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TRANSLATOR’S INTRODUCTION


IN 1921, some seven hundred Tibetan monks, nuns, and lay people gathered at Chuzang Hermitage, near Lhasa, to receive a lamrim discourse from the renowned teacher, Kyabje Pabongka Rinpoche. For the next twenty-four days they listened to what has become one of the most famous teachings ever given in Tibet.


The term lamrim — steps on the path to enlightenment — refers to a group of teachings that have developed in Tibet over the past millennium based on the concise, seminal text, A Lamp on the Path, by the great Indian master AtiŸha (Dıpa˙kara ⁄hrıjñ›na, 982–1054). In some ways, Liberation in the Palm of Your Hand represents the culmination of the lamrimtradition in Tibet.


Over 2,500 years ago, ⁄h›kyamuni Buddha spent about forty-five years giving a vast array of teachings to an enormous variety of people. He did not teach from some predetermined syllabus but according to the spiritual needs of his listeners. Hence any individual studying the Buddha’s collected works would find it extremely difficult to discern a clear path that he or she could put into practice. The importance of AtiŸha’s lamrim was that he put the Buddha’s teachings into logical order, delineating a step-by-step arrangement that could be understood and practiced by whoever wanted to follow the Buddhist path, irrespective of his or her level of development.


Not only did AtiŸha rely on what the Buddha himself taught, he also brought with him to Tibet the still-living oral traditions of those teachings — the unbroken lineages of both method and wisdom, which had passed from the Buddha to Maitreya and MañjuŸhrı respectively, and then on down through Asaºga, N›g›rjuna and many other great Indian scholar-yogis to AtiŸha’s own spiritual masters. Thus as well as writing the first lamrim text, AtiŸha also conveyed these extremely important oral traditions, which still exist today, and are being transmitted to Westerners through contemporary lamas such as His Holiness the Fourteenth Dalai Lama.


AtiŸha’s disciples formed a school known as the Kadam, most of whose traditions were absorbed into the Gelug school of Tibetan Buddhism, which was founded by the great Tsongkapa (1357–1419). Many Kadam and Gelug lamas wrote lamrim commentaries, and the most famous was Tsongkapa’s master work, the Great Stages of the Path (Lamrim Chenmo). Pabongka Rinpoche followed the general outline of this text in the 1921 discourse that was to become Liberation in the Palm of Your Hand. However, while Tsongkapa’s work has a more scholarly emphasis, Kyabje Pabongka’s focuses on the needs of practitioners. It goes into great detail on such such subjects as how to prepare for meditation, guru yoga, and the development of bodhichitta. Thus Liberation isa highly practical text.


Among those present in 1921 was Kyabje Trijang Dorje Chang (1901–81), one of Pabongka Rinpoche’s closest disciples, and later Junior Tutor to the Fourteenth Dalai Lama and root guru of many of the Gelug lamas who fled Tibet in 1959. Trijang Rinpoche took notes at the teachings, and over the next thirty-seven years edited them painstakingly until they were ready to be published in Tibetan as Liberation in the Palm of Your Hand (rNam grol lag bcangs).


Pabongka Rinpoche was probably the most influential Gelug lama of this century, holding all the important lineages of sÒtra and tantra and passing them on to most of the important Gelug lamas of the next two generations; the list of his oral discourses is vast in depth and breadth. He was also the root guru of Kyabje Ling Rinpoche (1903–83), Senior Tutor of the Dalai Lama, Trijang Rinpoche, and many other highly respected teachers. His collected works occupy fifteen large volumes and cover every aspect of Buddhism. If you have ever received a teaching from a Gelug lama, you have been influenced by Pabongka Rinpoche.


There are four main schools of Tibetan Buddhism, and all have lamrim-style teachings, but the Nyingma, Sakya and Kagyu schools do not emphasize the lamrim as does the Gelug. Although generally in the Gelug monastic curriculum the lamrim is not taught to the monks until quite late in their careers, it is often the first teaching given to Westerners. And Liberation has beenthe lamrim that Gelug masters teach most.


In his brief introduction, Kyabje Trijang Rinpoche conveys a strong sense of what it was like to be there. Indeed, this text is unusual among Tibetan works in that it is the edited transcript of an oral discourse, not a literary composition. Hence not only do we receive some very precious teachings — the essence of the eight key lamrims — but we also gain insight into how such discourses were given in Tibet. The points that detail the special features of this teaching may be found in Trijang Rinpoche’s introduction and at the end of Day 1.


