, there is no other detectable influence of Kālacakra material in the Synopsis. Thus, to say that this text shows a strong Kālacakra influence, as Isaacson, Sferra, and Mathes do, is definitely an overstatement. If anything, given said position of these stanzas in Sahajavajra’s text, it is more probable to regard their citation as a rejection of the Kālacakra tradition (at least as far as the forceful empowerment and the related practice goes). In that vein, the inclusion of the stanzas from the Sekoddeśa is certainly not sufficient to doubt Sahajavajra’s authorship of the Synopsis or to think that he may have adapted his Vajrayāna presentation to a growing Kālacakra influence during his time.132


Kuddālapāda’s Pith Instructions on the Tradition of Inconceivable Nonduality (text 18) is available in four Sanskrit manuscripts (edited in Samdhong and Dvivedī 1987) and in two Tibetan translations.133


In BKC,134 the work is introduced with the following story. One day in Uḍḍiyāna, when a monk asked a farmer for alms, the farmer did not want to give him anything, saying that he had many daughters to feed and did not believe in the positive karmic effects of almsgiving. The monk narrated many great examples of the karmic fruitions of almsgiving and finally pledged to be consciously reborn as the farmer’s son so as to alleviate his hardships. The monk stopped eating and breathing, remaining in meditation until he passed away in a charnel ground.


Nine months later, the farmer’s wife gave birth to a son, and the farmer found many precious treasures. His son did not weep during the day but wept a lot during the night. A brahman skilled in reading signs said that the son wept because he saw the causes of both saṃsāra and nirvāṇa. When he had become a grownup, a siddha told him to practice dharma for twelve years. One of his masters, who also went to do farm work, accidentally struck the son’s leg with a hoe. Later, that master went to look after him and asked: “Don’t you experience physical suffering?” The son replied by proclaiming his realization:


Ordinary mind wakes up in the center of the heart


If the six collections are pure,135 bliss is uninterrupted


All that is done is meaningless, the cause of suffering


With nothing to meditate, let be in the native state136


The master replied, “You have finished your hoe work for all times!” and left. From then on, the son was known as Kuddālapāda (“the hoe man”).


However, the wound caused his entire leg and lower body to become putrefied and infested with maggots. He was staying in the center of town as a beggar when a physician came by, giving him medicine and asking about his state. Not feeling any suffering, he sang a song of realization:




Bhavata bhavata kanaka kanaka bhiruna bhiruna citoha citoha


The inconceivable, the inconceivable is perfected in me


The entirety of suffering, the entirety of suffering,


if it is realized to be equal, will come to be at peace


The entirety of distraction, the entirety of distraction


is contained within the root that consists of bodhicitta


Where might solitude be, where might solitude be?


If mind as such is realized, solitude is in any place


The physician asked him: “Without a nurse, aren’t you afflicted? Without sustenance, doesn’t your body deteriorate? Eaten by flesh flies, aren’t you in pain? Tormented by disease, don’t you faint?” Kuddālapāda said, “I am not sick!” and repeated his song. Having returned to his village, the physician also sang Kuddālapāda’s song. Meeting a wood seller, who asked him whose song he was singing, the physician replied: “In town there is a sick man, and I’m his physician. Usually physicians are there for sick people, but this sick man is a physician.” The physician escorted the wood seller to Kuddālapāda, who asked him: “Who are you?” “I am Bhadra.” “And I am Kuddāla.” Since Bhadrapāda was Kuddālapāda’s guru from his previous life, when Bhadrapāda merely licked Kuddālapāda’s wound, it healed on its own without a physician. Later, Kuddālapāda passed on his instructions on the inconceivable to Kambala, who transmitted it to Tilopa, and so on.


As for Kuddālapāda’s identity and his lineage, stanzas 88–89 of his text provide the following names: Paramāśva, Vīṇapāda, Indrabhūti, Lakṣmī, Vilāsavajra, Guṇḍerī, Padmācārya, Dharmapāda, and Bhadrapāda.137 All in all, Kuddālapāda mentions his guru Bhadrapāda nineteen times (Dharmapāda two times). Given this lineage and the comments by Tragpa Gyaltsen, Padma Karpo, Jamgön Kongtrul, and BKC, it is clear that this Kuddālapāda is not the mahāsiddha of the same name who is included among the eighty-four mahāsiddhas (no. 44) and whose guru was Śāntipa (no. 12).138 Rather, the lineage of this Kuddā–lapāda is obviously connected to several well-known masters from Uḍḍiyāna, such as Indrabhūti, Lakṣmī, Vilāsavajra, and most probably Padmavajra, who are among the authors of “The Seven Siddhi Texts” and are listed in the lineages in Indrabhūti’s Sahajasiddhi (text 10) and Lakṣmī’s Sahajasiddhipaddhati (text 11). Furthermore, in the life stories of the eighty-four mahāsiddhas, the mahāsiddhas named Bhadrapāda and Dharmapāda (nos. 24, 36, and 48) do not have any connection with each other, with the mahāsiddha Kuddālapāda (no. 44), or with any of the above-mentioned authors of some of the “Siddhi Texts,” nor are those mahāsiddhas Bhadrapāda, Dharmapāda, and Kuddālapāda said to have been from Uḍḍiyāna. Thus it seems very clear that the Bhadrapāda and Dharmapāda mentioned in Kuddālapāda’s lineage here are not the mahāsiddhas of the same names; rather, they are closely related to the lineage of the Uḍḍiyāna authors of “The Seven Siddhi Texts.”139


Furthermore, Padma Karpo140 says that four transmission lineages came together in our Kuddālapāda, which he passed on to Kambala, who then handed them down to Tilopa. Subsequently, the entirety of “The Seven Siddhi Texts” and “The Sixfold Pith Cycle” was transmitted by Tilopa and Nāropa. There is also another lineage from Kuddālapāda to Śavaripa and Maitrīpa.


As for the contents of Kuddālapāda’s text, just like the works of many other mahāsiddhas, it is not a systematic or linear teaching manual, but has a rather sprawling nature. In addition, the work shows strong inclusivist tendencies in that it uses a significant number of Hinduist terminologies and concepts while reinterpreting them in a Buddhist sense.141


The poem’s opening stanzas describe “inconceivable nonduality” as “the wisdom that arises on its own,” which is reiterated several times throughout. This inconceivable nonduality is the source of all phenomena of saṃsāra and nirvāṇa, including all the elements of the creation and perfection processes and all non-Buddhist systems. It is further described as having the form of equal taste, nonthought, natural luminosity, and mahāmudrā. In being beyond all distinctions and limitations—such as being and nonbeing, permanence and extinction, perceiver and perceived, meditator and something to meditate on, creation and perfection, arising, abiding, and ceasing, a nature, or even emptiness—it is free from all extremes and reference points, including a middle. Though this nonduality is free from any thinking, as manifestations of this nonduality, thoughts are regarded as utterly beautiful by the buddhas, and all sentient beings’ conceptions are naturally cradled within the womb of prajñā. Thus the target of great bliss should be pierced with the arrow of awakening compassion. A series of stanzas contrasts the five ordinary sense objects with blissful nonduality as the supreme form, sound, taste, smell, and touch. The five skandhas are the five wisdoms and the five buddhas families, with the sixth one being great bliss as their unity. Likewise, the five elements are nothing other than self-arising nonduality’s awakening. The one to point out the plethora of appearances as nothing but expressions of this single nonduality is the guru, the embodiment of all buddhas and the supreme ocean of wisdom. Stanzas 98–120 offer an oblique instruction on the practice of karmamudrā. Finally, Kuddālapāda concludes with his aspiration to always serve true gurus throughout his rebirths, and that, by virtue of this motivation, even the hells turn into Sukhāvatī, no matter whether he himself becomes a buddha or ends up in hell.142


According to Padma Karpo,143 “inconceivable” in the text’s title means “beyond mind,” which refers to the first two lines of its second stanza: “The great secret of prajñā and means, characterized by inconceivable compassion.” He continues, saying that the Drugpa Kagyü gurus have included the text in “The Cycle of Fusion,”144 explaining it as just the eight perfections of the path.145 However, in the text itself, the inconceivable consists of five points: (1) the inconceivability of the nature (stanzas 2–35), (2) the inconceivability of the manner of subsuming all phenomena (36–59ab), (3) the inconceivability of the means (59cd–88), (4) the inconceivability of the conduct (89–97ab), and (5) the inconceivability of the bhūmis, paths, and fruition (97cd–120).146


An instruction manual on Kuddālapāda’s text by Jamgön Kongtrul147 also speaks about five kinds of inconceivability, though they are named and described very differently, initially saying that the wisdom ḍākinī bestowed “empowerment and instructions on the fivefold inconceivable” or “instructions on the five inconceivable empowerments”148 upon Paramāśva. In more detail,149 Jamgön Kongtrul states that when ascertaining the mind, though there are no divisions in terms of its essence, in terms of conceptual isolates, the inconceivable is of five kinds.


(1) The inconceivability of the characteristic refers to its being unmixed and fully complete. Since everything is the single experiential awareness of the mind, there is only this single type, but by virtue of different ways of realizing this essence, there appear the path of tīrthika outsiders150 and the path of Buddhist insiders, as well as all kinds of philosophical systems imputed by their distinct assertions.


(2) The inconceivability of qualities resembles the example of a wish-fulfilling jewel: due to its single essence encountering the conditions of means, it arises as whatever is needed for whomever. As with the orb of the sun, due to its single essence encountering certain place conditions, many different appearances arise. Without moving from dharmatā’s own essence, all kinds of paths and philosophical systems appear in accordance with the distinct constitutions and faculties of those to be guided, just as the sun shines nowhere but in the sky yet is individually seen in different places as rising and setting only over the peaks of mountains.


(3) The inconceivability of power refers to being neither bound nor free. It is not bound, because the power to generate virtue exists in the mind by virtue of its essence. It is not free, because freedom will not occur without meeting the proper conditions. For example, when sesame seeds meet the condition of being pressed, oil appears, but if they do not meet that condition, oil will not appear. Since this very single mind appears as all causes, paths, and results, there is no room for conceiving this. Therefore it is inconceivable, which represents the side of means.


(4) The inconceivability of nature refers to all three inconceivabilities of characteristics, qualities, and power being ultimately empty of the triad of cause, own essence, and result. For example, by thinking of any cause, result, and so on, something like empty space is not found. Therefore it is inconceivable, which represents the side of prajñā.


(5) The inconceivability of essence refers to not being disassociated and not being possessed. Since two seemingly contradictory phenomena do not abide within a single phenomenon, there is no disassociation. When analyzed thoroughly with reasoning, since that phenomenon is not found as being established as anything whatsoever, there is no possession. Since it is not asserted as conceivable, it is inconceivable, which represents unity. “Unity” is neither like blending both existence and nonexistence, nor like meditating on one as two, nor like one side existing and the other side not existing [or existing on one hand and not existing on the other hand], nor like combining two into one. In brief, if one searches by thinking in terms of means, everything is existent. If one searches by thinking in terms of prajñā, everything is nonexistent. In short, the mere fact that it cannot be made dual is called “nondual unity,” which is said to be beyond any object of all cognitions and expressions.151


As for the main cycle of texts in this volume, “The Twenty-Five Dharmas of Mental Nonengagement” by Maitrīpa (a.k.a. Maitrīgupta, Advayavajra, Avadhūt(ip)a, and Maitreyanātha),152 different sources show variations in both the titles and the numbers of texts in this collection. Compared with the twenty-four texts contained in the Sanskrit collection of Maitrīpa’s works (*Advayavajrasaṃgraha),153 GZ omits the Mūlāpattaya, the Sthūlāpattaya (both not contained in Tg either), and The Succession of the Four Mudrās (Caturmudrānvaya; text 14), which is attributed to Nāgārjuna and included in “The Sixfold Pith Cycle.” Instead, GZ includes Pith Instructions on True Reality Called “A Dohā Treasure” (text 22), Five Stanzas on Love (text 29), and A Compendium of the Procedures of Empowerment (text 38). In addition, NG as well as the position of the anonymous Pith Instruction on Letting Cognizance Be without Projecting and Withdrawing (text 43) in GZ suggest that this text is also included in that cycle.154


Thus, depending on the counting, GZ and NG list twenty-three, twenty-four, or twenty-five texts in this cycle of Maitrīpa’s texts. If, as GZ and NG do, the virtually identical Five Stanzas on the Love between Means and Prajñā (text 23) and Five Stanzas on Love (text 29) are counted separately, there is a total of twenty-four texts. If text 43 is also included in this cycle, that makes a total of twenty-five works. In fact, GZ appears to be the only collection of mahāmudrā texts that includes text 43 as one of Maitrīpa’s works (or at least as being related to him in some way): besides not being found in the *Advayavajrasaṃgraha, the text is not listed in Butön’s Record of Teachings Received,155 BKC,156 and Padma Karpo’s list157 either, and Tg considers it to be anonymous.


As Maitrīpa’s biographies tell us, after he had spent some time with his guru Śabara (or Śavaripa), Śabara told Maitrīpa to return to his former academic environment as his representative and teach the ācāryas how things really are, taking care of suitable disciples. By combining his prior scholarly training in sophisticated terminology and instructions with his advanced realization of mahāmudrā thanks to Śabara, the hallmark of many of Maitrīpa’s works is his unique way of blending the mainstream sūtra teachings of the Mahāyāna—specifically his Madhyamaka of utter nonabiding, but also Yogācāra notions such as “self-awareness,” “nonduality,” and “luminosity”—with tantric elements, mahāmudrā, and the oral instructions of the mahāsiddhas.158 The mahāmudrā approach of the mahāsiddhas, which had so far been transmitted within their communities outside of monastic and academic institutions, thus found entrance into mainstream Indian Buddhism and became accessible to many more people.159 Though this did not happen without some controversies, Maitrīpa was able to spread mahāmudrā in his former world of the Buddhist monastic and scholarly establishment.160 In this context, he is said to have won many debates with rival scholars, such as his former teacher Ratnākaraśānti (who held the position of Nonaspectarian Yogācāra)161 and the Hindu master Natekara, who then became one of his main disciples, henceforth known as Sahajavajra. Later, Maitrīpa spent much time in retreat in several charnel grounds and hermitages, such as Cool Grove and Mount Blazing Fire. During that time, he also met his consort, the princess of Malabar, who became known as the wisdom ḍākinī Gaṅgādharā.162


As for Maitrīpa’s typical blend of sūtric and tantric terminologies, there is no room here to undertake a thorough analysis of the usage of all the key terms in his writings. Hence a brief surview of three of his trademark terms—(1) “mental nonengagement” (Skt. amanasikāra),163 (2) “utter nonabiding” (apratiṣṭhāna),164 and (3) “unity” (yuganaddha)165—shall suffice. In the course of this, Maitrīpa’s use of the notion of “(self-)awareness” will also be clarified.	(1) The term “mental nonengagement” (or “mental disengagement”) that gave the cycle of Maitrīpa’s works its name—in its mahāmudrā meaning of not only being the process of letting go of dualistic conceptualization but also being a direct nonanalytical approach to realizing mind’s natural luminosity—is also known from several texts by Saraha, Tilopa, Nāropa, and others.166 Somewhat surprising, though, there are only three texts among Maitrīpa’s “Cycle of Twenty-Five Dharmas of Mental Nonengagement” in GZ that mention this term. As its name says, In Support of Mental Nonengagement (text 27) is Maitrīpa’s only work that provides a substantial discussion of the term. A Pith Instruction on Letting Cognizance Be without Projecting and Withdrawing (text 43) mentions the term once, and it is also found once in A Commentary on the Five Seals of the Tathāgatas (text 36), but only in a quote from the Jñānālokālaṃkārasūtra that is also cited in In Support of Mental Nonengagement.167


In Support of Mental Nonengagement is a detailed defense against criticisms of the expression “mental nonengagement” that justifies its use in the Buddhist teachings and clearly explains its meanings, combining a broad range of Indian scholarly approaches with the Vajrayāna language of meditative experience, which is so typical of many of Maitrīpa’s works. It seems that this detailed defense of “mental nonengagement” was the reason why Maitrīpa’s entire approach later came to be identified with this term.


After presenting some grammatical considerations and then tracing the term back to both the sūtras and tantras, Maitrīpa’s text says that mental nonengagement is not a nonimplicative negation, since it refers to negating all mental engagement that exists in terms of perceiver and perceived and so on but does not negate mind as such. What that term teaches is the complete transcending of all conceptions. Nevertheless, to regard it as an implicative negation is without flaw—referring to an awareness that lacks any nature is the understanding of those Mādhyamikas who speak of illusion-like nonduality. When one calls that awareness “illusion-like” or “not truly established,” this is not a wholesale negation of its existence.


Then, Maitrīpa gives two special etymologies of amanasikāra. (a) He says that the (correct) mental engagement (manasikāra) in the letter a as the main element is mental nonengagement (a-manasikāra). That kind of mental engagement means to realize that everything is a—primordially unborn—since a is the seed syllable of identitylessness. Hence all such mental engagement refers to the lack of nature.168 (b) Alternatively, the meaning of amanasikāra is that a stands for luminosity and “mental engagement” (manasikāra) stands for self-blessing. In this way, the state of amanasikāra means to bring forth the pure awareness that is the continuous flow of the nondual inseparable unity of emptiness and compassion, which has the character of self-blessing with or within inconceivable luminosity.169


Thus, in other words, Maitrīpa’s key notion of “mental nonengagement” is just the subjective side of emptiness, or what is called “freedom from discursiveness or reference points.” The only way in which the mind can engage in the “object” that is the absence of discursiveness is precisely by not engaging in or fueling any reference points, but rather letting it naturally settle of its own accord. In other words, the absence of reference points can be realized only by a nonreferential mind, since that is the only cognitive mode that exactly corresponds to it. At the same time, when the mind rests in its own natural state, free from all discursiveness and reference points, it is not like a coma or being spaced out, but is vivid and luminous intrinsic awareness. This is precisely how TOK explains “sūtra mahāmudrā”:




Within the object—luminosity free from discursiveness that accords with the sūtra approach—the subject rests in meditative equipoise through the instructions of mental nonengagement.170





Maitrīpa’s above two etymologies of “mental nonengagement” highlight the two crucial features of his mahāmudrā approach that is explicitly spelled out by his student Sahajavajra, and by others later. Maitrīpa’s linking mental nonengagement with the syllable a is an indication that his mahāmudrā corresponds to prajñāpāramitā (in the prajñāpāramitā sūtras, the letter a stands for emptiness, or that everything is primordially unborn). To connect mental nonengagement with the three highest levels of the perfection process of the Guhyasamājatantra (“self-blessing” or “illusory body,” “luminosity,” and “unity”) is a clear sign that this mahāmudrā also entails Vajrayāna elements—not necessarily in terms of tantric rituals or techniques but in terms of inner experiences that represent the essence of the former and can also be cultivated in Maitrīpa’s sūtra-based approach with the help of the pith instructions of a guru.171


In brief, as per Maitrīpa, mental nonengagement can generally be understood as either (1) no engagement in the mind (locative tatpuruṣa compound), (2) no engagement of or by the mind (genitive tatpuruṣa compound), or (3) proper mental engagement, in the sense of prajñāpāramitā (being unborn or the lack of any nature; karmadhāraya compound in the sense of “a B that is A”).