Each chapter corresponds to a day’s teaching and usually begins with a short talk to set the motivation of the listeners. In the book, the motivations have been abbreviated in favor of new material, but the remarkable first chapter, Day 1, is both an elaborate motivation and an excellent glance meditation on the entire lamrim. In a sense, the rest of the book is a commentary on this chapter. As Pabongka Rinpoche makes clear throughout, dedicating ourselves to the development of bodhichittais the most meaningful way of directing our lives, and the graded realizations summarized in Day 1 lead us to that goal. At the end of the book, Pabongka Rinpoche says, “Practice whatever you can so that my teachings will not have been in vain… But above all, make bodhichittayour main practice.”


These teachings contain much that is new and unfamiliar, especially for Westerners, but as with any meaningful pursuit, study and reflection lead to clarity and understanding.


A NOTE ON THIS TRANSLATION


I have tried to make this translation as readable as possible without sacrificing accuracy, but since Trijang Rinpoche was a poet of renown, there can be no doubt that some of the beauty of the Tibetan text has been lost. To help Western readers, I have presented the structural hierarchy of the material in a way that Tibetan books do not: the outline of these headings and subheadings is clearly displayed in appendix 1 and serves as an elaborate table of contents.


I have not translated all the technical terms, preferring to leave the Sanskrit word where there is no suitable English equivalent. This is preferable to concocting some English term that may be even less familiar to the reader than the Sanskrit, and new Sanskrit Buddhist words are entering English dictionaries all the time.


In the main body of the text, all Tibetan words and proper names are in phonetics only; their transliterations are in the glossary. Sanskrit transliteration is standard except that Ÿ is written as Ÿh,˝ as ˝h,c as ch, ¸ as ¸i, and ˘ and ˘i to assist readers in pronunciation.
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PABONGKA RINPOCHE


A MEMOIR BY RILBUR RINPOCHE


MY GURU, kind in three ways, who met face to face with Heruka, whose name I find difficult to utter, Lord Pabongka Vajradhara Dechen Nyingpo Pael Zangpo, was born north of Lhasa in 1878. His father was a minor official, but the family was not wealthy. Although the night was dark, a light shone in the room, and people outside the house had a vision of a protector on the roof.


Pabongka Rinpoche was an emanation of the great scholar Changkya Rolpai Dorje (1717–86), although initially it was thought that he was the reincarnation of a learned Khampa geshe from Sera Mae Monastery. Rinpoche entered the monastery at the age of seven, did the usual studies of a monk, earned his geshe degree, and spent two years at Gyuetoe Tantric College.


His root guru was Dagpo Lama Rinpoche Jampael Lhuendrub Gyatso, from Lhoka. He was definitely a bodhisattva, and Pabongka Rinpoche was his foremost disciple. He lived in a cave in Pasang, and his main practice was bodhichitta. His main deity was AvalokiteŸhvara, and he would recite 50,000 ma˚is [the mantra, o˙ ma˚i padme hÒ˙]every night. When Kyabje Pabongka first met Dagpo Rinpoche at a tsog offering ceremony in Lhasa, he cried from beginning to end out of reverence.


When Pabongka Rinpoche had finished his studies, he visited Dagpo Lama Rinpoche in his cave and was sent into a lamrim retreat nearby. Dagpo Lama Rinpoche would teach him a lamrim topic and then Pabongka Rinpoche would go away and meditate on it. Later he would return to explain what he’d understood: if he had gained some realization, Dagpo Lama Rinpoche would teach him some more, and Pabongka Rinpoche would go back and meditate on that. It went on like this for ten years (and if that’s not amazing, what is!).


Pabongka Rinpoche’s four main disciples were Kyabje Ling Rinpoche, Kyabje Trijang Rinpoche, Khangsar Rinpoche, and Tathag Rinpoche, who was a regent of Tibet. Tathag Rinpoche was the main teacher of His Holiness the Dalai Lama when he was a child and gave him his novice ordination.


I was born in Kham, in Eastern Tibet, and two of my early teachers were disciples of Pabongka Rinpoche, so I was brought up in an atmosphere of complete faith in Pabongka Rinpoche as the Buddha himself. One of these teachers had a picture of Pabongka Rinpoche that exuded small drops of nectar from between the eyebrows. I saw this with my own eyes, so you can imagine how much faith I had in Rinpoche when I finally came into his presence.


But I also had a personal reason for having great faith in him. I was the only son of an important family, and although the Thirteenth Dalai Lama had recognized me as an incarnate lama and Pabongka Rinpoche himself had said I should join Sera Monastery in Lhasa, my parents were not happy about this. However, my father died soon after this, and I was finally able to set out for Central Tibet. Can you imagine my excitement as I embarked on horseback on the two-month voyage? I was only fourteen, and becoming a monk really was the thing to do for a fellow my age. I felt that the opportunity to go to Lhasa to get ordained and live as a rinpoche as the Dalai Lama had said I should was all the wondrous work of Pabongka Rinpoche.