(1) In a specifically tantric context, as per the Guhyasamājatantra literature, mental nonengagement refers to the unity of self-blessing and luminosity (or the inseparability of prajñā and compassion) as the final stage of perfection-process practices.172


(2) Besides this discussion of the notion of “mental nonengagement,” Maitrīpa repeatedly advocates the Madhyamaka view of utter nonabiding (apratiṣṭhāṇa) that he considers to be supreme. BKC173 provides a stanza that summarizes Maitrīpa’s view as utter nonabiding and his meditation as mental nonengagement:


Because nonabiding constitutes the view,


it gets rid of all superimposition and denial


As mental nonengagement is the meditation,


the native basic nature is realized through it


However, this Madhyamaka of utter nonabiding refers not just to sheer emptiness but to mind’s intrinsic wisdom nature that is utterly ungraspable, yet at the same time self-aware, luminous, and blissful.


Thus Maitrīpa’s Discourse on Dream (text 31), Five Stanzas on Penetrating Insight (text 28), and Illumination of Utter Nonabiding (text 24) agree that mind’s utter nonabiding is the greatest wealth of Buddhists. An Illumination of Utter Nonabiding adds that this is only so if nonabiding is coupled with promoting the welfare of beings in an effortless way. Furthermore, with all reference points of negation, affirmation, arising, extinction, and so on abandoned, even mind’s self-awareness cannot be reified as existent, be it within meditation or outside of it—mind is without any findable nature of its own. The dependent origination of phenomena by way of native self-awareness is inconceivable—this is what is referred to as “emptiness,” which is, however, not some kind of extinction. The seed and the fruition of nonabiding stand in direct opposition to those of contrivance. Five Stanzas on Penetrating Insight states that our inexpressible and nonabiding inner wealth consists of the primordial buddhahood that is innate in all beings, which has effortless compassion’s character, arises in dependence, and is the blissful connate.


A Commentary on the Five Seals of the Tathāgatas explains that nonabiding awareness’s dependent arising actually means that it is without any arising by way of a nature of its own:






Once the thorn that this kind [of consciousness] exists ultimately is removed, the Mādhyamika tenet that consists of the establishment of the awareness that has the nature of not abiding anywhere at all and is the continuous flow of effortless nondual unity is superior. This is realized through the kindness of the venerable true guru. You may wonder, thinking: “If awareness is established here, by virtue of the undesired consequence of this [thus] being the proposition of illusion-like nonduality, it is not utter nonabiding in every respect.” This is not the case:





That which has arisen in dependence


has not arisen through its own nature


What has not arisen by its own nature,


how could that be designated “arisen?”174




Awareness too is something that has arisen in dependence. Therefore this very awareness does not at all abide [as anything in any respect, but] constitutes the state of being unarisen.175





Maitrīpa’s Instructions on Empowerment (text 42) equates “utter nonabiding in anything at all” with mahāmudrā. According to Rāmapāla’s commentary176 on stanzas 29–30, “utter nonabiding” refers to mental nonengagement and being without any superimpositions. “In anything at all” refers to the dependently arisen skandhas, dhātus, āyatanas, and so on. Since mahāmudrā—self-awareness—is stainless, the three stained moments of variety and so on, as well as the corresponding first three among the four ecstasies, do not arise in it. This utter nonabiding is the effortless inconceivable wisdom that does not come from analysis but occurs in its own natural flow.177


Similarly, Maitrīpa’s Six Stanzas on the Middle (text 26, 4–6) speaks of “awareness empty of being an entity, without aspect, unborn, and unsullied” as representing utter nonabiding, and also links this to the Vajrayāna by saying that “lucidity free of the four extremes possesses the character of the deity, has the nature of nondual bliss, and is sheer dependent origination.”178


Several of Maitrīpa’s works also speak of “the yoga of nonabiding.” A Discourse on Illusion 7cd says that yogīs adopt the appropriate conduct by properly abiding through the yoga of nonabiding. The Illumination of Great Bliss (text 33, 12–13) declares that what is to be accomplished through the yoga of nonabiding is the union of bliss and emptiness (means and prajñā), symbolized by the tantric deity couple:


The blissful mind has the form of the deity


The cakra of totality179 serves as the means


The prajñā [consort] is called “emptiness”


Their identity is taken as what’s to be gained


True reality has the character of prajñā and means,


because it consists of external and internal purity


Once realized by their union, mantra practitioners


are delighted by way of the yoga of nonabiding


Outside of Maitrīpa’s “Cycle of Twenty-Five Dharmas of Mental Nonengagement,” his Taking the Pith Instructions of the Philosophical Systems as the Path180 explains the yoga of nonabiding in more detail along the lines of mahāmudrā-type pith instructions. It says that the dhyāna of utter nonabiding of the Mādhyamikas of utter nonabiding consists of putting an end to delusive clinging, which consists of calm abiding and superior insight. Calm abiding refers to methods for doing meditation. Gaze directly at an object in front of you and focus on it. Similar to putting an end to clinging to a reflection, through examining the very mind of having put an end to clinging to that entity you gaze at in terms of whether this mind is one or many, this entity does not even abide as a mere illusion free from clinging but appears as a mere imputation: rest in that empty unceasing appearance. Familiarize with lucid experience as being empty. Thus, looking nakedly at the mind that appears as what is immobile, and at your own body, familiarize with this as above. Having become familiar with the mind, and having trained with other appearances in this way, familiarize with any appearing object just as before. If mind is able to look at that empty appearance, then train with the mind that appears as afflictions such as desire. Having looked at mind like that, then again, familiarize as before by mind nakedly looking at space. To thus realize that all appearances are empty is superior insight. To focus in accord with the emptiness of emptiness is to gaze directly, and thus all entities are destroyed. This is utterly nonabiding emptiness. You may wonder at the need for this view of emptiness with regard to phenomena being illusions. It is the means to subdue and be free from clinging to their being illusion-like. The realization of the actuality of utter nonabiding moisturizes the mind stream. Within the mind streams of the persons who have such an experience, the experience of equality arises.181


In this vein, Maitrīpa’s182 Commentary on Half a Stanza on True Reality Teaching That All Phenomena Are Utterly Nonabiding says that “the unknowing and nonabiding expanse of equality is the mind without hope or fear that knows all times.”183 As the text’s name indicates, Maitrīpa explains the Madhyamaka of utter nonabiding, which is his most detailed and systematic discussion of this approach (in the contexts of both sūtras and tantras). At the end, Maitrīpa explicitly identifies his guru Śabara as the source of these instructions:




I obtained the approach of teaching that ultimately all phenomena do not abide as anything whatsoever from the mouth of the glorious lord Śabara in the jungles of the south.184





In classical scholarly fashion, Maitrīpa begins by explaining the Madhyamaka of utter nonabiding by way of scripture and reasonings. First, he provides a passage from the Dharmatāsvabhāvaśūnyatācalapratisarvālokasūtra as being a fully sufficient scriptural source of this kind of Madhyamaka:




All these five means for examining phenomena are taken to be correct. (1) I think some teach the dharma that all phenomena exist in just the way they appear. Why is that? Because the four elements and what is produced by them exist conventionally just like illusions.


(2) I think some teach the dharma that all phenomena exist as nothing other than mere mind. Why is that? Because through the power of the latent tendencies of imagining them to be permanent and immutable that are input into the mind, [the appearances] that are labeled as all kinds of phenomena appear at all times as a self and phenomena. Though they thus appear to be different, they ultimately lack any nature; there is nothing but mere mind.


(3) I think some teach us the dharma that mind itself is unborn as well. Why is that? Because it does not have any shape, color, three times, fringe, or middle.


(4) I think some teach the dharma that all phenomena appear like illusions and, just like illusions, are not established. Why is that? Because all phenomena arise and originate from causes and conditions.


(5) I think some teach the dharma that all phenomena are naturally unborn, naturally nonabiding, free of all extremes of object and activity, beyond being any object of thought and nonthought, and pure of discursiveness since beginningless time. Why is that? Because this is all phenomena’s own unmistaken nature.185





Especially the last three “means” here properly characterize Maitrīpa’s Madhyamaka tenets of illusion-like nonduality and utter nonabiding, which also emphasize that mind is unborn. Thus this excerpt is indeed a suitable scriptural support for his sūtra-based Madhyamaka.


Next, Maitrīpa presents the reasonings of this approach as consisting of the two main arguments that Mādhyamikas use: the reasoning of dependent origination and the vajra sliver reasoning (phenomena do not arise from themselves, something other, both, or without any cause). By means of these two reasonings, all phenomena are established as being utterly nonabiding and unarisen. Therefore there is nothing to mentally engage in and nothing whatsoever to aspire for, which, Maitrīpa says, is “this approach of mine.”


In the following step, he equates this utter nonabiding with the highest among the four ecstasies in the context of properly practicing karmamudrā in the Vajrayāna:




In the texts of secret mantra, it is exactly this true actuality that is asserted as the connate ecstasy that is accomplished by virtue of a karmamudrā as its cause.186







Having differentiated the correct practice of karmamudrā versus the wrong approaches to it, Maitrīpa concludes that those who see karmamudrā as the true path but do not know the actuality of mahāmudrā are mistaken.187 By contrast, the definitive meaning (the lion of Maitrīpa’s own approach) is what allows merging with mahāmudrā—the fourth empowerment, the vajra-like bodhicitta that is seen thanks to the lineage of perfect gurus and is beyond scriptures and reasonings.188 Thus Maitrīpa lists the following three criteria that make those who follow the lion of his own approach perfect yogīs:




Perfect yogīs are as follows: by realizing the final point of all phenomena being dependent origination, they make a thorough distinction between the path and what is not the path; by comprehending the teaching that the yānas are divided into three but are not contradictory in meaning, they respectfully trust [all] the teachings of the guides; by determining through threefold valid cognition189 that phenomena are identityless, they understand that ultimately [all] is equality and are in natural harmony with that. Thus it is said, “The lion who defeats it is this approach of mine.”190





As for using a lion to represent perfect yogīs who follow this approach, Maitrīpa explains:




Bodhicitta is endowed with natural power even at the time of saṃsāra when it is not realized. Immediately upon the [initial] realization of bodhicitta arising, it is endowed with the power of outshining others. At the time of consummate familiarity with bodhicitta, it is endowed with the power of vanquishing [everything] antagonistic at its root. The genuineness of being endowed with such [power] is rare, and it is courageous. It dwells on the mountain and the stronghold of emptiness. It utters the roar of no-self. It is well-settled in its own way of being . . . Lions cannot be defeated by any other [creatures] who are herbivores, and they eventually die by virtue of their own conditions. Their corpses cannot be destroyed by others either, but will perish on their own without any remainder of their skandhas. Likewise, yogīs who propound that all phenomena are utterly nonabiding should be understood in the same way.191





This is immediately followed by Maitrīpa linking the practice of utter nonabiding with the relinquishment of the four conceptions to be relinquished, as per the Avikalpapraveśadhāraṇī’s discussion of how bodhisattvas enter the expanse of nonconceptuality by letting go of all coarse and subtle characteristics of conceptions:




By virtue of the conditions of having become familiar for a long time with the yogas of fire-like discriminating wisdom, the path-like samādhi of the web of illusory manifestations, the water-like samādhi of suchness, and space-like connate bodhicitta in the manner of abiding [in these yogas] in a nonabiding way, the conceptions about antagonistic factors, the conceptions about remedial factors, the conceptions about true reality, and the conceptions about a fruition are relinquished in their entirety.192 Having attained the state of the equality of the three times, there will not be any abiding in anything whatsoever at all.193





In sum, for Maitrīpa, the approach of utter nonabiding is the supreme one in both the Pāramitāyāna and the Vajrayāna, being nothing other than the direct realization of mind’s ultimate true nature: the nondual and luminous great bliss of mahāmudrā without any clinging and reification.194


(3) As a technical term, “unity” (yuganaddha) is usually a tantric expression, referring to the fifth and final stage of perfection-process practices in the Guhyasamājatantra literature according to its commentarial tradition in Nāgārjuna and Āryadeva. In this specific context, unity stands for the inseparable union of the third and fourth stages—illusory body and luminosity. In more general terms, unity refers to the unity of the emptiness endowed with all supreme aspects (object) and immutable great bliss (subject), the unity of connate bliss (means) and the emptiness of luminosity (prajñā), or the unity of emptiness (prajñā) and great compassion (means).195 However, in his typical fashion of freely employing sūtric and tantric terminologies in both contexts, Maitrīpa discusses the notion of “unity” from both a tantric and a nontantric Madhyamaka point of view (in the sense of the unity of dependent origination and emptiness).196


In Maitrīpa’s Illumination of Unity—his text that is specifically dedicated to the term “unity”—dependent origination is first equated with nonarising and the lack of any nature, adding that whatever appears is thus changeless purity, and that yogīs who realize this are not separated from supreme bliss. Thus, without any arising or ceasing, being or nonbeing, the unity of nonarising and dependent origination keeps manifesting.197 The nonconceptual unity of emptiness and compassion is the natural unity of emptiness and lucidity (Skt. prakāśa). This is the direct realization of the native emptiness that is endowed with all supreme aspects. Thus, in a nontantric context, Maitrīpa here identifies three ways to speak of unity, which can be matched with ground, path, and fruition: the unity of emptiness (nonarising) and dependent origination (the basic ground or view), the unity of emptiness and compassion that cannot be created by thoughts (the practice of bodhisattvas), and the natural unity of emptiness and lucidity, which is the fruition that consists of the realization of native emptiness endowed with all supreme aspects.


The last stanza of An Illumination of True Reality identifies its purpose as all beings coming to realize unity, which is discussed in the text as follows. Ordinary beings’ perceptions are said to be like what people with blurred vision see,198 while yogīs with pure vision see only the sky of true reality without removal or creation. If the purport of the middle in Madhyamaka were superior to other tenets such as Yogācāra only by virtue of its relinquishment of the four extremes, the same would go for Yogācāras because they know a cognition that is free from the four extremes. Thus the nature of true reality, as well as the three kāyas, is to be utterly unborn yet inseparable from dependent origination, and Maitrīpa explicitly refers to the Buddha and Nāgārjuna as the authorities on that. After briefly referring to the tantric notions of “self-blessing” and “luminosity” as the means to avoid the view of the extreme of extinction, he says that buddhahood is accomplished through the effortless path without any attachment to the fruition, true reality, or remedies, thus linking his Madhyamaka here with the relinquishment of conceptions in the sūtric Avikalpapraveśadhāraṇī.199


Though Twenty Stanzas on the Mahāyāna is a mostly tantric text, it also explains unity as the unconditioned, characteristic-free, native kāya endowed with all supreme aspects, the true reality that is free from the four extremes, and emptiness and compassion inseparable. In that vein, stanza 17 says that emptiness is simply another name of compassion, emphasizing that these two are a natural unity, not two different things that are somehow joined:


We don’t speak of them as something put together


If we are speaking about them, it is as a unity


A Compendium of the Purport of Empowerment says on the meaning of the fourth empowerment that, according to some, it is the prajñā-jñāna [empowerment] itself, which has the form of the natural state, the form of any modulations of the natural state, the character of natural arising, and the nature of the pure continuous flow of nondual unity.200 As the last explanation of “mental nonengagement” in In Support of Mental Nonengagement says, “the continuous flow of nondual unity” refers to “the inconceivable state of luminosity and self-blessing—the awareness that is the continuous flow of the nondual unity of emptiness and compassion inseparable.”201 As mentioned before, A Commentary on the Five Seals of the Tathāgatas also speaks about “the continuous flow of nondual unity” and explicitly identifies this as the supreme Madhyamaka: “The Mādhyamika tenet . . . of the awareness that has the nature of not abiding anywhere at all and is the continuous flow of effortless nondual unity is superior.”202


The Illumination of Great Bliss says that the nonduality of the two realities—emptiness and the seeming reality of yogīs—is to be established. Once yogīs, through tantric yoga and submerged in bliss, have reached the state of unity, beings’ welfare is their prime concern. This true reality has the character of prajñā and means, and once mantra practitioners have gained realization through their union, they are delighted by way of the yoga of nonabiding. Since great bliss is sheer dependent origination, it is neither an existent nor emptiness, and its manifestation in the form of deities is naturally without any nature of its own.




Similarly, in terms of beings’ welfare being linked to the attainment of the state of unity, Eradicating Bad Views says that in nonlearners, such as Buddha Śākyamuni, who have cast off any thoughts about remedies, true reality, and the fruition (as per the Avikalpapraveśadhāraṇī), their uninterrupted accomplishment of the welfare of sentient beings unfolds naturally through the impetus of their former aspiration prayers and the effortless yoga of unity.203


Maitrīpa’s Pith Instructions on the Four Mudrās says that the fourth empowerment is the unity as the essence of dependent origination that is not different from the three ecstasies whose nature is the prajñā-jñāna empowerment. Mahāmudrā is the unity that is unborn, free of perceiver and perceived, of all afflictive and cognitive obscurations, as well as of all extremes and even a middle. Being all-pervading, immutable, and omnipresent, it is perfect buddhahood in a single instant, which lacks any division into the four moments or the four ecstasies.204


Though Five Stanzas on the Love between Means and Prajñā does not explicitly mention the term “unity,” its theme is clearly the inseparable union of emptiness and dependent origination, which is symbolized by the bride and bridegroom couple.205


Given Maitrīpa’s above explanations of unity that link them with Madhyamaka, it is no surprise that among his disciples, Sahajavajra, in his commentary on Maitrīpa’s Ten Stanzas on True Reality, explicitly and repeatedly speaks of “the suchness of unity” and “the Madhyamaka of unity,” declaring that both are realized through the pith instructions of pāramitā adorned with the pith instructions of the true guru. He also repeatedly defines true reality as the unity of the two realities or of dependent origination and emptiness, adding that true reality is the unity of arising and nonarising, not just nonarising.


Sahajavajra’s Synopsis of Positions, in stanzas V.35–43 of its Madhyamaka section, similarly explains “unity” as the unity of the two realities and of dependent origination and being unborn. He also equates this unity with many terms that are usually (though not exclusively) given as synonyms of emptiness in texts such as the Madhyāntavibhāga, including suchness, dharmadhātu, the true end, nirvāṇa, signlessness, and prajñāpāramitā. In stanzas VI.29–35 of the mantra section, Sahajavajra glosses “the unity that is completely without effort” as the lack of self, suchness, the world’s diversity, means, compassion, thought-free, the supreme of all aspects, without any aspect, beyond the senses, the character of being and nonbeing yet devoid of any being and nonbeing, pure of the four extremes yet based on the four extremes,206 and great bliss without any attachment and superimpositions. Since it is not matter, it is to be self-experienced, but without any knower or anything to be viewed. It is formless, immutable, and without any kind of extinction because it is the source of the arising of seeming reality. Furthermore, it constitutes the indestructible connate of all phenomena, native ecstasy, and self-arising self-blessing.