At the time of my arrival in Lhasa, Pabongka Rinpoche was living at Tashi Choeling, a cave above Sera Monastery. We made an appointment, and a few days later my mother, my changdzoe (the man in charge of my personal affairs), and I rode up on horseback. Although Rinpoche was expecting us that day, we had not arranged a time. Nevertheless, he had just had his own changdzoeprepare tea and sweet rice, which freshly awaited our arrival. This convinced me that Rinpoche was clairvoyant, a manifestation of the all-seeing Vajradhara himself.


After we had eaten, it was time to visit Rinpoche. I remember this as if it were today. A narrow staircase led up to Pabongka Rinpoche’s tiny room, where he was sitting on his bed. He looked just like his pictures — short and fat! He said, “I knew you were coming — now we have met,” and stroked the sides of my face. While I was sitting there, a new geshe from Sera came in to offer Rinpoche a special tsampa dish that is made only at the time of receiving the geshe degree. Rinpoche remarked how auspicious it was that this new geshe had come while I was there and had him fill my bowl just like his own. You can imagine what that did to my mind!


The room had almost nothing in it. The most amazing thing was a pure gold, two-inch statue of Dagpo Lama Rinpoche, Pabongka Rinpoche’s root guru, surrounded by a circle of tiny offerings. Behind Rinpoche were five tangkas of Khaedrub Je’s visions of Tsongkapa after he had passed away. The only other thing in the room was a place for a cup of tea. I could also see a small meditation room off to the side and kept peeking into it (I was only fourteen and extremely curious). Rinpoche told me to go inside and check it out. All it contained was a meditation box and a small altar. Rinpoche called out the names of the statues on the altar: from left to right there were Lama Tsongkapa, Heruka, Yam›ntaka, Naeljorma, and Paelgon Dramze, an emanation of Mah›k›la. Beneath the statues were offerings, set out right across the altar.


I was not yet a monk, so Rinpoche’s long-time servant Jamyang, who had been given to Pabongka Rinpoche by Dagpo Lama Rinpoche and always stayed in Rinpoche’s room, was sent to get a calendar to fix a date for my ordination, even though I had not asked for it. Rinpoche was giving me everything I had ever wanted, and I felt he was just too kind. When I left, I floated out on a cloud in a complete state of bliss!


Rinpoche’s changdzoewas a very fierce-looking man, said to be the emanation of a protector. Once, when Rinpoche was away on a long tour, out of devotion the changdzoedemolished the old small building in which Rinpoche lived and constructed a large ornate residence rivaling the private quarters of the Dalai Lama. When Rinpoche returned he was not at all pleased and said, “I am only a minor hermit lama, and you should not have built something like this for me. I am not famous, and the essence of what I teach is renunciation of the worldly life. Therefore I am embarrassed by rooms like these.”


I took lamrim teachings from Pabongka Rinpoche many times. The Chinese confiscated all my notes, but as a result of his teachings, I still carry something very special inside. Whenever he taught I would feel inspired to become a real yogi by retreating to a cave, covering myself with ashes, and meditating. As I got older I would feel this less and less, and now I don’t think of it at all. But I really wanted to be a true yogi, just like him.


He gave many initiations such as Yam›ntaka, Heruka, and Guhyasam›ja. I myself took these from him. We would go to his residence for important secret initiations, and he would come down to the monastery to give more general teachings. Sometimes he would go on tour to various monasteries. Visiting Pabongka Rinpoche was what it must have been like to visit Lama Tsongkapa when he was alive.


When he taught he would sit for up to eight hours without moving. About two thousand people would come to his general discourses and initiations and fewer to special teachings, but when he gave bodhisattva vows, up to ten thousand people would show up. When he gave the Heruka initiation he would take on a special appearance. His eyes became very wide and piercing, and I could almost see him as Heruka, with one leg outstretched, the other bent. It would get so intense that I would start crying, as if the deity Heruka himself were right there. It was very powerful, very special.


To my mind he was the most important Tibetan lama of all. Everybody knows how great his four main disciples were — well, he was their teacher. He spent a great deal of time thinking about the practical meaning of the teachings and coming to an inner realization of them, and he had practiced and accomplished everything he had learned, right up to the completion stage. He didn’t just spout words, he tried things out for himself. Also, he never got angry; any anger had been completely pacified by his bodhichitta. Many times there would be long lines of people waiting for blessings, but Rinpoche would ask each one individually how they were and tap them on the head. Sometimes he dispensed medicine. He was always gentle. All this made him very special.


I would say he had two main qualities: from the tantric point of view, his realization and ability to present Heruka, and from the sÒtra point of view, his ability to teach lamrim.


Just before he passed away, he was invited to explain a short lamrim at his root guru’s monastery of Dagpo Shidag Ling, in Lhoka. He had chosen the text called the Quick Path, by the Second Pa˚chen Lama. This was the first lamrim that Dagpo Lama Rinpoche had taught him, and Pabongka Rinpoche had said that it would be the last he himself would teach. Whenever he visited his lama’s monastery, Rinpoche would dismount as soon as it appeared in view and prostrate all the way to the door — which was not easy because of his build; when he left he would walk backward until it was out of sight. This time when he left the monastery, he made one prostration when it was almost out of sight and went to stay at a house nearby. Having manifested just a little discomfort in his stomach, Rinpoche retired for the night. He asked his attendants to leave while he did his prayers, which he chanted louder than usual. Then it sounded like he was giving a lamrim discourse. When he had finished and his attendants went into his room, they found he had passed away. Although Tathag Rinpoche was extremely upset, he told us what to do. We were all distraught. Pabongka Rinpoche’s body was clothed in brocade and cremated in the traditional way. An incredible reliquary was constructed, but the Chinese demolished it. Nevertheless, I was able to retrieve some of Rinpoche’s relics from it, and I gave them to Sera Mae Monastery. You can see them there now.


I have had some success as a scholar, and as a lama I am somebody, but these things are not important. The only thing that matters to me is that I was a disciple of Pabongka Rinpoche.


The Venerable Rilbur Rinpoche was born in Eastern Tibet in 1923. At the age of five he was recognized by the Thirteenth Dalai Lama as the sixth incarnation of Sera Mae Rilbur Rinpoche. He entered Sera Monastic University in Lhasa at fourteen and became a geshe at twenty-four. He meditated and taught Dharma until 1959, after which he suffered under intense Chinese oppression for twenty-one years. In 1980 he was allowed to perform some religious activities, and he helped build a new stÒpa for Pabongka Rinpoche at Sera, the Chinese having destroyed the original. He then came to India and lived for several years at Namgyal Monastery, Dharamsala. Toward the end of his life, Rinpoche traveled several times to Western countries and lived for a period in the United States. He passed away at Sera Mae Monastery in Bylakuppe, South India, on January 15, 2006.





THE TEXT


A Profound, Completely Unmistaken Instruction for Conferring Liberation in the Palm of Your Hand, Pith of the Thoughts of the Unequalled King of the Dharma [Tsongkapa], the Written Record of a Concise Discourse on the Stages of the Path to Enlightenment, Pith of All Scripture, Essence of the Nectar of Instructions
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GURU S´HĀKYAMUNI BUDDHA





INTRODUCTION BY TRIJANG RINPOCHE


Pras›rın para˚a syaklu˛aki yanta


Trayam guhya˚a˛› tigolama eka


Sudhı vajradharottara¯ muni ak˝ha


Prayachchha tashubha˙ val›ruga ko˛a


O Lama Lozang Dragpa,


One with ⁄h›kyamuni and Vajradhara,


O sum of every perfect refuge,


O ma˚˜ala guise complete


With three mysteries of enlightenment:


Rain upon us ten million goodnesses.


O my guru, my protector,


Who, through the Supreme Vehicle,


Vanquished the extreme of selfish peace,


Who, unattached to worldly comforts,


Upheld the three high trainings


And the teachings of the Victor,


Whose noble good works remained


Untarnished by the eight worldly concerns:


You were the very fountainhead of goodness.


Everything you said was medicine


To drive out hundreds of diseases;


Our childish minds were unfit vessels


For so vast an ocean of teachings,


So precious a source of qualities.


How sad if these teachings were forgotten!


Here I have recorded but a few.


Immeasurable, countless numbers of buddhas have come in the past. But unfortunate beings such as myself were not worthy enough to be direct disciples even of ⁄h›kyamuni, the best of protectors, who stands out like a white lotus among the thousand great buddhas, the saviors of this fortunate eon. First we had to be forced into developing even a moment’s wholesome thought; this took us to the optimum physical rebirth as a human. We have been taught this most unmistaken path, which will lead us to the level of omniscience, at which time we shall gain our freedom.


But, to be brief, I was saved time and time again from infinite numbers of different evils, and was brought closer to an infinity of magnificent things. My glorious and holy guru did this. His kindness is without equal. He was — and now I shall give his name in view of my purpose — Jetsun Jampa Taenzin Trinlae Gyatso Paelzangpo. Although people like me are immature, uncultured, and unregenerate, there was a time when I feasted on his oral instructions into the Mah›y›na [the Supreme or Great Vehicle] at Chuzang Hermitage, a solitary place that was blessed by the presence of great meditators.