Vajrapāṇi’s Guruparamparākramopadeśa frequently uses the term “unity,” but only in its section on the Vajrayāna.207 There, Vajrapāṇi speaks of “the unity of luminosity and emptiness,” “the unity of thought and nonthought,” and “the unity of experience and emptiness (the nonduality of emptiness and compassion and of means and prajñā—not abiding in the two extremes),” and equates unity with nondual wisdom, connate ecstasy, and the wisdom of effortless mahāmudrā. Vajrapāṇi’s commentary on the Heart Sūtra explains a large part of this sūtra through a number of interlinked templates of sets of four, including Saraha’s tetrad of symbolic terms (minding, nonminding, being unborn, and being beyond mind) and four kinds of nonabiding: the nonabiding of unity, the nonabiding of emptiness, the nonabiding of equanimity, and the nonabiding of discontinuation.208


Two commentaries on two of Saraha’s major dohās by *Ajamahāsukha, a student of Vajrapāṇi, explicitly link all three of Maitrīpa’s key terms—“mental nonengagement,” “nonabiding,” and “unity”—and also speak of the four types of nonabiding. *Ajamahāsukha’s Dohakoṣahṛdayārthagītāṭīkā on stanza 18 of Saraha’s “People Dohā” says this:




The highest yogīs say that medium yogīs [just] label wisdom with names. The inseparability of illusion-like minding and mental nonengagement is the sheer nonabiding of unity. That which is nonminding and not to be engaged mentally is the nonabiding of emptiness. That which is unborn and unceasing is the nonabiding of equanimity. Due to not being touched by mind and being inconceivable, it is the nonabiding of discontinuation.




These [kinds of] nonabiding are inseparable from mental nonengagement. Therefore, [Saraha speaks of] those who are capable of uniting those two. The three forms of saṃsāra and the three [kinds of] nirvāṇa209 are miraculous creations of mind and wisdom, respectively.210





On stanza 27 of Saraha’s “King Dohā,” *Ajamahāsukha’s Dohakoṣanāmacaryāgītiṭīkārthapradīpa comments that the correct view consists of understanding the nonabiding of unity—the inseparability of bliss and emptiness, which is also the unity of appearance and emptiness:




By being thus united, bliss and emptiness are identified. The nonappearance [of real entities] in this state of bliss is sealed with the emptiness of not mentally engaging in its characteristics: this inseparability of appearance and emptiness is the nonabiding of unity, and to understand this is the view.211





In sum, as this overview has made clear, Maitrīpa’s key terms “mental nonengagement,” “utter nonabiding,” and “unity” do not refer to sheer emptiness alone but to mind’s intrinsic nature that is utterly ungraspable as anything yet at the same time self-aware, luminous, and blissful. This is also beautifully expressed in Maitrīpa’s A Discourse on Dream:


While awakening removes the imaginary,


it does not do away with the experience


The character of the lucidity of real mind’s diversity,


which exists, is a magnificent experience212


In this vein, further key terms in Maitrīpa’s works include “(great) bliss,”213 “true reality” (tattva),214 “(self-)awareness,”215 “the inseparability of emptiness and compassion,”216 “illumination” (prakāśa),217 “mahāmudrā,”218 and “the connate” (sahaja).219


In sum, given that only three texts in Maitrīpa’s cycle on mental nonengagement mention the term “mental nonengagement” and only a single one explains it, while many of his works both within and outside of this cycle use and discuss the terms “utter nonabiding” and “unity” (often side by side), one could argue that a more encompassing label for this cycle (and his works as a whole) could be “The Cycle of Texts on Utter Nonabiding” or even “The Cycle of Texts on the Utter Nonabiding of Unity.”220


To give a brief overview of the contents of Maitrīpa’s texts, with a few exceptions (such as Five Stanzas on the Love between Means and Prajñā and A Pith Instruction on Letting Cognizance Be without Projecting and Withdrawing), they usually do not have the typical flavor and style of songs of realization. Rather, most of them are “mini-treatises” that spice up philosophical or technical discussions with more experiential statements. Often, Maitrīpa combines scholarly approaches, the radical view of the Madhyamaka of utter nonabiding and mental nonengagement, Vajrayāna doctrines (including emphasizing the importance of the guru), and the experiential language of mahāmudrā, thus arriving at blending the strata of the sūtras and the tantras.


Maitrīpa’s works cover a wide range of topics. There are ten texts whose titles indicate their elucidating specific terms or topics: An Illumination of Unity, An Illumination of Utter Nonabiding, The Illumination of Great Bliss, An Illumination of True Reality, A Discourse on Illusion, A Discourse on Dream, Six Stanzas on the Connate, Six Stanzas on the Middle, Five Stanzas on the Love between Means and Prajñā (dependent origination and emptiness), and In Support of Mental Nonengagement. Three are doxographical works, ranging from the Śrāvakayāna to the Vajrayāna: A Jewel Garland of True Reality, Pith Instructions on True Reality Called “A Dohā Treasure,” and Taking the Pith Instructions of the Philosophical Systems as the Path (elements of doxography are also found in a number of other texts).221 Three works are about conventional practices in the Mahāyāna and Vajrayāna: Eradicating Bad Views, its commentary, and A Compendium of Beginner Activity. Another three texts discuss the details of tantric empowerments: A Compendium of the Purport of Empowerment, A Compendium of the Procedures of Empowerment, and Instructions on Empowerment. Two works explain the five tathāgatas and the seals of Akṣobhya and Vajrasattva: A Commentary on the Five Seals of the Tathāgatas and The Five Aspects (of Vajrasattva). Two texts teach on all four mudrās (Twenty Stanzas on True Reality and Instructions on Empowerment) and two on mahāmudrā alone (Ten Stanzas on True Reality and A Pith Instruction on Letting Cognizance Be without Projecting and Withdrawing). Twenty Stanzas on the Mahāyāna centers around the four kāyas (with the “native kāya” being foremost), and Five Stanzas on Penetrating Insight discusses “the buddha within.”222


A number of Tibetan sources identify the topics of the texts in Maitrīpa’s cycle in various ways. According to Butön’s Record of Teachings Received,223 In Support of Mental Nonengagement eliminates flaws with regard to the term “mental nonengagement.” Eradicating Bad Views teaches the activities of beginners. A Jewel Garland of True Reality presents the common view, Six Stanzas on the Middle the view of mantra, Six Stanzas on the Connate the conduct, A Discourse on Dream the view by way of example, and A Discourse on Illusion the conduct by way of example. An Illumination of Utter Nonabiding ascertains the meaning of the view, and Ten Stanzas on True Reality the meaning of the conduct. An Illumination of Unity teaches the inseparability of prajñā and means, Five Stanzas on the Love between Means and Prajñā the inseparability of appearance and emptiness, Five Stanzas on Penetrating Insight the inseparability of buddhas and sentient beings, and The Illumination of Great Bliss that creation and perfection are not different. An Illumination of True Reality explains the means of realization of the three kinds of persons, and Twenty Stanzas on the Mahāyāna the means of meditation of the three kinds of persons. Twenty Stanzas on True Reality discusses the three kāyas, A Commentary on the Five Seals of the Tathāgatas considers deity yoga and so on, Pith Instructions on True Reality Called “A Dohā Treasure” discusses the common views and the mantra view, and The Five Aspects (of Vajrasattva) examines the meaning of all phenomena being pure. A Compendium of the Purport of Empowerment explains the purpose of empowerment, A Compendium of the Procedures of Empowerment presents the practice of empowerment, and Instructions on Empowerment distinguishes good and bad empowerments.


According to Padma Karpo,224 A Jewel Garland of True Reality teaches the common philosophical system, Pith Instructions on True Reality Called “A Dohā Treasure” applies its meaning to mantra, and In Support of Mental Nonengagement or An Illumination of Nairātmyā rebuts disputes.225 Eradicating Bad Views, its commentary, and A Compendium of Beginner Activity were composed in order to counteract contempt for the means. Instructions on Empowerment, A Compendium of the Purport of Empowerment, A Compendium of the Procedures of Empowerment, and The Purity of Empowerment teach that the path of mantra is connected to empowerment. A Commentary on the Five Seals of the Tathāgatas, Five Stanzas on the Love between Means and Prajñā, and Five Stanzas on Penetrating Insight were composed for the sake of sealing. Six Stanzas on the Middle and Six Stanzas on the Connate were taught to differentiate the view of unity, and Twenty Stanzas on the Mahāyāna and Twenty Stanzas on True Reality to explain the unity that involves that view. The Illumination of Great Bliss and An Illumination of Unity teach utter nonabiding. A Discourse on Dream and A Discourse on Illusion join the progressive stages of the view with examples. Ten Stanzas on True Reality and An Illumination of True Reality summarize profound actuality, and An Illumination of Utter Nonabiding teaches the subtle distinctive features of the profound. Furthermore, the texts that make the unrealized realized226 are A Commentary on Half a Stanza on True Reality (text 73; Maitrīpa’s own two lines as root text and his autocommentary), Sahajavajra’s A Synopsis of Positions (text 17), and Sahajavajra’s A Commentary on “Ten Stanzas on True Reality” (text 46).227


To briefly introduce these texts individually, according to Padma Karpo and BKC,228 Maitrīpa composed the triad of Eradicating Bad Views (text 19), its commentary (text 20), and A Compendium of Beginner Activity (appendix 1) in order to counteract contempt for the means and to teach the existence of conventional conduct. BKC also provides the following report on the background for the composition of these texts:




The mighty adept [Maitrīpa] had exclusively requested nothing but Śrī Śavaripa’s pith instructions and only taught the view of utter nonabiding. At that time, some denigrated him, saying: “Though it is said that Maitrīpa’s view is high, he does not teach any dharma conduct based on the scriptures. Therefore he seems to disregard [the aspect of] means. Given that, his is the view of extinction and hence a bad view.” At that time, the former tīrthika *Śāntakāryanivāraṇa229 was reborn as the brahman paṇḍita called Gaganagarbha230 in Bodhgayā. He was learned in Madhyamaka and resided at *Vimalaśrī.231 He approached the mighty adept [Maitrīpa] and said: “My friend, [some] keep saying that your view is bad. In order to dispel such denigration, I request you to compose a treatise that is a compendium of initial activity.” Faced with this [request, Maitrīpa] composed Eradicating Bad Views, its autocommentary A Recollection,232 and A Compendium of Beginner Activity.233





In this vein, Mathes says that Eradicating Bad Views “deals with one of the greatest dangers of mahāmudrā practice; the possible cultivation of bad views such as that one does not need to engage in generosity and the other first five perfections, which in this text go under the name of ‘initial activity’ . . . From the extensive biography of Atiśa we know that Maitrīpa composed the Kudṛṣṭinirghātana together with the Svapnanirukti and the Māyānirukti in the monastery of Vikramaśīla in order to atone for a transgression he was accused of by Śāntipa, Maitrīpa having been seen secretly carrying alcohol for a yoginī practice.”234


As mentioned before, Maitrīpa’s works feature his unique way of blending the mainstream sūtra teachings of the Mahāyāna with tantric elements and the oral instructions of the mahāsiddhas, prominently among them the notion of “mental nonengagement.” Naturally, such an approach raised some controversies. Wallis elaborates on the tensions between the conventions of more institutionalized forms of Buddhism and Maitrīpa’s unconventional mahāsiddha background by referring to a statement by Tāranātha that some people did not believe in Maitrīpa’s teachings on mental nonengagement:




This statement suggests that it is not only the non-controversial nature of the ādikarma that is at stake in the Kudṛṣṭinirghātana, but the acceptability of Advayavajra’s teachings as a whole. The concept of “non-attentiveness” (amanasikāra) mentioned here, for example, constitutes a principal doctrine of Advayavajra. Because of the outright contradiction of amanasikāra to the term manasikāra, a concept of utmost importance and unquestioned exactitude in the earliest Buddhist literature, Advayavajra’s teaching sounds, to the conventionally trained ear, scandalous, not to mention controversial, as a Buddhist doctrine. But by refuting this view of his central teaching’s problematic nature “in accordance with the prescriptions for the ādikarma,” Advayavajra is practicing an ancient prerogative of Buddhist teachers: establishing an innovation on the foundation of tradition. As we will see, the ādikarma consists largely of the cultivation of the six perfections as known from the Prajñāparāmitā, by means of a daily practice known from the tantras, i.e., involving rituals employing mantras, mudrās, maṇḍalas, and so on. In its blending of ideas and rituals stemming from mainstream Mahāyāna and Vajrayāna, Advayavajra’s ādikarma thus conforms easily to the mantrayāna form of Buddhism that was being taught in the educational-monastic institutions of late medieval India. The less transparently Buddhist notions of amanasikāra, mahāmudrā, sahaja, and yuganaddha, founded as they are on the ādikarma, are thus rendered more acceptable as Buddhist doctrines.


The audience being addressed by Advayavajra in the Kudṛṣṭinirghātana, following this interpretation, is the skeptical ones referred to by Tāranātha as those who “did not believe him.” The very fact that Advayavajra recorded his teachings in written form at all is a significant clue in this regard. A shared feature of the assorted group of teachers classed as mahāsiddhas is the insistence on direct, extra-linguistic, preconceptual realization, and doubts concerning the value of the “analytical-inferential” approach informing the writing, reading, and debate of texts. An additional divergence from the spirit of the mahāsiddhas’ teachings, is the fact that Advayavajra wrote the Kudṛṣṭinirghātana in scholarly Sanskrit rather than the Apabhraṃśa of the dohās. All of this, in brief, points to the ācaryā-s of the monastic-educational institutions as the targeted readers of the text. As a former ācārya himself, with its concomitant mastery of all the marks of learning, Advayavajra served as an ideal link between the “mountain man” and the “professor.”235





Thus Wallis summarizes the general and specific purposes of Maitrīpa’s Eradicating Bad Views as follows:




Advayavajra, in prescribing the ādikarma in the rhetorical manner that he does, is aiming to accomplish several aims. These can be grouped under two broad concerns. The first is institutional in nature, the second, ritual. First, Advayavajra seems to be creating a bridge between the antinomian, extra-monastic forms of Buddhist practice that were gaining influence in his day, and the established institutional structures that had, for centuries already, represented the norm for Buddhist learning and practice. This reconciliatory project required him to argue for the legitimization of certain ritual and doctrinal innovations that were, in fact, divergent from established practices and views. Second, in his prescriptions for the ādikarma itself, Advayavajra aims to establish a clear relationship between preliminary training and expert accomplishment. He connects this concern with the first by founding unconventional expertise on conventional training. The strategy employed by Advayavajra in this regard is to prescribe the ādikarma not merely as “preliminary,” as is generally the case, but as “primary,” in the sense of a continuously constituted foundation. In so doing, Advayavajra presents what he holds to be the necessary conditions for ritual efficacy. Finally, in the Kudṛṣṭinirghātana, Advayavajra shares the basic twofold concern of all liturgicists: to define a world, and to create a blueprint for the formation of a specific type of practitioner, the person who inhabits that world. The ādikarma, as both text and practice, is the place where world and person become mutually constituted.236





In stanza 5 of his Eradicating Bad Views, Maitrīpa defines “initial activity” (ādikarma) as the first five pāramitās, with the sixth, the chief pāramitā of prajñā representing their nature. Maitrīpa uses this term “initial activity” frequently (sixteen times) in this text and, in its concluding stanzas, explicitly refers to the entire work as “initial activity” and “the procedure of initial activity.” By contrast, the expression “eradicating bad views” is mentioned only once—in the opening stanza—when Maitrīpa brings these two expressions together by saying that the way in which bad views are eliminated is exactly by performing this initial activity.


The first part of the text discusses the reasons for and the purpose of the initial activity of bodhisattvas on the path (even those who engage in the advanced Vajrayāna discipline of the conduct of a lunatic) in order to avoid the trap of nihilism (obviously the chief “bad view” addressed here). In that vein, even buddhas are said to perform what is called “initial activity.” In their case, however, this refers to their promotion of the welfare of sentient beings that unfolds naturally through the ongoing impetus of their former aspiration prayers and their effortless yoga of unity.237


The second part describes the practical details of the specific activities that are to be performed by bodhisattvas throughout the day, beginning with the preliminary practices of taking refuge, vows for monastics and lay bodhisattvas, avoiding the ten nonvirtuous actions while engaging in the ten virtuous ones, and cultivating the four immeasurables. This is followed by instructions on how to prepare for and visualize a maṇḍala with the buddhas of the five families; worship paintings, volumes, statues, and such; make sacred clay images; build caityas (stūpas); and dedicate and rejoice in merit; as well as other daily activities related to eating, reciting, reading, and going to sleep. Finally, Maitrīpa explains the meaning of the word upāsaka through the meanings of its four syllables.


As its title says, A Commentary on the [Initial] Passage of “Eradicating Bad Views” (text 20) is not a full commentary on text 19 but provides only brief glosses on Buddhist path learners and the nonlearners (buddhas) who are mentioned at the beginning of Eradicating Bad Views. Learners are said to dwell in the causal state, while nonlearners remain in the fruitional state and the state of promoting the welfare of sentient beings. The text mainly discusses the causal state, which is divided into the states of intention, application, and having attained power.


BKC reports the following story about the origin of An Illumination of Unity (text 21).238 A householder who had killed his father and brothers was seeking redemption by asking a number of Buddhist monks how to remedy his misdeed. Finally, he met Maitrīpa, who prescribed eating human corpses, enjoying waste products, staying alone in charnel grounds, roaming the cities of hungry ghosts, begging for alms, transgressing proper behavior, and doing what he does not like to do. Then, Maitrīpa blessed him and composed this text. After three years of following Maitrīpa’s guidance, that householder attained siddhi.


As one of the typical examples of Maitrīpa’s blend of sūtra and tantra, this text discusses the originally tantric notion of “unity” (yuganaddha) from a Madhyamaka point of view.239 In this vein, a brief commentary on this text in BKC adds that one needs to know the two ways in which unity appears: either connected or not connected to empowerment.240 Maitrīpa first establishes his view in the first four-and-a-half stanzas, equating dependent origination with nonarising and the lack of any nature, in the sense that whatever appears is thus changeless purity. The remaining stanzas begin by saying that yogīs who realize this are not separated from supreme bliss. Though there is nothing to adopt or to relinquish, conventional reality remains functional. Without any arising or ceasing, being or nonbeing, the unity of nonarising and dependent origination keeps manifesting. The nonconceptual unity of emptiness and compassion is the natural unity of emptiness and lucidity. This is the direct realization of the native emptiness that is endowed with all supreme aspects, serving as the worship of all buddhas. No matter what they do, the conduct of those immersed in this realization is enhanced by it.


Pith Instructions on True Reality Called “A Dohā Treasure” (text 22) is neither contained in the *Advayavajrasamgraha nor available in Sanskrit. The text represents a brief versified summary of Maitrīpa’s Jewel Garland of True Reality (text 34), likewise discussing the three yānas, the four Buddhist schools, and their subdivisons, with the Madhyamaka of utter nonabiding as the supreme one.241 However, while the Jewel Garland only briefly refers to the Mantrayāna without commenting on it, the last three stanzas of this text also contain brief tantric teachings, primarily based on the practice of karmamudrā, using bliss as a skillful means.