He started the following informal teaching on the thirtieth, the new-moon day of the seventh month of the Iron-Bird Year [1921], and it lasted twenty-four days. People braved great hardships to get there from the three major monasteries in Lhasa, from the Central Province, from Tsang, Amdo, and Kham just to taste the nectar of his oral teachings, as the thirsty yearn for water. There were about thirty lamas and reincarnations of lamas, and many upholders of the three baskets of the teachings — in all a gathering of over seven hundred. The practical teaching he gave combined various traditions on the lamrim: the stages of the path to enlightenment. There were the two oral lineages related to the lamrim text MañjuŸhrı’s Own Words. One of these lineages was quite detailed and had developed in the Central Province; another lineage of a briefer teaching flourished in the south of Tibet. He also included the concise teaching, the Swift Path lamrim; and in the part of the great-scope section that deals with the interchange of self and others, he taught the Seven-Point Mind Training.


Each part of the teaching was enriched by instructions taken from the confidential oral lineages. Because each section was illustrated by analogies, conclusive formal logic, amazing stories, and trustworthy quotations, the teaching could easily be understood by beginners, and yet was tailored for all levels of intelligence. It was beneficial for the mind because it was so inspiring. Sometimes we were moved to laughter, becoming wide awake and alive. Sometimes we were reduced to tears and cried helplessly. At other times we became afraid and were moved to feel, “I would gladly give up this life and devote myself solely to my practice.” This feeling of renunciation was overwhelming.


These are some of the ways in which all of his discourses were so extraordinary. How could I possibly convey all this on paper! Yet what a pity if I were to forget all the key points contained in these inspiring instructions. This thought gave me the courage to write this book. As my precious guru later advised me, “Some of the people present could not follow the teaching, and I cannot teach them again. I’m afraid I do not trust all the notes people took during the classes. I therefore ask you to publish a book. Put in it anything you feel sure of.”


In this book I have recorded my lama’s teachings without any changes in the hope that this book, while no substitute for his speech, may still benefit my friends who wish to succeed in their practice.





PART ONE



THE PRELIMINARIES
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KYABJE PABONGKA RINPOCHE





DAY 1


Kyabje Pabongka Rinpoche, a peerless king of the Dharma, spoke a little in order to set our motivations properly for the teaching to follow. He said:


So be it. The great Tsongkapa, the Dharma king of the three realms, has said:


This opportune physical form


Is worth more than a wish-granting gem.


You only gain its like the once.


So hard to get, so easily destroyed,


It’s like a lightning bolt in the sky.


Contemplate this, and you will realize


All worldly actions are but winnowed chaff,


And night and day you must


Extract some essence from your life.


I, the yogi, practiced this way;


You, wanting liberation, do the same!


In all our births from beginningless time till the present, there has not been any form of suffering we have not undergone here in sa˙s›ra, nor any form of happiness we have not experienced. But no matter how many bodies we have had, we have obtained nothing worthwhile from them. Now that we have gained this optimum human form, we should do something to derive some essence from it. So long as we do not examine this life, we will feel no joy whatsoever in finding such a supreme rebirth, and would probably be happier on finding some pennies; we will not feel at all sorry if we waste this optimum human rebirth; we would probably feel much more regret if we lost some money. But this physical form we have now is a hundred thousand times more valuable than any wish-granting jewel.


If you were to clean a wish-granting jewel by washing it three times, polishing it three times, and then offer it at the top of a victory banner, you would effortlessly obtain the good things of this life — food, clothes, and the like. You may obtain a hundred, a thousand, ten thousand, even a hundred thousand such gems, but they cannot do for you even the smallest thing that you can achieve by means of this rebirth, for they cannot be used to prevent you from taking your next rebirth in the lower realms. With your present physical form you can prevent yourself from ever going to the lower realms again. Moreover, if you want to achieve the physical rebirth of a Brahm›, an Indra, and so forth, you can achieve it through your present one. If you want to go to pure realms such as Abhırati, Sukh›vatı, or Tu˝hita, you can do so by means of this present physical rebirth. And this is not all, for you can even achieve the states of liberation or omniscience through this present rebirth — unless you don’t practice. Most important of all, through this physical rebirth you are able to achieve the state of Vajradhara [the unification of the illusory body and great bliss] within one short lifetime in this degenerate age; otherwise it would take three countless great eons to achieve. Thus, this rebirth is worth more than one thousand billion precious jewels.


If you meaninglessly squander this rebirth that you have managed to obtain, it would be an even greater pity than if you had wasted one thousand billion precious jewels. There is no greater loss; nothing could be blinder; no self-deception could be greater. Protector ⁄h›ntideva said:


No self-deception could be worse


After gaining such a chance


Than not cultivating virtue!


Nothing could be blinder!


You must therefore try to extract essence from it now. If you don’t, you are sure to die anyway, and you cannot know when that will happen.


We are now attending this Dharma teaching, but none of us will be left in a hundred years’ time. In the past, Buddha, our Teacher, amassed the two collections [of merit and primal wisdom] over many eons, thus obtaining the vajra body. Yet even he, to the common appearance, went to nirv›˚a [beyond suffering]. After him, there came scholars, adepts, translators, and pandits to both India and Tibet, but they have all seemingly departed this life. Nothing is left of them but their names to say “There was this one and some other.” In short, there is no one you can produce as an example of a person who death has spared. How could you alone live forever? You have no hope of being spared.