The context in which Maitrīpa composed his Five Stanzas on the Love between Means and Prajñā (text 23), which discusses the natural union of dependent origination and emptiness, is described in BKC as follows:


The brother and the sister of the connate that is primordial,


abandoning the shame of perceiver and perceived, united


By that, the son of self-arising wisdom arose on his own


Therefore this is an entirely unprecedented wonder indeed




The great venerable Maitrīpa saw the following. Worldly couples do not give up loving each other as long as they are not separated, the satisfying bliss of loving each other arises, and finally, a son is born in dependence on both. Likewise, the ground consists of the impossibility [of the two components] of connate unity [dependent origination and emptiness] giving up each other. At the time of the path, the two play with each other as the two lovers of uniting bliss and emptiness. The fruition is characterized by their unity having been accomplished. [Having seen this,] he composed the Premapañcaka.242





BKC243 introduces An Illumination of Utter Nonabiding (text 24) with a short summary of the view and the meditation:


Because nonabiding constitutes the view,


it gets rid of all superimposition and denial


As mental nonengagement is the meditation,


the native basic nature is realized through it


Following this, the circumstances of Maitrīpa teaching this text are described as follows. While he was meditating, two yoginīs arrived and sat down without bowing. Maitrīpa said: “Ladies, it is the way of noble people to bow down.” The yoginīs replied:


Oh intelligent one, if you have such arrogant pride


because you are the renowned brahman Maitrīpa


who is learned in the five fields of knowledge,


since scholars seized by the evil spirit of tenets


always engage in commenting in prideful ways,


you no doubt suffer for a long time in saṃsāra


Then, Maitrīpa ate from a decomposed and rotten human corpse, full of maggots and flies, threw up, and transformed the vomit into food. Next, he stripped down naked, went to town and other places, and returned to the two yoginīs, who said:


He is one who enters the blessings


of the ḍākinīs as well as the yakṣas244




The bodies of yoginīs do not abide


If cognition is nonabiding, it’s the best yoga


Maitrīpa answered:


Within a cloudless sky, it is impossible to rain


To a mother without father, a child is not born


A fruit that lacks any seed will not come forth


If freedom from the two extremes is not known through realization,


conduct without destruction and harm will not occur


Creating differences, why do you think so inanely?


The two yoginīs declared:


Hey, you vīra who has mastered the dharmakāya,


as all appearances and sounds are the dharmakāya,


you have mastery over enjoying whatever appears


Unborn lord, glorious mighty adept of great bliss,


nonabiding protector of beings, please explain it!245


Thereupon, in the local Khasarpaṇa246 temple Maitrīpa composed An Illumination of Utter Nonabiding for the two yoginīs, the king, bhikṣus, dharma kings, and so on.


This text says that mind’s utter nonabiding is the greatest wealth of Buddhists, but only if it is coupled with promoting the welfare of beings in an effortless way. Any notions of negation, affirmation, arising, and extinction represent the ideas of stupid people. With all reference points abandoned, even mind’s self-awareness cannot be reified as existent, be it in meditative equipoise or thereafter—mind is without any findable nature of its own. The dependent origination of phenomena by way of native self-awareness is inconceivable—this is what is referred to as “emptiness,” which is, however, not some kind of extinction. The seed and fruition of nonabiding are genuine, while those of contrivance are not. As for phenomena arising dependently through self-awareness, mind as such, its emptiness, and its diversity247 represent the sambhogakāya, the dharmakāya, and the nirmāṇakāya, respectively.


Six Stanzas on the Connate (text 25) is introduced by BKC with the following stanza:


The connate that constitutes the primordial unity,


ascertained through reasoning, represents a tenet


Made a living experience by means, it is great bliss


Maitrīpa’s text, few in words, clear in meaning, is a delight248


In the text, true reality—the connate—is taught to be free from permanence and extinction, affirmation and exclusion, existence and nonexistence. Yogīs of true reality overcome all superimpositions in their mind, no matter how they may appear. The uncontrived connate is the realization of bliss without attachment, in which saṃsāra’s diverse phenomena appear as gurus.


Six Stanzas on the Middle (text 26) is introduced by BKC by saying that Maitrīpa’s intention to compose it was the following:


All phenomena abide primordially as the middle—


thus the Victor taught in just the way he saw this,


discriminating based on various beings to be guided


It is my delight to explain his approach a little bit




Thus it was for the proponents of philosophical systems, who each maintain that their own philosophical system represents the middle, that this treatise teaching their differences was composed.249





Accordingly, the text explains how the “middle” as the proper view is understood by the two Yogācāra approaches of Aspectarians and Nonaspectarians and the two Madhyamaka approaches of illusion-like nonduality and the utter nonabiding of all phenomena, with the latter—as Maitrīpa’s own standard approach—presented as the supreme one. The last stanza describes this approach by combining it with the Vajrayāna notions of “having the character of the deity” and “great bliss.”




According to Tipi Bumlabar, In Support of Mental Nonengagement (text 27) was composed in order to refute various objections. Probably the same author concretizes these objections in the introduction to the text in BKC,250 saying that there were disputes about this hard-to-fathom expression “mental nonengagement” in terms of it supposedly exhibiting linguistic flaws, flaws in meaning, and even discord with the Buddhists’ own texts. Therefore, he says, Maitrīpa justifies the term by means of linguistics, scriptures, reasonings, examples, and pith instructions. Indeed, as explained in more detail before, Maitrīpa establishes the flawlessness of “mental nonengagement” and its various meanings by combining a range of Indian scholarly approaches, the via negativa of Madhyamaka, and the positive descriptions of immediate meditative experience couched in the language of mahāmudrā and the Vajrayāna, which is so typical of many of his works. Maitrīpa initially presents some grammatical considerations of the term amanasikāra and then traces it back to both the sūtras and tantras. He rejects the idea that mental nonengagement is a nonimplicative negation but supports it being considered as an implicative negation. The text ends with two special etymologies of amanasikāra. (1) A-manasikāra is the (correct) mental engagement (manasikāra) in the letter a (engaging in all phenomena being primordially unborn and lacking any nature). (2) Since a stands for luminosity and manasikāra for self-blessing, amanasikāra is the pure awareness that is characterized by their nondual inseparable unity (or the unity of prajñā and compassion).


According to the introduction of Five Stanzas on Penetrating Insight (text 28) in BKC, Maitrīpa composed this text out of the wish to explain mahāmudrā (the experience of the actuality of the fourth empowerment), it being indivisible by thoughts of perceiver and perceived, and the experience of the suchness of unity. This is followed by an additional stanza:


After the yogī who is referred to as “Advayavajra”


withdrew all thoughts of dualistic clinging into the expanse


and proceeded to see the state of nondual wisdom,


he uttered the five stanzas on not creating duality


that eradicate even mere dualistic appearance’s stains251




The text consists of both stanzas and brief prose explanations on them. Beginning with the fruition of realizing the primordial buddhahood that is innate in all sentient beings, the text then describes buddha wisdom as having effortless compassion’s character and arising in dependence, being the blissful connate that is our inexpressible and nonabiding inner wealth. The last stanza considers the bodhisattvas’ compassionate heart of actively taking care of all suffering sentient beings.


As mentioned before, Five Stanzas on Love (text 29) and Five Stanzas on the Love between Means and Prajñā (text 23) are two variant translations of the same text, the Prajñopāyapremapañcaka.


As Padma Karpo says, both A Discourse on Illusion (text 30) and A Discourse on Dream (text 31) elucidate the progressive stages of the view through examples. BKC252 describes the specific context in which Maitrīpa composed A Discourse on Illusion. Performing a show for a king, an illusionist had manifested a three-storied palace made of various jewels and then burned it down, which caused the queen to weep and the crowd of people to be amazed. The brahman Kambala commented on this with two stanzas:


Those who are mistaken like the king


fixate upon illusion-like appearances


Those minds that are like the queen


are beset by emptiness’s blazing fire


The wise, like the illusionist, are beyond misery


People of the mahāyāna disposition are amazed


Not tormenting yourself with nonexistent objects,


let go of any activity of fixating on hollow jewels!253


The king said: “Since your reasoning will be understood by a wise person, invite the paṇḍita Ratnākaraśānti and ask him about it!” Another brahman’s son was sent with the invitation, but on the road he met Maitrīpa, who then uttered A Discourse on Illusion in accordance with this event.254


Maitrīpa’s work highlights the need to realize the illusion-like nature of all phenomena, which neither arise nor cease but appear from emptiness. This is also the reason why a buddha’s omniscience effortlessly turns the wheel of dharma, and why buddhahood is only attained by way of properly abiding through the yoga of nonabiding (the practice of awareness). Then, all phenomena appear as sustenance, and the dharmatā of nonarising is the flow of effortless compassion. In this way, what is detrimental for worldly beings is mastered through the conduct of yogīṣ, reaching the nondual state beyond the world.


According to BKC,255 Maitrīpa composed A Discourse on Dream in answer to a man dreaming of being repeatedly born and dying as different persons. Finally, in that dream, while looking at the sun and moon, the man heard a voice in the sky that said: “Let go256 of your activities! Let go of your activities!” Upon that, the sun and moon disappeared, and his body became pure as the element of space. Maitrīpa’s text briefly presents the positions of Vaibhāṣikas, Sautrāntikas, Aspectarian and Nonaspectarian Yogācāras, and Mādhyamikas propounding illusion-like nonduality and phenomena’s utter nonabiding with regard to the Buddha’s statement that all phenomena are dream-like. Among these, the Vaibhāṣikas and Sautrāntikas are refuted, while Yogācāra and Madhyamaka are accepted as being suitable foundations for buddha awakening. However, as usual in Maitrīpa’s works, the Madhyamaka position of phenomena’s utter nonabiding is considered to be supreme.


As for Maitrīpa’s famous Ten Stanzas on True Reality (text 32), BKC257 presents the following story of its origin. Among many mountain birds, there once lived a ruddy shelduck258 who remembered his previous life as a god and whose mere sight had the power to cure others’ illnesses. One day, a man named Āryadeva, who was learned in reasoning and had a certain disease, saw that shelduck and was healed. Then, the bird reported his previous life: “As a god, I worshipped a throne in a grove where the Buddha had taught prajñāpāramitā. As a result, a goddess bestowed the siddhi of total recall upon me and I became very learned in the five fields of knowledge.259 Teaching treatises to the other gods, I was revered by them but then became attached to sense pleasures, stopped meditating, and lacked proper discipline. When the gods thus withheld the sense pleasures from me, I became angry and eventually was reborn as a shelduck. Therefore you should meditate!” Then, the shelduck, Āryadeva, and another paṇḍita meditated and debated together in the forest. When doubts about their individual philosophical positions arose in them, they requested Maitrīpa to settle these doubts, and so he composed this text.


Ten Stanzas on True Reality, together with its commentary by Maitrīpa’s student Sahajavajra (text 46), is regarded as one of the major Indian sources of what later became called “sūtra mahāmudrā” in Tibet.260 The text says that the suchness that is free of existence and nonexistence, when becoming stainless due to being realized for what it is, manifests as buddhahood (stanza 1). However, it cannot be realized by any Aspectarians or Nonaspectarians (be they Mādhyamikas or otherwise), but only by the supreme Mādhyamikas who are adorned with the pith instructions of a true guru (2). The character of this Madhyamaka is awakening’s own nature, once all clinging has been let go of. The cause of clinging is delusion, but this delusion has no ground at all (3). This true reality, which has no form, manifests at the same time as form. It is both the ultimate cause and fruition (4). All phenomena have this true reality’s one taste, which is unobstructed yet has no ground. Their being natural luminosity is realized through the samādhi of reality as it is (the unity of calm abiding and superior insight) (5). This samādhi comes from the special engaging bodhicitta (unlike the general Mahāyāna’s engaging bodhicitta), which is a nonanalytical mind. Being aware of true reality’s ground, it dawns ceaselessly in every moment (6). Free of the duality of perceiver and perceived, the entire world is nondual. Even the very presumptuousness of being free of duality, in its very nature, is nothing other than natural luminosity (7). Yogīs who realize this true reality wander through the world with wide-open eyes (full awareness), not rejecting or adopting anything, as fearless as lions (8). Going beyond any worldly phenomena, such yogīs engage in “the conduct of a lunatic,” acting spontaneously without any deliberate thinking and reference points while being adorned with the self-blessing of realizing mind’s luminous nature (9). Thus the wise, who have insight, realize untainted and nondual true reality by letting go of any sameness and difference (clinging to nirvāṇa and saṃsāra) (10).


Presenting the context of the composition of The Illumination of Great Bliss (text 33), BKC261 initially refers back to Maitrīpa’s Twenty Stanzas on True Reality (text 41):262




It was the glorious Advaya Avadhūtipa,


risen from the Tattvaviṃśikā’s samādhi,


who entered the “Mahāsukhaprakāśa”


samādhi and proclaimed this approach


BKC continues that once a prostitute dreamt of two bhikṣus from Nālandā passing away and being reborn as her two sons, who would become great yogīs if they trained in the Mantrayāna. After nine months, she gave birth to two sons who remembered their past lives and eventually announced that they would enter monastic life. Their mother told them about her dream and encouraged them to adopt the Mantrayāna. Thus she sent them to Paṇḍita *Kalyāṇākara, who introduced them to the creation and perfection processes of the Mahāmāyātantra. Once they had practiced these for thirteen years, upon the request of this paṇḍita, Maitrīpa composed The Illumination of Great Bliss for the sake of these two yogīs.


In his text, Maitrīpa describes great bliss as the nonduality that is the true nature of entities. He speaks about the union of the creation and perfection processes, with the bliss that arises in dependence on these methods needing to be realized as the natural bliss of primordial peace, which cannot be determined as either existent or nonexistent. Maitrīpa then distinguishes the two realities263 as “the nonarising of all phenomena” (ultimate reality) and “the delusive display of pleasure” (pure seeming reality), but says that they are really nondual. By means of practicing the creation and perfection processes, yogīs become submerged in bliss and thus see the diversity of appearances as illusion-like and nondual. The blissful mind assumes the form of the deity, while one’s consort (prajñā) is called “emptiness.” The union of bliss and emptiness (means and prajñā), symbolized by the tantric deity couple, is what is to be accomplished through the yoga of nonabiding. No matter how bliss may manifest, it has the character of emptiness. Yogīs with the pride of Heruka264 take all phenomena as their gurus and fearlessly roam the earth like lions.


The basic structure of A Jewel Garland of True Reality (text 34) presents a detailed explanation of Maitrīpa’s unique template of the three yānas, the four Buddhist schools, and the nine approaches.265 These approaches are those of the lower, medium, and highest śrāvakas (lower and medium Vaibhāṣikas from the west and highest Vaibhāṣikas from Kashmir), the pratyekabuddhas, and the three kinds of followers of the Mahāyāna with their subdivisons: the lower (Sautrāntikas), the two medium (Aspectarian and Nonaspectarian Yogācāras), and the two highest (Mādhyamikas who are proponents of illusion-like nonduality and proponents of the utter nonabiding of all phenomena). The text extensively discusses those nine approaches through four subtopics each: (1) explanation (or analysis), (2) dhyāna, (3) stains of samādhi, and (4) view.266


Quite unusual, Maitrīpa says that both the Śrāvakayāna and the Pratyekabuddhayāna are explained according to the position of the Vaibhāṣikas, while the Sautrāntikas, together with the Yogācāras and Mādhyamikas, make up the Pāramitāyāna as one of the two approaches of the Mahāyāna. The other part of the Mahāyāna is the mantra approach, which can only be practiced on the basis of the Yogācāra and Mādhyamika views. However, Maitrīpa does not discuss this approach here for the following reasons: it is very profound, it is only for persons who have faith in this profound approach, and the presentation of its methods, such as the four mudrās, is extensive. For details, Maitrīpa refers the reader to his Instructions on Empowerment (text 42).267


Maitrīpa’s template of the three yānas, the four Buddhist schools, and the nine approaches is also found in his *Dohānidhināmatattvopadeśa (text 22) and Taking the Pith Instructions of the Philosophical Systems as the Path (appendix 2), at the beginnings of his Caturmudropadeśa (text 92) and his student Vajrapāṇi’s Guruparamparākramopadeśa (text 213), in *Ajamahāsukha’s Dohakoṣahṛdayārthagītāṭīkā (appendix 4 in volume 3), and in a Jñānavajra’s *Tattvadarśanamārga (D3715).268 As the colophon of Taking the Pith Instructions of the Philosophical Systems as the Path explicitly says, the template of the three yānas, four positions, and nine approaches comes from both Śabara (Śavaripa) and Maitrīpa. However, in this text, the four positions are not presented as the standard four of Vaibhāṣikas, Sautrāntikas, Yogācāras, and Mādhyamikas (as in the Tattvaratnāvali and so on) but as śrāvakas, pratyekabuddhas, Yogācāras, and Mādhyamikas. Thus, this must have been Śavaripa’s original template of these four, which was then adapted by Maitrīpa later. That this template originated with a practice-oriented mahāsiddha like Śavaripa is also supported by the fact that Taking the Pith Instructions of the Philosophical Systems as the Path is not so much a philosophical text but mainly focuses on the actual meditation instructions of the schools by blending mahāmudrā-style pith instructions with more formal analytical meditations.269


When comparing Maitrīpa’s approaches to this template in the four texts in which he uses it, in the Tattvaratnāvalī, he employs it only to explain the Sūtrayāna approach. In the *Dohānidhināmatattvopadeśa and Taking the Pith Instructions of the Philosophical Systems as the Path, he summarizes it and adds a bit of Vajrayāna at the end. Finally, in the Caturmudropadeśa, he presents it briefly at the beginning, while the bulk of the text consists of a discussion of the Vajrayāna by way of the four mudrās (karmamudrā, dharmamudrā, mahāmudrā, and samayamudrā). In its portion that is an extensive commentary on the Tattvaratnāvalī, Vajrapāṇi’s Guruparamparākramopadeśa further elaborates on this template, but the bulk of the text focuses on the Vajrayāna.270


BKC271 begins its introduction to An Illumination of True Reality (text 35) with a stanza:


Seeing that the two final Madhyamaka approaches


of illusion-like [nonduality] and utter nonabiding


have a subtle difference in terms of what is negated,


[Maitrīpa] composed the Tattvaprakāśa for that sake


This is followed by a short account of how the text came to be written. Once, a learned man named Prakāra from Kashmir heard the following in a dream: “In Bengal in the east, there is a jewel called ‘Salu.’ Not even a thousand powerful wrestlers have laid eyes on it. This jewel also pacifies any poisons in all directions. You should go there and you will find a hundred jewels. Your needs will also be accomplished according to your hopes.” When he woke up, he asked a yoginī about this and she answered:


The precious gem that is named “Maitreya”


is adorned with the jewel Salu of Śavaripa


It is what bestows the wishes of great bliss


The wrestlers who are scholars have not seen this bliss




To the glorious one vanquishing all poisons of thoughts,


direct your prayers and extract the essence of true reality!


When he arrived in Bengal, he asked around for Maitrīpa and received the following answer: “There is someone called Maitrīpa who was at first very learned in the pure fields of knowledge. But then he went to Śrī Parvata, met the yakṣa Śavaripa, and became blessed by the māras. [Now] he is crazy.” When Maitrīpa heard about this, he said:


As for such dreams in which doubts come up,


in these persons who entertain wrong views,


even wrong ideas about the perfect Buddha arose


I shall make efforts so that doubts do not arise


in these thought-ridden childish beings’ character


With great effort Maitrīpa searched and found [a solution] while on the charnel ground Rinata. Making a prayer, he composed An Illumination of True Reality there.


The text’s opening stanza of homage to the three kāyas, whose character is prajñā and means, says that both saṃsāra and nirvāṇa arise from them. Ordinary beings’ perception of the world is compared to some people seeing apparitions in the sky caused by blurred vision, while yogīs with pure vision see nothing but the sky of true reality that is without removal or creation. This is also how the welfare of beings is accomplished through the form kāyas emerging within the sky of the dharmakāya yet not being different from it. If the purport of the middle in Madhyamaka were superior to other tenets such as Yogācāra only by virtue of its relinquishment of the four extremes, the same would go for the Yogācāras because they know a cognition that is free from the four extremes. Thus the nature of true reality, as well as the three kāyas, is to be utterly unborn yet inseparable from dependent origination, and Maitrīpa explicitly refers to Nāgārjuna and the Buddha as the authorities on that. Through the path without any effort and any attachment to the fruition, true reality, or remedies, the state of buddhahood is accomplished.


In A Commentary on the Five Seals of the Tathāgatas (text 36), Maitrīpa discusses the well-known Vajrayāna position that the true nature of the five skandhas consists of the five tathāgatas. In other words, all sentient beings have the nature of the five tathāgatas. The first four skandhas (whose nature consists of Vairocana, Ratnasambhava, Amitābha, and Amoghasiddhi) are sealed with Akṣobhya to make it clear that they are nothing but mind. In this way, the seal of Akṣobhya represents the realization of Yogācāra emptiness: awareness without any duality of perceiver and perceived. Maitrīpa refutes that this nondual awareness (in both its Aspectarian and Nonaspectarian forms), as well as the Madhyamaka view of illusion-like nonduality, constitute the subsequent and higher seal of Vajrasattva.272 In Maitrīpa’s own approach, the seal of Vajrasattva—the true realization of emptiness as awareness’s ultimate nature—refers to seeing that this awareness also lacks any pinpointable nature of its own, even being illusion-like. This emptiness of the Madhyamaka of utter nonabiding is symbolized by sealing the seal of Akṣobhya with the seal of Vajrasattva, which also includes the realization that mind’s nature constitutes the inseparability of emptiness and compassion. Thus, though Maitrīpa emphasizes the notion of nondual (self-)awareness even in his supreme Madhyamaka system of utter nonabiding, he is equally adamant that this awareness lacks any findable essence and arises in dependence, just like other phenomena.


A Commentary on the Five Seals of the Tathāgatas and The Five Aspects (of Vajrasattva) (text 39) complement each other. Despite its name, text 36 does not describe the seals of the five tathāgatas. Its main topic consists of the specific function of the seal of Akṣobhya sealing the first four tathāgatas and the seal of Vajrasattva in turn sealing Akṣobhya, with the proper understanding and difference of these two seals being defended extensively against Aspectarians, Nonaspectarians, and the view of illusion-like nonduality. By contrast, text 39 describes the five tathāgatas as well as their female counterparts in detail, and then briefly adds that the first four tathāgatas are to be sealed with Akṣobhya (indicating their being mere consciousness), while Akṣobhya must be further sealed with Vajrasattva (indicating that consciousness has no nature of its own).273


In GZ, Maitrīpa’s cycle of texts on mental nonengagement contains three works on empowerment: A Compendium of the Purport of Empowerment (text 37), A Compendium of the Procedures of Empowerment (text 38), and Instructions on Empowerment (text 42). A short appendix to the latter in BKC274 presents the reasons why Maitrīpa composed these three texts plus two more related to empowerment:




Since his disciples asked master [Maitrīpa] what empowerment is like by being connected with the pith instructions, he composed A Compendium of the Procedures of Empowerment. Since they [also] asked about the intention of empowerment, he composed A Compendium of the Intention275 [of Empowerment]. Since they asked [further] about the practice of empowerment, he composed A Manual for the Practice [of Empowerment]. By distinguishing between the excellent and the poor [prajñā-jñāna] empowerment, he composed An Ascertainment of Empowerment.276 Since they [moreover] asked about the purity of empowerment, he composed The Purity of Empowerment. [However,] manuscripts of the other [three] texts have not been found. Since An Ascertainment of Empowerment is a commentary on the meaning of [The Succession of] the Four Mudrās in “The Sixfold Pith Cycle,” it came first [in this collection], and A Compendium of the Intention [of Empowerment] is as follows.277





Thus, according to this record, Maitrīpa originally wrote five texts on empowerment in response to five questions by his students. However, the *Advayavajrasaṃgraha contains only two—A Compendium of the Purport of Empowerment (Sekatātparyasaṃgraha) and Instructions on Empowerment (Sekanirdeśa)—while GZ and CDNP also include A Compendium of the Procedures of Empowerment.278


When thus comparing Maitrīpa’s three available texts on empowerment, text 37 mainly focuses on the meanings and the purposes of the four empowerments of the niruttarayoga tantras, while text 38 greatly elaborates on the details of the actual performance of these empowerments. Text 42 is limited to elucidating the proper way of performing and receiving the third empowerment—the prajñā-jñāna empowerment279—and a brief discussion of the four mudrās.


In more detail, A Compendium of the Purport of Empowerment (text 37) presents an overview of the entire progression of the four main empowerments in the niruttarayoga tantras. It mainly consists of a more extensive discussion of the first empowerment—the vase empowerment—in its six parts (the water, crown, vajra, bell, name, and master empowerments), which is followed by very brief descriptions of the three remaining empowerments: the secret empowerment, the prajñā-jñāna empowerment, and the fourth or word empowerment. The text also provides etymological derivations of these four empowerments, as well as some intriguing explanations of the symbolism of vajra and bell as ritual implements.280


A Compendium of the Procedures of Empowerment (text 38) follows the exact same outline of the four empowerments as text 37. However, text 38 provides the many practical details of the things that are to be done and to be recited during all those empowerments. Thus, to see the complete picture of the process of those empowerments, it is helpful to read these two texts in conjunction. Similar to text 37, the bulk of text 38 is a detailed discussion of the six parts of the vase empowerment (with the water and master empowerments taking up about 90 percent of this explanation). The secret empowerment is dealt with only briefly, while the prajñā-jñāna empowerment and the fourth one receive comparatively more attention.281 Note also that, with some variants, the format of text 38 and many of its lines of verse to be uttered by the vajra master and the disciples during the empowerments are also found in several similar works on empowerment and maṇḍala arrangement.282


The Five Aspects (of Vajrasattva) (text 39) first describes the five male tathāgatas—Akṣobhya, Vairocana, Ratnasambhava, Amitābha, and Amoghasiddhi (as well as Vajrasattva)—as objects of worship and offering, located in the center and the four cardinal directions of the maṇḍala of the five buddha families. In typical Vajrayāna fashion, each tathāgata is matched with his specific hand-held sign, mudrā, skandha, affliction, buddha family, wisdom, bodily substance, season, taste, time of day, class of Sanskrit letters, and mantra. Next, Maitrīpa says that the first four tathāgatas are to be sealed with Akṣobhya in order to realize that they are nothing but consciousness. Akṣobhya must in turn be sealed with Vajrasattva so as to realize consciousness’s lack of nature and the inseparability of emptiness and compassion. The text concludes with a description of the female counterparts of the five tathāgatas—Vajradhātvīśvarī, Locanā, Māmakī, Pāṇḍaravāsinī, and Tārā—located in the center and the four intermediate directions of the maṇḍala.


In Twenty Stanzas on the Mahāyāna (text 40), seeing the native kāya, which is the three kāyas’ own nature, is taken as the appropriate practice to attain awakening: it consists of superior insight without any superimpositions. The text states several times that this kāya—true reality—and its appearances are free from the four extremes. Once the world’s single taste of stainless luminosity is realized, without being afraid of thoughts, yogīs may live as they please. Afflictions are not different from awakening, but they do not arise within it. They arise from delusion, yet delusion is naturally stainless. If illusory appearances are recognized as delusion, those who realize true reality succeed. Emptiness is not realized by virtue of analysis, but through the guru. For the wise in whom thoughts have vanished, everything is bliss, but this bliss cannot be pinpointed as anything, be it emptiness, nonduality, awakening, or even bliss. Nevertheless, it is the source of all forms of the yogīs’ appropriate conduct. Emptiness and compassion inseparable constitute the wisdom of awakening—they are not put together in any way but are a natural unity. By continuously meditating in that sense even when perceiving all kinds of sense objects, yogīs will become great buddhas. Unconditioned mind is the dharmakāya, realization the sambhogakāya, and variety the nirmāṇakāya.283


In his Twenty Stanzas on True Reality (text 41), Maitrīpa uses the term “prajñā” both in the sense of “consort” and “wisdom” or “realization.” In the first five stanzas, he describes the prajñā that is endowed with all supreme aspects as being equivalent to the three kāyas and as the unsurpassable “mind once consciousness is gone” that is free from focal objects, peaceful, pure, and without appearance. Among the four mudrās, practitioners of lower faculties are said to rely on the karmamudrā and samayamudrā (stanza 7), those of medium faculties on the jñānamudrā (8–10), and those of highest faculties on mahāmudrā (11–19). The latter realize that all appearances are merely mind, yet mind is said to be “no-mind,” and this “no-mind” is the self-awareness that is recognized by virtue of the guru. Thus unawareness becoming pure by means of suchness turns into awareness. The yogīs whose character is inconceivable embody mahāmudrā and the three kāyas. Having accomplished everything and being free from all attachment, they are always buddhas, no matter what they do.


The main topic of Instructions on Empowerment284 (text 42) is the correct understanding and practice of karmamudrā based on properly receiving the prajñā-jñāna empowerment. This is followed by a brief presentation of all four mudrās, primarily discussing mahāmudrā. As the introduction in Rāmapāla’s commentary on this text correctly states, it is based on Nāgārjuna’s Succession of the Four Mudrās (text 14).285


After the initial stanza of homage to EVAṂ as the cause of the four ecstasies in the four moments, Maitrīpa puts forward his position that connate ecstasy is the third one in the sequence of the four ecstasies, rejecting “the forceful empowerment” (Skt. haṭhaseka) and “the poor empowerment” (Skt. duḥseka), which, from a Buddhist point of view, refer to the mistaken practices of karmamudrā (stanzas 2–6). This is followed by an interesting series of citations from a wide range of non-Buddhist texts, from Śaiva tantras to the Mahābhārata. Their purpose is to demonstrate how close the mistaken approaches of “the forceful empowerment” and “the poor empowerment” are to certain non-Buddhist teachings (7–18). Another argument against these approaches is that nondual mind (“the seal of Akṣobhya”) is not the ultimate—that is, connate ecstasy—because it must be sealed with emptiness and compassion (“the seal of Vajrasattva”) (19–20), which starts the discussion of the proper way of empowerment (“the excellent empowerment”; Skt. suśeka). This connate ecstasy is not truly experienced while the bindu abides in certain locations, but is experienced within fundamental awareness (21–22). Correctly understood through the true guru’s instructions, different passages in the Hevajratantra and other scriptures accord with all this (23–24). Stanza 25 then recapitulates the approach of the “excellent empowerment.”


The following presentation of the four seals begins with presenting their sequence as karmamudrā, dharmamudrā, mahāmudrā, and samayamudrā (26).286 The four ecstasies—ecstasy, supreme ecstasy, connate ecstasy, and cessational ecstasy—are related to each mudrā (except mahāmudrā), and they individually match the four moments of variety, maturation, lack of characteristics, and consummation, respectively (27–28).


Stanzas 29–36 discuss mahāmudrā as the state of mind of not nonabiding in anything whatsoever, which is not only the very middle free from any superimpositions (that is, the Madhyamaka of utter nonabiding) but also stainless, inconceivable, and effortless self-aware wisdom. Thus, for those who realize the world to be unborn, everything is the native state, and thoughts are nothing other than nirvāṇa. Those who do not even cling to any remedies, true reality, or the fruition will realize mahāmudrā.


This portrayal of mahāmudrā is followed by a stanza about the four ecstasies in the context of the samayamudrā, in which they are arrayed in just the way as they are in the karmamudrā (37). The next stanza matches the four moments with the four mudrās (38).287 In conclusion, Maitrīpa repeats his warning against the mistake of solely relying on a karmamudrā without understanding mahāmudrā (39). Finally, he highlights the importance of his guru Śavaripa’s instructions, which are essential for correctly understanding the four mudrās and the four moments, and dedicates his merit of having presented the correct empowerment devoid of the forceful and poor empowerments (40–41).


Since Sekanirdeśa 29–36 not only presents mahāmudrā in the tantric context of the four mudrās but also equates it with the Madhyamaka view of utter nonabiding, it represents a prime example of Maitrīpa’s approach of discussing mahāmudrā in union with the Madhyamaka view that he considers supreme, as well as his notion of “mental nonengagement.” Here, it is important to understand that, as made clear in his Amanasikārādhāra (text 27), Maitrīpa understands “mental nonengagement” not only as mind’s sheer freedom from any discursiveness and reference points but also in the sense of “self-blessing” and “luminosity” (the third and fourth among the five stages of perfection-process practices discussed in the literature related to the Guhyasamājatantra). In other words, in Maitrīpa’s mahāmudrā approach, “mental nonengagement” stands for a direct realization of the blissful unity of luminosity and emptiness.288 In that vein, Sekanirdeśa 29 opens this discussion with Maitrīpa’s basic view of mahāmudrā:




Utter nonabiding in anything at all


is proclaimed to be “mahāmudrā”


Since self-awareness is stainless,


variety and so forth do not arise289


In terms of the practice of mahāmudrā, Sekanirdeśa 35 refers to its well-known approach that the recognition of the essence of any thought is mind’s ultimate awakened state (mahāmudrā). Thoughts whose intrinsic connection with their true nature has not been discovered manifest as dependent originating experiences and appearances. By contrast, the direct realization of a thought’s very nature is nothing other than nirvāṇa,290 and Maitrīpa encourages our mind not to cover up its own innate nirvāṇa with futile dualistic delusion.


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


Those who do not abide in the remedies,


who even lack attachment to true reality,


and who have no desire for the fruition,


it is they who will discover mahāmudrā291


A Pith Instruction on Letting Cognizance Be without Projecting and Withdrawing, “The True Secret”292 (text 43) advocates an instantaneous “path” of nondual mahāmudrā without any stages. Mindfulness without any grasping or nongrasping allows for all appearances to dawn as the experience of great bliss. By experiencing the taste of emptiness, meditation as well as unfavorable conditions represents the realization of relaxed and inconceivable mahāmudrā. Any sense of duality arises from that and dissolves back into it, without any hope, fear, or mental engagement. Thus there is no distinction between meditation and aftermath in this direct, fresh, and pellucid experience. Within the state of unborn mind as such, what could be withdrawn and what projected?


A Commentary on the Four Mudrās, Called “Jewel Heart”293 (text 44), an extensive explanation of Nāgārjuna’s Succession of the Four Mudrās (text 14), is traditionally ascribed in its colophon and in NG, BA, and AIBS to Bhitakarma (a.k.a. *Kāropa), another close student of Maitrīpa.294 According to BA,295 *Kāropa was born as Maṇigarbha, the middle son of a king in Sahor in East India.296 At age seven he received a prophecy from a ḍākinī, upon which he studied grammar and Vijñaptivāda with a number of teachers. At age thirty-four he was ordained as a monk at Vikramaśīla by the great Sarvāstivāda master Mitratāra. Thereafter, he studied Vinaya, valid cognition, prajñāpāramitā, Abhidharma, and all kinds of tantras with a number of great paṇḍitas. Having practiced a sādhana at Bodhgayā until he was sixty-four, he looked only sixteen when he was seventy-two. Still wishing to explain the sources of learnedness, he met the yoginī Padminī, who was meditating on prajñāpāramitā. She said this to him:


Though buddhahood exists within them for sure,


sentient beings who don’t realize this are pitiable!


Though they may become learned in conventions,


if they do not realize the true reality of the mind,


being similar to paupers who are threshing chaff,


it is impossible for a fruition to emerge from such


They may find the vidyādhara state of longevity,297


but if they become attached to worldly activities,


as they sink into the swamp of desire and hatred,


they will not be happy but suffering will emerge


Hey, son, realize your own mind and make its not being anything at all a living experience!


Rely on a supreme guru and engage in efforts in the instructions!




Leave the eight worldly dharmas behind and set great bliss ablaze!


Stamp this saṃsāra here with the seal of its being unborn!


Relying on this prophecy of the yoginī and two emanated boys, with a lot of riches from his father, *Kāropa went to meet the yogī Nāgapuri in the outer ocean at a distance of forty-two yojanas.298 Nāgapuri blessed him with a gaṇacakra, and *Kāropa then studied and practiced an abundance of tantras for seventeen years. Having returned to Bodhgayā, Natekara,299 who had been a fellow student of grammar, told him: “If you wish to meditate, go to the mighty adept Maitrīpa who has the pith instructions on mahāmudrā that cannot be meditated on!” Having received the instructions, *Kāropa went to a hermitage for seven years, training in essential reality, and later meditated in a charnel ground300 for five years. Thereafter, he performed all kinds of conducts in the country Malla, the city Kambala, Kashmir, and elsewhere. *Kāṛopa held the instructions of nine lineages and had attained supernatural knowledges. Among his many disciples, the foremost was the yogī Nirūpa, whom *Kāropa encouraged several times to go to Tibet to benefit beings. Later, *Kāropa and his consort also traveled to Tibet and met Nirūpa there in his new body.


This brings up the role of Prajñāśrījñānakīrti/Kor Nirūpa301 as the “translator,” or rather the redactor/(re)writer, of A Commentary on The Four Mudrās, just as with A Commentary Elucidating Native True Reality on “A Song That Is a Completely Filled Dohā Treasure Store” (text 70), since the modus operandi of these two texts is clearly the same in many respects.302


Kor Nirūpa’s complex persona is described in detail in Gö Lotsāwa’s Blue Annals.303 As a young boy, the Tibetan Tampa Kor304 was initially a student of Vairocanarakṣita during the latter’s sojourn in Tibet. At the age of thirteen, Kor traveled to Nepal and studied and practiced many tantric texts, such as the Cakrasaṃvaratantra, “The Seven Siddhi Texts,” “The Sixfold Pith Cycle,” and further works by Saraha (during an empowerment, he also received the name Prajñāśrījñānakīrti). When he suddenly passed away in Nepal at age nineteen, the seventy-three-year-old yogī Nirūpa, who was staying in the same house, performed the practice of his consciousness entering Tampa Kor’s corpse, thus reviving it. Nirūpa’s old body was cremated, and he went to Tibet with his new one, wearing Indian clothes and henceforth bearing the double name Kor Nirūpa. Once he had arrived in Tibet, he wore only Tibetan clothes and taught many tantras, dohās, and mahāmudrā there for twenty-one years, also translating numerous tantric texts on his own (thus, it could have been during that time that Nirūpa also translated or composed text 44). Gö Lotsāwa concludes his account by saying that he presented Kor Nirūpa’s life story in detail because he was a great siddha but is—wrongly—not considered important by Tibetan teachers of Gö Lotsāwa’s time.