Therefore, not only are you sure to die, but also you cannot be certain when this will happen. You cannot even be sure that you will still be alive next year in the human realm, still wearing your three types of monk’s robes.1 By this time next year, you may have already been reborn as an animal covered in shaggy fur, with horns on your head. Or you may have been born as a hungry ghost, for example, having to live without being able to find any food or even a drop of water. Or you may have been reborn in the hells, having to experience the miseries of heat and cold, being roasted or on fire.


Your mental continuum does not cease after your death; it must take rebirth. There are only two migrations for rebirth — the upper and the lower realms. If you are born in the Hell Without Respite, you will have to stay there with your body indistinguishable from the hellfire. In the milder hells, such as the Hell of Continual Resurrection, you are killed and then revived hundreds of times each day: you continually suffer torments. How could we endure this if we cannot even bear to put our hand in a fire now? And we will suffer in these hells the same way that we would suffer from such heat in our present bodies. We might wonder, “Maybe the experience [suffering] is different, and easier?” but that is wrong.


If reborn as a hungry ghost you will not be able to find so much as a drop of water for years. If you find it hard to observe a fasting retreat now, how could you endure such a rebirth? And as for the animal rebirths, take the case of being a dog. Examine in detail the sort of places where they live, the way they have to go in search of food and the sort of food they eventually find. Do you think you could possibly bear living that sort of life? You may feel, “The lower realms are far away.” But between you and the lower realms is only that you can still draw breath.


As long as we remain uncritical, we never suspect that we are going to the lower realms. We probably think that we more or less keep our vows, perform most of our daily recitations, and have not committed any serious sin, such as killing a person and running off with his horse. The trouble is we have not looked into things properly. We should think it over in detail; then we would see that we are not free to choose whether we go to the lower realms or not. This is determined by our karma. We have a mixture of virtuous and nonvirtuous karma in our mental streams. The stronger of these two will be triggered by craving and clinging when we die. When we look into which of these two is the stronger in our mental streams, we will see that it is nonvirtue. And the degree of strength is determined by the force of the motive, the deed, and the final step. Thus, although we might think we have only done small nonvirtues, their force is in fact enormous.


Let us take an example. Suppose you say one scornful word to your pupils, for instance. You are motivated by strong hostility and, as for the deed, you use the harshest words that will really wound them. And for the final step, you feel proud and have an inflated opinion of yourself. These three parts — motivation, deed, and final step — could not have been done better! Suppose you kill a louse. Your motive is strong hostility. You roll the louse between your fingers, and so on, torturing it a long while, then eventually you kill it. For the final step, you think “That was helpful” and become very smug. So the nonvirtue has become extremely powerful.


We might feel our virtue is very strong, but in fact it is extremely weak. The preparation, the motive, the main part of the deed, the final step, dedicating the virtue, etc. — all have to be done purely if the virtue is to be very strong. Contrast this with the virtue we perform. First, there is our motive. I think it is rare for us to be motivated by even the least of motives, a yearning for a better rebirth — let alone have the best of motives, bodhichitta [the mind that aspires to enlightenment], or the next best, renunciation. Right at the beginning, we usually aspire to achieve desires related to this life’s trivia; any prayers we make to this end are in fact sinful. Then, for the main part of the deed, there is no pure joy or enthusiasm to it; when we recite even one rosary of o˙ ma˚i padme hÒ˙, for example, our minds cannot stay focused the whole time. Everything is either sleep or distraction! It is difficult to do things well for even the time it takes to recite the Hundreds of Gods of Tu˝hita once. And when it comes to making the final prayers and dedications, we slip back into directing them toward this life. So, although we might feel we have performed great virtues, in fact they are only feeble.


Sometimes we do not prepare properly; at other times we botch the motive or the final step; and there are times when we don’t do any of them properly. Thus only the nonvirtuous karma in our mental streams is very strong; it is the only possible thing that will be activated when we die. And if this is what indeed happens, the place where we will go could only be the lower realms. That is why it is definite we shall be reborn in the lower realms. Now, we say that our lamas possess clairvoyance, and we ask them for dice divinations or prophecies on where we shall take rebirth. We feel relieved if they say, “You will get a good rebirth,” and are afraid if the answer is, “It will be bad.” But how can we have any confidence in such predictions? We do not need dice divinations, prophecies, or horoscopes to tell us where we will go in our next lives. Our compassionate Teacher has already given us predictions in the sÒtra basket [sÒtra pi˛aka]. We have also received them from many pandits and adepts of both India and Tibet. For example, Ārya N›g›rjuna says in his Precious Garland:


From nonvirtue comes all suffering


And likewise all the lower realms.


From virtue come all upper realms


And all happy rebirths.


We cannot be certain — even by means of direct valid cognition — of such things as where we will go in our future rebirths. Nevertheless, our Teacher correctly perceived this extremely obscure object of valid cognition and taught on it without error. Thus we can be certain only by using the Buddha’s valid scriptures for an inference based on trust.


So, if it is so definite that we shall be reborn in the lower realms, from this moment on we must look for some means to stop it from happening. If we really want to be free of the lower realms, we should seek some refuge to protect us. For example, a criminal sentenced to execution will seek the protection of an influential official in order to escape punishment. If we have become tainted by intolerably sinful karma through our misdeeds, we are in danger of being punished under [karmic] law and of going to the lower realms. We should seek the refuge of the Three Jewels [Buddha, Dharma, and Saºgha], because only they can protect us from this fate. But we must not just seek this refuge; we must also modify our behavior.2 If there were some way the buddhas could rid us of our sins and obscurations by, say, washing them away with water, or by leading us by the hand, they would have already done so, and we would now have no suffering. They do not do this. The Great One taught the Dharma; it is we who must modify our behavior according to the laws of cause and effect, and do so unmistakenly. It says in a sÒtra:


The sages do not wash sin away with water;


They do not rid beings of suffering with their hands;


They do not transfer realizations of suchness onto others.


They liberate by teaching the truth of suchness.


Thus you should feel, “I shall seek refuge in the Three Jewels in order to be free of the lower realms, and I shall adopt the means to free me from these realms. I shall modify my behavior according to the laws of cause and effect.” This is setting your motivation on the level of the lamrim shared with the small scope.


All the same, is it enough merely to be free of the lower realms? No, it is not. You will only achieve one or two physical rebirths in the upper realms before falling back to the lower realms when your evil karma catches up with you. This is not the ultimate answer, not something in which you can put your trust. We have in fact obtained many rebirths in the upper realms and afterward have fallen back into the lower realms. We are sure to fall back the same way yet again. In our past rebirths, we took the form of the powerful gods Brahm› and Indra and lived in celestial palaces. This happened many times, yet we left these rebirths and had to writhe on the red-hot iron surface of the hells. Again and again this happened. In the celestial realms, we enjoyed the nectar of the gods; then, when we left these rebirths, we had to drink molten iron in the hells. We amused ourselves in the company of many gods and goddesses, then had to live surrounded by terrifying guardians of hell. We were reborn as universal emperors and ruled over hundreds of thousands of subjects; and then we were born as the meanest serfs and slaves, such as donkey drivers and cowherds. Sometimes we were born as sun and moon gods, and our bodies gave off so much light that we illuminated the four continents.3 Then we were born in the depths of the ocean between continents, where it was so dark we could not even see the movements of our own limbs. And so on. No matter what you achieve of this sort of worldly happiness, it is untrustworthy and has no worth.


We have already experienced so much suffering, but as long as we are not liberated from sa˙s›ra [cyclic existence], we must experience very much more. If all the filthy things — all the dung and dirt we have eaten in our past animal rebirths as dogs and pigs — were piled up in one place, the dung heap would be bigger than Meru, the king of mountains. Yet we will have to eat even more filth as long as we are still not liberated from sa˙s›ra. If all our heads cut off by past enemies were piled up, the top of the heap would be even higher than Brahm›’s realm. Yet, if we do not put an end to our cyclic existence, we must lose even more heads. In our past hell rebirths, boiling-hot water was forced down our throats — more water than there is even in the great oceans — but we must drink even more, so long as we have not freed ourselves from sa˙s›ra. Thus we should be hugely depressed when we think about how in the future we will wander aimlessly, with no end to our cyclic existence.


Even the rebirths of gods and humans are nothing but suffering. The human rebirth has the sufferings of birth, old age, sickness, and death; it has the suffering of being separated from the things one holds dear, meeting with unpleasantness, and not finding the things one wants despite searching for them. The demigods also have sufferings, for they are maimed or wounded when they go to battle, and they suffer all the time from gnawing jealousy. When reborn as a god of the desire realm, one suffers because one displays the omens of death. The gods of the [two] higher realms do not have any manifest suffering. However, they are still, by nature, under the sway of the suffering that applies to all conditioned phenomena because they have not gained enough freedom to maintain their state. In the end they will fall, so they have not transcended suffering.


In short, as long as you are not free of sa˙s›ra for good, you have not transcended the nature of suffering. You therefore must definitely become liberated from it; and you must do so with your present rebirth.