In the same vein, it is noteworthy that the Eighth Karmapa Mikyö Dorje explicitly identifies Kor Nirūpa as an authentic transmitter of the dohā lineage in the tradition of Maitrīpa. As mentioned previously in the notes, he says that in Tibet there were three distinct ways of fulfilling the intended meaning of Maitrīpa’s “Madhyamaka of mental nonengagement”: (1) the practice that emphasizes the profound and luminous Madhyamaka of mantra, (2) the practice that emphasizes the profound Madhyamaka of the sūtras, and (3) the practice that emphasizes “the Madhyamaka of False Aspectarian Mere Mentalism.”305 The latter explains that the actual meaning of the dohās of the siddhas lies in the ultimately established, self-aware, and self-luminous cognition that is empty of perceiver and perceived. This view was represented by many in India and Tibet, such as Vajrapāṇi, Balpo Asu, and Kor Nirūpa.306


By contrast, some Tibetan masters as well as contemporary academic scholars accuse Prajñāśrījñānakīrti/Kor Nirūpa of being a forger of Indic commentarial literature. It is obvious that the stanzas found in A Commentary Elucidating Native True Reality on “A Song That Is a Completely Filled Dohā Treasure Store” (text 70; attributed to an Advayavajra) represent a version of Saraha’s “People Dohā” that differs in many ways from the known Apabhraṃśa versions, the Tibetan canonical versions, and the version in text 13. Therefore, said Tibetans and academic scholars suggest that the commentary in text 70, as well as those lines in it that differ from the above versions and those that were added, was actually written by Kor Nirūpa in Tibetan rather than translated by him.307


While it is quite obvious that text 70 was written in Tibetan, it is not possible to decide whether it was actually composed by Kor Nirūpa, though that seems to be very likely. If he is indeed the author of the comments in text 70 as well as the phrases and stanzas not found in the canonical versions of Saraha’s “People Dohā,” and if the above story of his life is true, though text 70 was written in Tibetan, it can at least be said that it was an Indian master in the lineage of Maitrīpa (one of the main transmissions of Saraha’s dohās) who reworked Saraha’s “People Dohā” and wrote a commentary on it. However, given the lack of clear evidence one way or another, it is not possible to determine the author(s) or reviser(s) of this text or its precise textual history with certainty.


Still, it should also be noted that the mere fact that the stanzas in text 70 differ greatly from both the known Apabhraṃśa versions and the Tibetan canonical versions of the “People Dohā” does not discredit them per se, because it is well known that there are a significant number of versions of this dohā with very different lengths and contents, in both Apabhraṃśa and Tibetan, and it is impossible to identify any one of them as “the original.”308


In any case, no matter whether one wants to consider the author of text 70 as a “forger” or not, Schaeffer rightly points out that he can also be regarded as the most creative among those who brought the “People Dohā” to Tibet, its version in text 70 often being the most evocative of the many versions of this dohā.309 After all, in line with the fluid approach of the dohā tradition, whoever the author or redactor of text 70 may have been, he just did in a very extensive fashion what many others did as well, which is explicitly sanctioned in the opening stanzas of another commentary on Saraha’s “People Dohā,” *Ajamahāsukha’s Dohakoṣahṛdayārthagītāṭīkā. *Ajamahāsukha declares that his own tradition “writes the root [text] in accordance with the explanation” and “relies solely on the awakened mind of Śrīmat Śabarapāda.” In this vein, the author of text 70 seems to have relied on and conveyed the message that comes directly from an accomplished master’s realization, as this was deemed appropriate for a certain audience in a certain situation.310


All of these considerations with regard to text 70 are equally pertinent to A Commentary on the Four Mudrās,311 making it more than questionable that *Karopa was its actual author.312 This commentary is a typical “gray text”: there are many clear signs that it is not a straight translation from Sanskrit but was at least heavily redacted if not entirely written in Tibetan.313 The passages in it that are presented as citations from The Succession of the Four Mudrās frequently vary from that text’s Sanskrit and often also from its canonical Tibetan translations, though they are generally closer to the latter. Some passages are cited in a different order than in The Succession of the Four Mudrās, and, just as in the significantly expanded “root text” in text 70, there is a significant number of additional or greatly reworked passages that are not found in either the Sanskrit or the canonical translations. Thus, there are often comments on words that are only found in the canonical translations or only in the particular Tibetan version of The Succession of the Four Mudrās in this commentary. Generally, the text comments in the order of the words of that Tibetan version of The Succession of the Four Mudrās that is embedded in it.314


Further evidence that this commentary was composed in Tibetan includes the fact that it twice speaks of “father tantras” and “mother tantras,” a typical Tibetan distinction not attested in any known Indic works. The text also contains a lengthy insertion (almost one-third of its length) that, unlike its actual commentarial sections, uses the unique Tibetan system of a multileveled outline.315 Furthermore, there are a number of glosses and hermeneutical etymologies of technical terms that are either not possible in Sanskrit or are based on the Tibetan. Just as in text 70, there is a plethora of unidentified quotations adduced to support certain comments, many of which give the impression of being deliberately tailored to match those comments.


There are further specific terms or passages, most of which do not have any known Sanskrit equivalents, that are only found in texts 44 and 70 but nowhere else in Kg and Tg. These constitute definitive evidence that both texts are (at least for the most part) by the same author. Examples include the etymology of Tib. ’jig rten (for Skt. loka, “world”) by splitting it into its two components (’jig cing rten), and the expressions “connate appearance,” “connate mind as such,” “natural mind,”316 “appearing and resounding phenomena,”317 and “that isn’t anything whatsoever”318 as a qualifier of terms such as great bliss, emptiness, nonconceptual wisdom, nondual wisdom, dharmakāya, ordinary mind, and nonduality.319 Finally, three in a series of quotes from Saraha’s “People Dohā” in text 44 are found nowhere else but in the unique enlarged version of the “People Dohā” in text 70.320




To give a brief overview of the contents of A Commentary on the Four Mudrās, its introduction begins with the common meaning of empowerment and the mudrās in four points, followed by another five points on the dharmamudrā321 and short general presentations of the karmamudrā and samayamudrā. It concludes with a brief explanation of the famous stanza from the Nayatrayapradīpa on the Mantrayāna being more distinguished than the Pāramitāyāna.


As mentioned above, the actual comments on The Succession of the Four Mudrās follow the unique Tibetan version of this text that is found only in this commentary, expanding numerous passages and adding further ones.322 The commentary gives a rather detailed presentation of the sixfold vase empowerment and a much shorter one of the secret empowerment, dividing it into an outer one and an inner one. Following the order of the four mudrās in The Succession of the Four Mudrās, they are explained as karmamudrā, dharmamudrā, mahāmudrā, and samayamudrā. The comments on the karmamudrā are by far the longest, mainly because of extensively differentiating the correct empowerment from the forceful and poor empowerments that are to be rejected.


Toward the end of its comments on the samayamudrā, the text contains the lengthy insertion that can be considered as a greatly expanded version of its introduction (or even a text on its own), giving a general presentation of the four mudrās. Though this insertion repeats some materials from the introduction, some of them are matched in ways that differ from the introduction.323 The location of this insertion is awkward (and probably misplaced), because it interrupts the last part of the comments on the samayamudrā as per The Succession of the Four Mudrās. In addition, its format is rather jumbled in that it does not have a single consistent outline throughout but contains several sections with their own separate outlines.324


Nevertheless, this insertion provides valuable additional details on the four mudrās. It begins with some general points on the four mudrās, followed by presentations of just the karmamudrā and mahāmudrā. Its main part starts with instructions on the reasons for positing four mudrās, followed by the bulk of more detailed presentations of the karmamudrā, dharmamudrā, mahāmudrā, and samayamudrā. Finally, there are three shorter sections on the special means (the four moments, four ecstasies, four locations, and four dharmas), the pith instructions on making the four mudrās a living experience (in the order of causal samayamudrā, dharmamudrā, karmamudrā, mahāmudrā, and samayamudrā as the welfare of others), and the way in which certainty about the instructions on the four mudrās arises.


After this insertion, the text returns to its remaining comments on the samayamudrā in The Succession of the Four Mudrās and ends with brief concluding remarks on all four mudrās.


A Critical Commentary on “Instructions on Empowerment”325 (text 45) was composed by Rāmapāla, about whom not much is known. BA326 says only that he was one of Maitrīpa’s four main disciples, that he composed this commentary on Maitrīpa’s Sekanirdeśa,327 and that at one point he was active at Nālandā University, where he and his consort Ratnadevī were among the teachers of the founder of the Shangpa Kagyü school, Kyungpo Naljor.328 Tāranātha’s Seven Instruction Lineages329 adds that Rāmapāla was born in Karṇāṭaka in a kṣatriya family, and was very learned from a young age. He studied for twelve years with Maitrīpa, and after the latter’s death, spent three years in silent mourning at the stūpa *Śriguṇavān,330 practicing one-pointedly. Once he had directly perceived essential reality in its entirety, he lived in the south promoting the welfare of sentient beings. Having received the siddhi of the sword from Mahākāla, he went to the subterranean regions through a miraculous gateway without leaving his physical from, and he was even seen in the asura realm. Among those whom he taught mahāmudrā were the younger master Kuśalabhadra, *Asitaghana, and especially Jñānamitra. Tāranātha explicitly says that among Maitrīpa’s four main disciples, Sahajavajra, Divākaracandra, and Vajrapāṇi did not attain the state of a vidyādhara in their body, thus implying that Rāmapāla did attain such a state.331 Tāranātha also states that Rāmapāla’s powerful awareness consort Ratnadevī was well-known for her realization being equal to that of the mighty adept Maitrīpa himself, while Rāmapāla was known to have attained half of the status of Maitrīpa’s own consort Gaṅgādharā.332


Following the main themes of Maitrīpa’s Instructions on Empowerment, Rāmapāla extensively explains the correct understanding and practice of karmamudrā based on properly receiving the prajñā-jñāna empowerment while rejecting the forceful and the poor empowerments. This is followed by a presentation of all four mudrās, primarily discussing mahāmudrā.333


Appendix 1 is a translation of A Compendium of Beginner Activity, another text attributed to Advayavajra (Maitrīpa), besides Eradicating Bad Views (text 19), about beginner conduct or initial activity. This work is found only in BKC, and not in the *Advayavajrasaṃgraha or Tg. As mentioned before, while Eradicating Bad Views is from a more general Mahāyāna point of view, A Compendium of Beginner Activity is written specifically from the perspective of Vajrayāna practitioners.334


Appendix 2 consists of a summarized paraphrase of Maitrīpa’s Taking the Pith Instructions of the Philosophical Systems as the Path, which seems to be entirely unknown among Tibetan and other scholars. According to the text’s colophon, the instructions on the three yānas, four positions, and nine approaches came from both Śavaripa and Maitrīpa, and then Maitrīpa’s student Vajrapāṇi passed them on to *Ajamahāsukha.335 The work is clearly based on Maitrīpa’s Tattvaratnāvalī (text 34) and Dohānidhināmatattvopadeśa (text 22), following their template of the three yānas, four positions, and nine approaches. Different from these two texts, however, in that it does not present much philosophical discussion in terms of the four positions and their nine approaches but mainly focuses on the actual meditation instructions of each of these approaches by blending direct pith instructions familiar from a mahāmudrā context with more formal teachings on analytical meditation. Thus the text is a compendium of Śavaripa’s and Maitrīpa’s version of the progressive stages of meditation on emptiness (or the two kinds of identitylessness) that are well-known in different Buddhist schools.


Appendices 3, 4, and 6 present Tipi Bumlabar’s extensive outlines of Divākaracandra’s An Illumination of Prajñā Wisdom (text 16), Sahajavajra’s A Synopsis of Positions (text 17), and Rāmapāla’s A Critical Commentary on “Instructions on Empowerment” (text 45), respectively. Appendix 5 consists of a partial outline of A Commentary on the Four Mudrās.336


Appendix 7 offers a comparative overview of the unique fivefold classification of the creation and completion processes in a number of texts by Maitrīpa and his students.




A NOTE ON DOHĀ, VAJRAGĪTI, AND CARYĀGĪTI



Nowadays, both Indian and Tibetan Buddhist songs of realization are often popularly called dohās or “vajra songs.” However, not all songs of realization are dohās. In fact, there are three genres of Indian songs of realization: (1) dohā (“couplet”), (2) vajragīti (“vajra song”), and (3) caryāgīti (“conduct song”). The Tibetan word mgur (often loosely rendered as “dohā” or “vajra song”) simply means “song,” but over time came to refer specifically to spiritual songs of realization.


The Sanskrit word dohā (Apabhraṃśa doha, lit. “two-say”) has two meanings. Originally, it indicated a distinct poetic meter of four feet in which the second and fourth feet rhyme, similar to couplets in Western poetry. Since many poems of realization were composed in that meter, dohā also came to be a general designation for a genre of rhapsodies, emotionally charged stanzas, and spiritual aphorisms. Such stanzas could also contain or be entirely composed in other meters but would still generically be referred to as dohāṣ. As with our songs here, such poems were often spontaneous expressions of spiritual experiences and realizations. However, it is not certain that all dohās were actually sung, at least not from the outset; they could simply have been recited as poetry. As will be shown below, the transmission of these poems of realization was very fluid and involved constant adaptation, so sometimes melodies for certain stanzas may have been composed or changed by people other than the original composer.


In his commentary on Saraha’s famous Dohakoṣagīti (popularly known as “People Dohā”), the Kagyü master Karma Trinlépa provides a detailed explanation of the meaning of the common title Dohakoṣagīti (Dohā Treasure Song), being a profound description of mind’s native state—mahāmudrā—and how it is revealed through the path.337


First, doha (or dvaha) means the lack of the two extremes, nonduality, and union; thus it refers to overcoming dualistic thoughts by letting them dissolve within nonduality. At the time of the ground, mind’s native state is not recognized and thus falsely appears as the duality of perceiver and perceived. This duality and the clinging to it are overcome by making path mahāmudrā a living experience, which leads to the fruition (the unity of the two kāyas) promoting the welfare of beings.




Second, since Sanskrit dohā means “being filled up” or “milking,” it is similar to a container being filled by milking. Thus, since the masters are filled with the wisdom of the ultimate nature, they sing songs of such wisdom. Or being filled through milking refers to being inexhaustible. Or dohā indicates the overflowing of meditative experiences. In addition, the word dohā refers to being natural, uncontrived, and loose, the ultimate, true reality, freshness, and so on.


Just as a “treasure” (koṣa) is a place where many precious items are stored so that they do not disappear, mind’s native state is the locus of all awakened qualities such as connate wisdom. “Song” (gīti) means that the instantaneous revelation of this wisdom is spontaneously set to melody from within one’s experience, without hiding anything. For the sake of being easily understood by all people high and low, such songs are not constrained by prosody but sung in an ad hoc manner. Hence, they are songs that point out the treasure of the inexhaustible qualities of connate wisdom.


Vajra songs (vajragīti), the second genre of songs of realization, are recognizable either by the fact that their titles contain the word vajragīti or by being identified as sung in the context of a gaṇacakra (originally, vajragītis were only recited or sung at such tantric ritual feasts). Vajra songs often exhibit more ornate poetic refinement than dohās, are usually short (most of them consist of just a single stanza), and are rich in metaphors. They often evoke particular feelings, experiences, or realizations rather than just giving certain instructions.


Finally, conduct songs (caryāgīti) speak about the way of life (“conduct”) of tantric yogic practitioners.338 Originally, such songs were probably sung spontaneously at different occasions, but eventually they came to be standalone performance songs (often with music and dance). Usually these songs are rather short, many consisting of about five stanzas. However, they are often incorporated in a collection of such songs and accompanied by musical instruments as well as one or more dancers in richly adorned attire, symbolizing Buddhist tantric deities. Thus a tantric performance of such a cycle can last several hours or even an entire day. In this way, following their ad hoc origins, over time these songs tended to become more elaborate through such musical arrangements and choreographies.339 The best-known historical example of this genre is a collection of fifty songs called Caryāgītikoṣa, which also contains the names of the rāgas (melodies) in which each song is to be sung. These kinds of songs are still regularly performed to this day during certain ceremonies in the Newar Vajrayāna Buddhist community in Nepal.


However, just as the songs themselves do not follow any strict pattern, the distinctions between these three genres are far from being hard and fast. For example, dohās can be sung at a gaṇacakra, and vajragītis outside of a gaṇacakra. Also, any of them can be in the dohā meter or other meters, can include more sophisticated prosodic elements, and may or may not be accompanied by music and dancing.


WHO COMPOSED THESE TEXTS AND HOW?


It can be quite safely assumed that all the treatises and commentaries in this collection were written in Buddhist Sanskrit. However, when it comes to the songs, matters are more complicated. A few of them were probably composed in Sanskrit, such as those by Atiśa, but for most we do not know in which languages they were uttered originally. The majority of songs were definitely not composed in Sanskrit, since many of the authors did not even know Sanskrit, which was the language of the educated elite in India. For the same reason, Sanskrit would not have been a suitable medium to reach a general audience. Thus they were usually presented in local middle-Indic languages or dialects, which are generically referred to as Apabhraṃśas. Used from approximately 300 to 1200 CE, these tongues are distant predecessors of modern North Indian languages such as Bihari and Bengali, and to some extent also Assamese, Oriya, Maithili, and certain forms of Hindi. However, the fact that some dohās, caryāgītis, and vajragītis exist in old Apabhraṃśa manuscripts does not mean that Apabhraṃśa is their actual original language, close as it may be, because Apabhraṃśa refers to literary languages and not vernaculars. At present, apart from the songs in the Newar Vajrayāna tradition (which according to this tradition have always been in Newari), the vast majority of ancient Indian Buddhist dohās, caryāgītis, and vajragītis are only extant in Tibetan translations.


As for the authorship of our texts, while there seems to be greater certainty for most of the treatises and commentaries, when it comes to the songs, it is hard to say who actually composed them. First, these songs were originally spontaneous expressions of spiritual experiences and realizations as a part of the enlightened activity of great masters and, in virtually all cases, were written down only later by others. Thus it is not surprising that for many of them, especially some of Saraha’s songs, there exist several versions in different languages (such as Sanskrit, Apabhraṃśa, and Tibetan) that greatly differ in content, stanza order, and overall length of the text—it can be somewhat difficult to even consider them as different versions of one and the same text. This is mainly due to many rounds of later editing and rearranging, either by commentators or in popular usage. It seems safe to assume that some of the songs as they are preserved now may not be by a single author, let alone the one to whom they are attributed at present. All of this is further evidenced by some of the anthologies of such songs in the Tengyur in that many of the songs that these collections share show more or less significant variant readings and are attributed to completely different persons.


Thus the transmission and shaping of these songs always has been fluid, similar to the way in which the songs of the medieval troubadours in Europe were passed on. That is, single lines of a stanza, entire stanzas, or blocks of stanzas may be shifted around in a given text, exchanged between different works (some songs attributed to different authors share common lines or stanzas), or removed from or inserted into preexisting songs. It is clear that almost all these songs have been rewritten and resung many times. Therefore there often seems to be no fixed wording, as the wording primarily depends on the meaning to be conveyed and thus may be shifted in different contexts and for different audiences. This is nothing unusual in an Indian context; the same approach is shown with medieval and contemporary non-Buddhist devotional songs. They can be sung with different rāgas, stanzas moved around, vocabulary changed, and dialects transposed. As Roger Jackson says,




Indeed, we only can assert with confidence that when we examine the Treasury of Saraha, Kāṇha, or Tilopa, what we have before us is a later compilation by an editor who, for purposes of his own, brought together dohās or groups of dohās that had come to be associated with one or another of those names, names that might or might not once have denoted an actual person. In this sense, there is probably a considerable arbitrariness built in to the compilation of any single Treasury, and though commentators on the texts find order and meaning in their arrangement (sometimes, in fact, it is they who have arranged them!), it is quite imaginable that the texts could have been ordered in many different ways and still been found meaningful by readers.340





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


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


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


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


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


Relying solely on the awakened mind of Śrīmat Śabarapāda,


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


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


by summarizing nothing but the instructions on true actuality341


Kurtis Schaeffer says this about Saraha’s Dohakoṣa and Avadhūtīpa’s approach, which applies equally to all other songs of realization:




The reader must know the words of Saraha despite the fact that his subject is ineffable. In an ironic twist, the power of Saraha’s words is precisely their message of ineffability. This seems ultimately to debase the power of the word, and yet the final lines suggest something more; it is not the written word of the tantras that holds the power to express the inexpressible, but song itself. Much as the tales of his life tell us, the realization of the enlightened state encourages Saraha not to write another treatise, another commentary, but to inspire others through the medium of song, which stands above the ordinary language of treatises and tantras.


It is perhaps this claim that gave the commentators on the Treasury of Dohā Verses license to write according to the meaning of the dohās as taught by the masters and not according to the letter. . . . This gives Advaya Avadhūti himself, and other commentators after him, the license to change, rearrange, and transform Saraha’s words. In short, Advaya Avadhūti gives himself permission to “author” the words of Saraha by claiming that the real message of Saraha is not in any text of the Treasury of the Dohā Verses but rather in the meaning that lives in the hearts of the masters who have realized the message of the dohā.342





Thus this tradition explicitly permits changing and rearranging the words of Saraha and other masters, since what they convey is not found in words but only in the awakened minds of those who have already realized the nature of this mind. How this realization is conveyed to others must always depend on the unique circumstances of a living interactive situation—a teacher guiding a particular student in a particular way in accordance with the individual propensities, capacities, and obstacles of that student. Thus it can never be exactly the same for any two people and must be adapted to the situation at hand. This is clearly shown in the greatly differing stories of how certain mahāsiddhas gained realization through the verbal and nonverbal instructions of their gurus. For example, Nāropa awakened by being smacked on the forehead with Tilopa’s sandal, Vīṇāpa by playing music, Tantipa by weaving, Lūhipa by eating the entrails of fish, and Kaṅkaripa by being taught to visualize his deceased wife as a ḍākinī, with the nature of bliss and emptiness being inseparable, without any substance or self.


From an ordinary or literary point of view, all this may sound like an arbitrary copy-and-paste approach of plagiarism where anything goes and things are just made up. But from the point of view of the mahāsiddhas and their commentators and editors, this approach is a clear example of what Buddhists call “skillful means.” These masters obviously had a different sense of authorship and copyright; they simply used the words of the songs of realization as tools to make the points that they deemed meaningful in a given context, for a given audience, and at a given time. Thus the singing of these songs should not be understood as just a poetry reading or a musical performance but as always situated within an interactive mind-to-mind transmission between teacher and student (or an exchange between realized persons), where the songs are the vehicles through which that transmission takes place.


In that way, these songs of realization (and to some extent the other texts in this collection too) were considered more like a huge, common pool of awakened wisdom, as well as the methods to realize this wisdom, from which the entire community of commentators, editors, and practitioners felt free to pick and choose to suit their particular settings, audiences, and purposes. Thus the transmission of dohās, caryāgītis, and vajragītis is more about using individually adapted tools and methods to convey certain messages and not about preserving original literary documents. In that way, transmission is always fresh and immediate, in tune with real-life interactions between teachers and students. This means that mahāsiddhas such as Saraha are not just historical persons to be emulated; working with and singing their songs can evoke the essence of the realization of such masters—the unmediated presence of the awakened state itself—within ourselves.


The concept of transmission or lineage here is like teaching someone to bake fresh bread. It is not about preserving the specific loaf of bread that someone like Saraha baked many hundreds of years ago by handing it down wrapped up in ornate brocades through the generations, because after a few days nobody could eat such bread. Rather, it is like a hands-on transmission of Saraha’s recipe that enables us to bake our own fresh bread with our own ingredients today. Just as there are different kinds of bread (and even the same kinds of bread taste differently in different bakeries), the basic recipe can and needs to be adapted to different circumstances, resources, and tastes. In this way, the fluid transmission of the songs of realization is also a vehicle for creative innovation in Buddhism, which is otherwise officially deemed inappropriate or frowned upon in the traditional framework of strictly adhering to the words of the lineage and one’s own guru.




In brief, in the end it is our own true heart—our buddha nature—that expresses itself through these songs and with which we connect through singing. Besides contemplating their meaning, the purpose of singing songs of realization is to gain inspiration, receive blessings, and evoke experiences and realizations from within. Thus we go beyond a merely rational or intellectual approach, activate the element of devotion, and allow our inspiration and openness to become a vehicle for transcending our dualistic mindset.


[image: Image]


May this book be considered a small and humble contribution to the living tradition of Mahāmudrā in general and Buddhist songs of realization in particular. May the texts here inspire and be of benefit to countless beings. May these beings realize what those songs sing about—mind’s true nature of great bliss beyond any clinging and suffering.


Sarva maṅgalaṃ—May everything be auspicious!













(12) THE ACCOMPLISHMENT OF GLORIOUS TRUE REALITY
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In the language of India: Śrītattvasiddhi343


In the language of Tibet: Dpal de kho na nyid grub pa


I pay homage to Śrī Vajrasattva


The vajra of the awakening of a buddha


is accomplished in this life, not in others


Without body, speech, and mind being in


good condition, it won’t be accomplished [1]


Without the continuous enjoyment of desire,


true reality will not come to be accomplished


The reliance upon whatever may be desired344


is thanks to the nondual wisdom that is pure [2]


If such is not the case, you fall into wrongness


From that, suffering arises as a matter of course


Therefore the wise ones who are blessed by


mantra engage in the preliminary for purity345 [3]


Just as water drops become salty


if they are falling into the ocean,


if salt has entered the Milk Ocean,


it will in turn become nectar346 [4]




Just as those who know venomous snakes’


nature are able347 to take away their power,


in the mind streams of others, true reality


does not go beyond the state of the five348 [5]


Furthermore, if oppressed by desire,


this very desire constitutes medicine,


just as for those tormented by poison,


that very poison is great as medicine [6] {2}


Just like fire for those burned by fire


and thorns for those pained by thorns,


so for those disturbed by the afflictions,


these very afflictions are great as nectar [7]


For example, those who know poison’s nature


will not be harmed even if they ingest poison349


Likewise, those who know the nature of objects


will not be harmed by the enjoyment of desire [8]


Similar to the case of a lotus in the mud350


dwelling in mud but not being tainted by it,


those who know true reality should always


engage in desire by means of relishing it [9]


Hence, without fearing anything,


this will be enjoyed in particular


If relying on the five desirables,


siddhis will be attained swiftly [10]


Through austerities, yogic disciplines,


and fasting,351 the elements will dry out


By having dried out, there is suffering,


and by suffering, the mind is distracted


By distraction, siddhi352 becomes altered353 [11]




Therefore those who strive for354 the supreme siddhi


shouldn’t engage in austerities and yogic disciplines!


In just the way there is bliss, thus receive it!


If bliss is relinquished, there exists no siddhi [12]


Therefore, in a pleasant location,


with the twelve lovely young ladies


who are endowed with large eyes,


are striking in their form and youth, [13]


and have stable, unwavering samaya


as well as noses that resemble lotuses,355


they frolic with great passion’s taste—


supremely skillful as well as charming, [14]


these impassioned yogīs unite with them,


thus abiding in the cakra’s center themselves356


Those who possess samaya should gather {3}


in a pure continuous stream day and night [15]


Hairs aquiver, shivering and trembling,


smiling, giggling, as well as laughing,357


and reaching the state of intoxication


are called “the seven that cause descent” [16]


Swooning, becoming intoxicated, shifting,


frolicking, irrigating, and greatly increasing,


thrusting out the legs, moving around the arms,


with mudrās, signs, and physical expressions, [17]


and shouting out KILI KILI and PHAṬ358


in fearful,359 excited, fierce ways and such,


the frolicking vīras are churning away,


biting,360 indulging in all kinds of chatter, [18]




wailing while fainting, and reversing361—


within the ocean of love and ecstasy,


the light born from the signs of bliss


is the mind that is lucid by nature [19]


It possesses nondual and lucid miraculous


powers as well as supernatural knowledges


It is thus beautified by the twelve distinct


features of the utter peace of true actuality [20]


The divine syllable E, which is


adorned with VAṂ at its center,362


represents all bliss’s repository,


the jewel casket of buddhahood [21]


From that, the ecstasies will arise,


distinguished by different moments363


Due to the progression of the number


of ecstasies, they are to be manifested [22]


Through the three emptinesses’ union,


the all-emptiness becomes luminosity364


Through pure true reality manifesting,


the supreme state will clearly manifest [23]


Hence the intelligent should perceive


the subtle mind that is without motion


As long as it does not clearly manifest,


they should engage in familiarization [24] {4}


When luminosity’s state is attained,


it arises in its own way as it pleases365


It is there that the four moments


and likewise the four ecstasies lie [25]


This should be understood by the wise ones


as the distinctions that are designated as




“the moment of variety,” “maturation,”


“consummation,” and “characteristics’ lack” [26]


Variety consists of a lot of aspects,


such as embracing as well as kissing


Maturation constitutes its reversal—


thinking, “I am experiencing bliss” [27]


Consummation has the character of experience


“That I am experiencing bliss is beautiful”


Characteristics’ lack is other than those—


free of characteristics of passion and dispassion366 [28]


More supreme than ecstasy, supreme ecstasy,


and cessational ecstasy is the connate one367


The bliss of ecstasy is merely a slight one368


Supreme ecstasy is superior compared to it [29]


Cessational ecstasy is dispassion—


the connate one is devoid of those,


being the three moments of “swoon,”


“about half a mātrā,” and “a mātrā”369 [30]


By differentiating the native taste370


of true bliss, the connate is known


Fainting lacks wisdom completely


Cognizing it a bit is half a mātrā [31]


The wisdom endowed with the supreme


of all aspects is what constitutes a mātrā


For that reason, the wisdom of true reality


is nondual wisdom’s lucid manifestation [32]


It lacks passion and dispassion


It is not both, nor is it emptiness


It is none of all, nor is it not all


In other words, all is dissolved [33]




As all kinds of rain streaming down


have many different tastes and forms, {5}


but once they enter a single vessel,


merge and become of a single taste, [34]


likewise, the great bliss of wisdom,


in its form, is lucid by its essence


Through nondual equality’s371 yoga,


phenomena’s entirety is overcome [35]


With a mind of letting wisdom’s stream flow,


the wise ones are perceiving exactly this


Having the form of a motionless, subtle,


and unobscured bindu, it is free of thought [36]


True reality without beginning or end


is unarisen, uncreated, and supreme


The ground of all the phenomena


of living creatures is this suchness372 [37]


Since the buddhas, bodhisattvas,


and yogīs who view true reality


do not see this true reality at all,


what could those outside of it think?373 [38]


Therefore, what is the point of outsiders


engaging in made-up374 worship and such?


Giving up all, familiarize with true reality!


Everything will be accomplished by this [39]


At the time when the jewel is entered


by virtue of the union of āli and kāli,375


the vāyu is seized by pith instructions


Then, wisdom is achieved by seeing376


Throughout the infinity of eons,


it is there that passion remains377 [40]




Attaining the state of luminosity,


the yogīs of ordinary appearance378


who are venerated by all beings


are to rely on the fourth’s reality


Yogīs who cultivated this before


will swiftly gain accomplishment [41]


The cause is sealed with the result and


the result is also sealed with the cause379


Due to sealing cause and result as one, {6}


it is mahāmudrā that will spring forth [42]


Night (the dimension of illumination), lucid sun rays radiating (the increase of illumination),


and their boundary (the culmination of illumination), by their own natures, move not together380


That which is neither night,381 nor day, nor their boundary, and is free from any of these natures


constitutes what the supreme guru has declared to be awakening—it is the sphere of yogīs [43]


Just like outside, so inside


Just like inside, so outside


It is apt to be accomplished


by this yoga that is nondual [44]


This concludes “The Accomplishment of Glorious True Reality” composed by the great master Keralipa. It was translated, edited, and finalized by the Indian upādhyāya Vajrapāṇi and the Tibetan lotsāwa Mapen Chöbar.382 {7}













(13) A DOHĀ TREASURE SONG



[image: Image]


In the language of India: Dohakoṣagīti383


In the language of Tibet: Do ha mdzod kyi glu


I pay homage to youthful Mañjuśrī384


As the unfortunate, like venomous snakes,


are most definitely tainting385 wise beings


with the stains that consist of their flaws,


be terrified by merely glimpsing them! [1]


Brahmans who do not know true reality


are reciting their four miserable Vedas386 [2]


They purify with earth, water, and kuśa,


dwell in their homes, and burn in a fire


Their making meaningless fire offerings


just amounts to smoke hurting their eyes [3]


With single staff or triple staff,387 in a saintly lord’s attire,388


they pose as sages through goose instructions389


Equal390 in not knowing dharma and nondharma,


they are leading beings astray into deception [4]


Airis391 keep smearing392 ashes onto their bodies


and carry a load of dreadlocks on their heads




Lighting393 lamps, they dwell in their homes


Seated in a corner, they are dinging their bell [5]


Assuming the cross-legged posture, they close their eyes


By whispering in their ears, they are deceiving people


Teaching widows, shaven-headed women,394 and other such,


they bestow empowerments and take guru donations [6]


With long nails {8} and their bodies covered with dirt,


they are without any garments and pull out their hair


With their mind of space,395 they embody the path of harm


For the sake of liberation, they deceive themselves and beings


Possessing endurance, they are the yānas’ laughingstock396 [7]


If anyone who is naked were to become free,


why would dogs, foxes, and so on not be free?


If you became free through shaving your hairs,


women who shave their hairs would be free397 [8]


If you became free through flashing a tail,


peacocks, yaks, and so on would be free398


If you became free by eating while standing,


why then would horses and elephants not be? [9]


This is what Saraha says: for those who have


a mind of space, there is never any liberation,


as they are divorced from bliss’s true reality


and possess solely the austerities of the body [10]


The so-called śrāmaṇeras, bhikṣus, and sthaviras,399


those bandhes who thus went forth into homelessness,


some sit400 there while expounding the sūtra collections,


some are seen to adopt the approach of one-taste mind,


and some are of one taste within mere mind as such401 [11]


Some are busy running around402 within the Mahāyāna


with its textual traditions and epistemological treatises




Others meditate on the maṇḍala circles in their entirety


Some engage in explaining the meaning of the fourth [12]


Some seem to ponder the element of space


Yet others keep looking403 at emptiness


Most of them engage in what is discordant [13]


Others divorced from the connate


meditate on that which is nirvāṇa {9}


but none of them will accomplish


even a single bit404 of the ultimate [14]


Is it the case that those who possess faith in this


will attain liberation by resting in dhyāna, or what?


What need for lamps, what need for deity oblations?


What does relying on secret mantra do for them?405 [15]


No need for going to bathing places and austerities


Is liberation attained by a dunk in the water, or what? [16]


Those engaging in emptiness devoid of compassion


will not come to discover the path that is supreme


However, even if compassion alone is cultivated,


stuck in this saṃsāra, liberation will not be attained [17]


Those who are capable of uniting those two


neither abide in saṃsāra nor abide in nirvāṇa [18]


Hey, discard those false lies that are uttered!406


Let go of anything to which you may cling!


If that has been realized, everything is it


Nobody will know anything other than that [19]


Reading is it, memorization and meditation are it


What is explained in treatises and Purāṇas is it too407


There exists no view that is not pointed out by it,


and yet it is solely reliant upon the guru’s mouth [20]




What is uttered by the guru and has entered your heart


is like seeing a treasure sitting in the palm of your hand408


While childish beings409 are not seeing the native nature,


childish beings are deceived by delusion,410 Saraha says [21]


Without any dhyāna or going into homelessness,


if you remain at home together with your wives


and won’t become free of bondage by liking objects, {10}


I,411 Saraha, say that you do not412 know true reality [22]


If it is manifest, why bother with dhyānas?


If it is hidden, you are gauging darkness


This very nature that is the connate


is neither any being nor any nonbeing—


thus Saraha always shouts out loudly [23]


“Seizing it, there will be birth, death, as well as living;


seizing the very same, supreme great bliss is achieved”


Saraha proclaims this with his secret and grand413 speech,


but the world of animals doesn’t get it—what can you do? [24]


As it is free of dhyāna, what is there to be contemplated?


In what manner could you discuss what is inexpressible?


All beings are deceived by the mudrā of saṃsāric existence


There is nobody who has embraced their native nature [25]


No tantra, no414 mantra, nothing to contemplate, no dhyāna


All of these are causes that make your own mind415 deluded


Without this mind as such that is pure by its own nature


ever becoming blemished by means of any dhyānas,416


remain in your own bliss417 and don’t torment yourself! [26]


Eating and drinking, ecstatic by uniting the two,418


filling up the cakras again and again at all times,


this dharma accomplishes what’s beyond the world


I am trampling on the head419 of the world of fools [27]




Where420 neither the breath421 nor the mind roam


and neither the sun nor the moon are active,


fool, let your mind find relief in that state!422


Saraha is teaching the entire pith instructions [28] {11}


You should not make it into two but make it single!423


Not making any distinctions within the disposition,


all these three realms here without any exception


will assume the color of this single great passion424 [29]


Neither beginning, nor middle, nor end,


neither saṃsāric existence nor nirvāṇa:425


within this great bliss that is so supreme,


there exists neither any self nor any other426 [30]


In the front, in the back, in the ten directions,


whatever may be seen constitutes true reality


Today, delusion has now been cut through427


Now there is no need to ask428 anybody! [31]


When the sense faculties have vanished there,429


an essence of its own will disintegrate as well


Oh you friend, this constitutes the connate430


Ask the guru’s mouth for it in a clear manner! [32]


Where mind is bound and where the breath fades,431


it is based on this ground that the branches rest432


Oh fool, fully realize this to be the borderline!433


Nescience’s ocean is cut off upon its realization434 [33]


This is the great bliss so supreme


Having conveyed it, Saraha goes [34]


Hey! This is what constitutes self-awareness—


refrain from creating any delusion within it!


Being and nonbeing are the sugata’s bondage




Not making existence and equality different,


focus435 solely on this native mind, oh yogī!


Know this to be like water poured into water!436 [35]


Liberation is not found through delusive dhyānas


How can you clasp onto illusion’s web in your lap?


If you trust in reality through the true guru’s words,437


there is nothing for me to say, Saraha proclaims [36]


The nature of the sky is pure from the beginning


Looking and looking at it, {12} seeing will cease438


At exactly this point in time, cessation will happen


The childish are deceived about native mind by flaws439 [37]


All people without exception completely ruin themselves


and cannot perceive true reality due to the flaw of pride


The entire world will be ignorant on account of dhyānas


The native nature is not perceived440 by anybody at all [38]


Not perceiving the nature of mind’s root,441


through the three aspects of the connate,442


it’s not clearly known where it arises from,


where it vanishes, and where it abides [39]


For those who contemplate true reality free of a root,


it is sufficient to obtain443 the guru’s pith instructions


Fool, you must calmly444 understand what Saraha says:


It is saṃsāra’s445 nature to have mind as its essence! [40]


Although the native nature is not expressed by any words,


it will be seen with the eye of the master’s pith instructions


Through gladly consuming dharma as well as nondharma,


there does not even exist a speck of any flaw in this [41]


It is at the time of having purified native mind


that the qualities of the guru will enter the heart




Once it’s realized like that, Saraha sings a song


I do not even see it through mantras or tantras446 [42]


Beings are bound individually by virtue of their karmas


If it is free from karma,447 it is the mind that is liberation


If your own mind448 is free, there is definitely nothing else:


what will be attained is the very nirvāṇa that is supreme [43]


Mind as such alone is the seed of everything:


existence {13} and nirvāṇa spring forth from it


To the mind that is like a wish-fulfilling jewel


bestowing the desired results, I pay homage [44]


By mind being bound, you will be bound


If it becomes free, you are free, no doubt449


By whatever it may be that fools are bound,


through that, the wise become free swiftly450 [45]


The mind is to be grasped as being like space


Regard all phenomena as being equal to space!451


If this mind is contemplated as inconceivable,452


unsurpassable awakening will thereby be gained [46]


If it is rendered space-like,453 the breath is bound


By means of fully perceiving equality, it dissolves


This is what Saraha says: if you possess such power,


you’ll swiftly be rid of the impermanent and moving [47]


When wind, fire, and the great mighty one454 have ceased,


at the time of the nectar’s flow, the breath enters the mind


At the point of the four yogas having entered a single spot,


supreme great bliss does not fit into the realm of space [48]


Tales of this may be told in house after house,


but the state of great bliss is not fully fathomed


Saraha says all beings are trounced by thinking,


but none of them accomplishes the unthinkable455 [49]




In the entirety of all creatures that are alive,


true reality is present, but it is not realized


As everything has the nature of equal taste,


this is inconceivable unsurpassed wisdom456 [50]


Yesterday, today, likewise tomorrow, and thereon,


people keep wishing for things457 that are excellent


Hey, you good people, just as with water seeping


through your cupped hands, {14} you do not feel the loss [51]


If doing things as well as not doing things458


are realized, there’s no bondage, no letting go459


Engaging in what is letterless as explainable,460


which among a hundred yogīs will reveal it? [52]


If this mind wound up into twisted knots


is loosened up, there’s no doubt it is free461


By whichever things fools may be bound,


through just those, the wise become free [53]


Bound, it toils,462 roaming the ten directions


If it is let go,463 it rests still and motionless


I have realized this camel-like paradox


Son, look by searching thus in yourself!464 [54]


Hey, look with the sense faculties!465


I haven’t realized466 anything but this


Before a person done467 with their deeds,


you need to resolve your mind!468 [55]


Do not think of yourself in binding the breath, hey!469


Do not dwell in wooden yogas at your nose’s tip!470


AHO! Undistracted,471 be passionate about the supreme connate!


Give up being bound to the nose tip of existence! [56]


This is surging, since mind and breath move,


being like very unruly horses—let them go!




If the nature of the connate has been realized,


the mind will thereby become unwavering472 [57]


At the time of mentation having ceased,


the bondage of the body will be severed


Where there’s the connate’s equal taste,


there are neither śūdras nor brahmans473 [58]


Here we have the Ocean of the Moon


Here is the Yamunā, the Ganges Ocean,


as well as Vārānasī {15} and Prayāga


Here are the moon and the illuminator474 [59]


To all the fields, sites, secondary sites, and so forth


I have gone and looked—I declare I fathomed them


In the lake of the pilgrimage site of body and minding,475


I truly see virtue in a manner that is definitive476


There is no way for me to see even in my dreams


Dwelling in mountain retreat, generate heedfulness!477 [60]


In the middle of the anthers of a lotus stalk with petals,


there is a very subtle filament with its scent and color478


Cast away distinctions, oh you fool! Do not let being


tormented479 by such misery annihilate the fruition! [61]


Where Brahmā, Viṣṇu, as well as Trilocana480


serve as the foundation of the entire world,481


if you worship the one who has no family,


the host of actions’ outcomes fully vanishes482 [62]


Hey, listen, son! Knowing the true state by delighting in the taste of debate,483


you are not able to know this through beings’ explanations, recitations, and such484 [63]


Hey, listen, son! This wonderful taste of true


reality is not anything that could be taught485




The supreme state of bliss lacks any thoughts:


this bears a resemblance to beings arising486 [64]


Where mind has ceased, mentation has subsided,487


and haughtiness has been split asunder as well,


this is realized as the supreme nature of illusion,


so what could the bondage of dhyāna do to it? [65]


If the arising of entities, just like space, has subsided,488


given the absence of entities, what could arise later on?


Within what is the nature of being primordially unborn, {16}


today, rest in the complete removal of any distinctions


in the teachings of the protector who is the glorious guru!489 [66]


Within seeing, hearing, thinking, and touching,


eating, being thirsty, standing, walking, sitting,490


idle conversations, as well as giving answers,


solely engage in491 the single trait “It is mind!” [67]


Those who do not drink to their satisfaction the cooling nectar


water of the pith instructions of the guru that dispels torment


will end up with nothing but being tormented by their thirst


in the desert of the misery of treatises’ many meanings, and die492 [68]


If the gurus do not express the teachings,


the disciples don’t have any understanding


The taste of the nectar that is the connate—


how could anybody possibly teach it?493 [69]


Those fools who494 are under the sway of clinging


to valid cognition keep finding their distinctions


At that point, having fun in the hut of an outcaste,


you will still not become tainted by any stains [70]


If you are begging, you may use a clay bowl in an alley;


if you are a king, of what further use would it be to you? [71]




Having relinquished distinctions, to rest in true reality


is naturally immovable, equanimous, innately present495


Remaining in nirvāṇa, saṃsāric existence is beautified


Do not treat one disease with the medicine for another! [72]


Having abandoned thinking and what is thought,


you should rest in just the way a small child does


If you strive with firm respect496 for the guru’s words,


there is no doubt that the connate will emerge [73]


Devoid of colors, letters, qualities,497 and examples,


it cannot be articulated yet I point it out just roughly


Like a young woman grasping at bliss in her heart, {17}


to whom could this All-Powerful One498 be taught? [74]


In those who499 have severed being as well as nonbeing,


the world, without exception, will dissolve completely


When mind is made motionless, fully resting, and steady,500


it will be free on its own from saṃsāra’s state of being [75]


When you yourself do not perceive that other one,


will the unsurpassable body then be accomplished?501


Being undeluded for sure about what I502 taught thus,


realize it by yourself showing it well to yourself!503 [76]


It lacks particles, is not particle-free, nor is it mind


There is no clinging to these entities from the start


Saraha declares that this is really all it boils down to


Hey, realize the ultimate that’s the stainlessness of all! [77]


Going outside, they search for the one who is504 in the house505


Seeing the head of the household, they still ask the neighbors


This is what Saraha has to declare: you need to know yourself!


It’s not a fool’s dhyānas, contemplative objects, or recitations [78]


Even if the guru has taught it and you understand all of it to be true,


it’s not realized by your own analysis—you find liberation, or what?506




Even if you travel the lands and are in danger of being tormented,


you will not find the connate but be in the grip of wrongdoing [79]


Not being tainted by any objects through relying on objects


is like plucking an utpala while not being touched by water507


They have taken their refuge in the root in this kind of manner508


How could those with a poison mantra be affected by poison? [80]


Even if you have worshipped the gods tens of thousands of times, {18}


you yourself will still be in bondage, so what’s the point of that?509


Through that kind of approach, this saṃsāra will not be severed


Except by becoming familiar with this, its entirety is not traversed510 [81]


When the eyes are not closed and the mind has stopped,511


the breath’s standstill is realized thanks to the glorious guru


When the continual flow512 of the breath is not in motion,


what would there be to do for yogīs at the time of dying?513 [82]


As long as you fall into the sense objects’ village,


for that long your own bad karma514 is flourishing


Think what you do now and where you go, hey!515


This is entered by way of a very difficult mindset


That which is present within somebody


is not caught sight of in that somebody [83]


By expounding the treatises, all those erudite


do not realize buddhahood exists in the body


Just as mind is placid once an elephant is trained,516


having stopped coming and going, it is at ease517


If it is realized like this, there is nobody to ask


Thus I state shamelessly, “The erudite is me!”518 [84]


Someone who is alive and does not change,


could they possibly be aging or die, or what?


The stainless insight that is taught by the guru


is true reality’s treasure—never mind any others! [85]




The purity of objects isn’t anything to rely on519


Practice by means of nothing but emptiness!


This resembles a crow flying off from a ship—


it keeps circling and then lands right back on it520 [86]


As with a venomous snake that’s a black rope,


you will be terrified through merely seeing it


Oh friend, even those persons who are wise


may be bound by the flaws of the two objects [87] {19}


Do not bind yourself by clinging to objects!


Hey, you fool, this is what Saraha declares


You should regard521 this as in the case of fish,


butterflies, elephants, bees, as well as deer [88]


Whatever may proliferate from the mind


likewise522 has the nature of the protector


Are water and its waves anything other?523


The equality of existence and peace has space’s nature524 [89]


Who would be taught? Who would hear it?525


With the ultimate intention being reached,526


the noxious hideout is ruined just like dust527


It will settle right within this very heart [90]


Just as when water is poured into water


and all has the same taste as that water,528


mind, with its equal flaws and qualities,


is the protector, not made out529 by anybody [91]


For fools, there is no remedy whatsoever


Like a raging fire530 spreading in a forest,


so are all appearances before your eyes [92]


Bring the root of mind531 together with emptiness!


Given this mind that is so pleasurable or equal,




being that which you cherish deep in your heart,532


even a pain that is merely a sesame husk’s worth


always amounts to causing nothing but suffering [93]


Oh you friend, take a look at pigs and elephants!


It is similar to that. It does not constitute that533


It resembles the purposes of a wish-fulfilling jewel


The erudite in whom delusion has collapsed534 are amazing—


the propensity form of great bliss self-aware of itself535 [94]


At that point, all will be rendered equal to space


It is not at all appropriate to speak about kālakūṭa536


The nature {20} equal to space is seized by the mind


If the mind becomes rendered what is not mind,


the connate’s nature537 is extraordinarily beautiful538 [95]


That is what is proclaimed539 in house after house,


but the state of great bliss is not fully fathomed


Saraha says all beings carry their mental burden540


That, the unthinkable, is not realized by anyone [96]


AHO! Oh you yogīs, please ask your familiarization!


Rid of head, heart, navel, secret, legs, and arms, I see it


By means of contemplation, objects are perceived


By contemplating what’s other, the breath will cease541 [97]


If the mind comes to be revealed through the mind,


breath and mentation542 do not stir and rest steady


Similar to the case of salt dissolving in water,543


thus mind will dissolve within its own nature [98]


At that time, self and other are seen as equal


What could practicing dhyāna with effort do? [99]


The single deity is seen as a multitude of scriptures544


Many individual claims appear distinctly and clearly [100]




I alone am the protector, in opposition to others


In house after house, this doctrine is established


Through eating one, all others will be satisfied545


Going outside, you search for the household’s head [101]


It is neither seen coming,546 nor is there going


Though it sits right here, it is not recognized


This is the All-Powerful One that is waveless,547


constituting the dhyāna that is unblemished [102]


Let clear water and a self-luminous lamp be!


I neither adopt nor reject any coming or going


Upon meeting the unprecedented charming lady, {21}


the mind sleeping with her relies on groundlessness [103]


Don’t regard it to be different from your own mind!548


This549 is buddhahood being placed into your hand


When body, speech, and mind become inseparable,


at that time, the nature of the connate is beautiful550 [104]


The husband and the mistress are having fun551


Objects seen by persons should be enjoyed


Within me, being engaged in playing games,


childish beings become completely exhausted552 [105]


Leaving the mother behind, no child is born553


Fire burns its very fuel by way of conditions


AHO! There is nothing else that is existent554


Well, is it then present elsewhere, or what?555


The conduct of yoga is free of any example556 [106]


The husband is devoured and the nature is beautiful


This very mind that is filled with objects of desire,557


rid of desire and desire’s lack, entered naturalness558


By virtue of mind being messed up, I see the yoginī559 [107]




While eating and drinking, there is no thinking


Friend, thinking what appears here in the mind


is external means being in the grip of suffering560


The illusory yoginī561 is indeed without compare [108]


Thinking of activities as being merely this,


the mind made inseparable from any effort562


is stainless anywhere on the three planes


Gems cannot help but dripping moon water


Means grant power over the entire kingdom563 [109]


The mind as such is the yoginī of accomplishment


It is to be understood as the magic of the connate [110]


The world without exception is letters564


There isn’t even a single letterless one


For as long as there aren’t any letters,


for that long letters are understood {22}


This represents the letterless letter565 [111]


Through rubbing the ink, there isn’t anything to read


Through reciting Vedas without effort, you are ruined566


Good people, think!567 If the other one is not known,


from where is there arising, and where is disappearing? [112]


Just like the outside, thus is the inside,


constantly abiding on the fourteenth bhūmi568


The bodiless is hidden within the body569


Those who realize it will become free [113]


I recited the syllables of accomplishment first570


But thanks to drinking the elixir, I will forget


Those who have knowledge of the single letter


do not know anything at all about its name [114]


Within the three groves, there is the single letter


In the middle of the three letters, there is the deity




That which keeps descending from those three


indeed represents the four Vedas of an outcaste571 [115]


Those572 who do not realize everything as this nature,


yet accomplish great bliss in kunduru’s opportunity,573


like thirsty people who are chasing after a mirage,574


will die from thirst—can they find water in the sky? [116]


Since what is generated by means of the bliss


present in the midst of the vajra and lotus pair


is powerless to demonstrate what this is like,


where’s hope for fulfillment on the three planes?575 [117]


It is either the momentary bliss of the means


or, alternatively, exactly that in its being two


Thanks to the kindness of the guru, yet again,


just a few among hundreds will realize this576 [118]


Oh friend! That which is profound and vast


is without any other and it is not a self either


At the time of the connate ecstasy, the fourth,


the natural state is known through experience577 [119]


Similar to the case of some moonstone


that illuminates a great black darkness, {23}


in the instant578 of supreme great bliss,


all wrongdoing will become defeated579 [120]


At the time when the illuminator of suffering sets,


the lord of the stars580 rises together with the planets


Through abiding thus, emanations are emanated,


and that constitutes the ultimate maṇḍala circle [121]


Hey! The mind of a fool that realizes mind


means to become free from all bad views581


If resting within that through the power of


supreme great bliss, it is the highest siddhi [122]




Let mind’s elephant go free!582


Let it question itself!583


Don’t ask it by thinking!584


Let it drink the sky mountain’s water!


Let it settle at its banks as it pleases! [123]


Once the master’s hand seizes the objects’ elephant,


this may appear like having the license to kill


In those yogīs who are like elephant herders,


it will be returning from precisely that585 [124]


It is certain that what is saṃsāra represents nirvāṇa


Don’t think of them as other by distinguishing objects!586


Being devoid of any distinctions of587 a single nature,


I have fully realized them to be without any stains [125]


Mentation’s true reality has a focus


The lack of any focus is emptiness588


There exist flaws in both of them


Yogīs do not meditate with either [126]


What is to be meditated589 on has a focus or lacks a focus,


lacking any conventions of meditation and nonmeditation


It constitutes the nature that manifests in the form of bliss


That which is supremely unsurpassable and self-arising


is realized by relying on the timely means of the guru590 [127] {24}


Neither go into the forest nor remain591 at home!


If the mind fully realizes this wherever you are,592


all is constantly present as awakening’s realization,593


so what is saṃsāra and what would nirvāṇa be? [128]


Mind is stainless—the state of the connate


Then, the classes of beings are not entered


To be resting in just that with certainty


represents the victor, without distinctions594 [129]




Awakening595 does not dwell in the forest or at home


If this kind of distinction596 has been fully realized,


it is by virtue of the nature of the stainless mind


that all needs to be relied on597 as being thought-free! [130]


Just that is the self, and the other too is just that598


What is meditated on and what is meditation?


It should be freed from distinctions’ bondage


Despite all that, I’m the one who is utterly free [131]


Just as in the case of reflections in the ocean,599


do not create delusion about self and other!


All are buddhas who were present previously:600


this is the state that is stainless and supreme,


when the mind is pure by its very own essence601 [132]


The supreme tree of the mind that is nondual,


pervading all three planes602 without exception,


bears compassion’s flowers and fruits of others’ welfare603


This is what is named “the benefit of others”604 [133]


On emptiness’s supreme tree, flowers blossom,


endowed with a great variety of compassion


Effortlessness605 is what constitutes its final fruit,


but this bliss is not a mind that is something else [134]


Emptiness’s supreme tree lacks compassion606


It does not have any root, leaves, or petals {25}


Through turning this into a point of reference


and plunging into that, the branches will break607 [135]


From a single seed, there are two trees


The fruit from that cause is a single one


Those considering it as being indivisible


are free from saṃsāra as well as nirvāṇa [136]




At the time when a person who has a wish arrives,


if they were to leave with their hopes all dashed,


you’re better off picking up a clay bowl tossed out


the door, leaving your home, and living like that [137]


Not promoting the welfare of benefiting others


and not giving a gift to those who wish for it,


what saṃsāric result is there supposed to be?


You are better off leaving behind yourself608 [138]


This concludes the “Dohakoṣa,” the ultimate letters that naturally point out true reality, composed by the great mighty lord of yogīs, Śrī Saraha.609 It was translated by the Indian upādhyāya Vajrapāṇi and lotsāwa Mapen Chöbar. It was subsequently edited and finalized by Drogmi José and bhikṣu Tsültrim Gyalwa.610 {26}
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