We normally say, “We cannot do anything in this rebirth,” and make prayers for our next rebirth. But it is possible to do it in this rebirth. We have gained the optimum human rebirth, and this is the most advantageous physical form to have for the practice of Dharma. We are free from adverse conditions — we have met with the Buddha’s teachings, and so forth. We have all the right conditions, and so if we cannot achieve liberation now, when shall we ever achieve it?


Thus you should feel, “Now I definitely must liberate myself from sa˙s›ra, come what may. And liberation is achieved only by means of the precious three high trainings. I will therefore train myself in these three and gain my liberation from this great ocean of suffering.” This is setting your motivation at the level of the lamrim shared with the medium scope.


But is even this sufficient? Again, it is not. If you achieve the state of a Ÿhr›vaka [hearer] or pratyekabuddha [solitary realizer] arhat for your own sake, you have not even fulfilled your own needs and done virtually nothing for the sake of others. This is because you have not yet abandoned some of the things you ought, such as the obscurations to omniscience and the four causes of ignorance. It would be like having to bundle up everything twice to cross a river once: although you may have achieved all the steps up to arhatship in the path of the Hınay›na [Lesser Vehicle], you must then develop bodhichitta and train in the tasks of a child of the victorious ones right from the basics, starting at the Mah›y›na path of accumulation. It would be like entering a monastery and working your way up from being a kitchen hand to the abbot; then, on entering another monastery, you have to go back to working in the kitchen again.


[Chandragomin] said in his Letter to a Disciple:


They are kinsmen stranded in sa˙s›ra’s ocean


Who seem to have fallen into the abyss;


When due to birth, death, and rebirth


You don’t recognize them and reject them,


Freeing only yourself: there is no greater shame.


In other words, although we do not recognize each other as such, there is not one sentient being who has not been our mother. And just as we have taken countless rebirths, we have had countless mothers; no being has not been our mother. And each time they were our mother, the kindness they showed us was no different from the kindness shown by our mother in this life. Since they did nothing but lovingly care for us, there is not the slightest difference between our present mother’s kindness and care toward us and that of every sentient being.


However, some may feel, “All sentient beings are not my mother. If they were, I would recognize them as my mother; instead, I do not!” But since it is quite possible that many do not recognize even their mother of this life, mere nonrecognition is not sufficient reason for someone not to be your mother. There are others who might feel, “Mothers of past lives belong to the past. It makes no sense to say they are still one’s kind mothers.” But the kindness and care that mothers showed you in the past, and the kindness and the care your present mother shows you, are not in the least bit different from each other, either in being your mother or in their kindness and care. The kindness is the same if you received some food or wealth from someone last year or this year. The time of the deed, past or future, does not alter the degree of kindness. Thus all sentient beings are nothing but kind mothers to you.


How could we ignore these kind mothers of ours, who have fallen into the middle of the ocean of sa˙s›ra, and doing only what pleases us, work only for our own liberation? It would be like children singing and dancing on the shore when one of their dearly beloved close relatives, such as their mother, was about to fall into the ocean’s riptide. The rip is flowing out to the ocean, and she cries and calls out to them in terror, but they are completely oblivious to her. Is there anyone who is more shameful or contemptible? The currents in the oceans are said to be whirlpools, and it is a most horrifying thing when a boat, coracle, and so on, enters the maelstrom, for it is sure to sink. Just like in that example, though we presently do not seem to have any relationship with all sentient beings who have fallen into these ocean currents of sa˙s›ra, this is not so. All are our kind mothers, and we must repay their kindness. Giving food to the hungry, drink to the thirsty, wealth to the poor, etc., and satisfying their wants, would repay some of them their kindnesses; but this would really not be of much benefit. The best way to repay their kindness is to cause them to have every happiness and to be without every kind of suffering. There is no better way to repay their kindness.


With these thoughts you should come to think, “May these sentient beings have every form of happiness,” which is the development of love. You also feel, “May they be without every suffering,” which is the development of compassion. You develop altruism when you feel, “The responsibility for carrying out these two has fallen on me. I, and I alone, shall work for these ends.”


Still, are you now able to do these? As for right now, forget about all beings — you cannot work for the sake of even one sentient being. Who then can? The bodhisattvas abiding on the pure levels4 and the Ÿhr›vakas or pratyekabuddhas can benefit sentient beings; but they can only do a little of what the buddhas are capable of doing. Thus a buddha, who is without equal in his deeds for the welfare of beings, is the only one. Each ray of light from the body of a buddha is able to mature and liberate immeasurable sentient beings. Buddhas emanate bodies that appear before each sentient being. These forms are tailored to the mental dispositions, sense faculties, wishes, and karmic tendencies of these beings. Buddhas can teach them the Dharma in their individual languages. These are some of the capabilities of buddhas.


If you wonder whether we can achieve the same level of buddhahood, the answer is, we can. The best of all physical rebirths to have for its attainment is the optimum rebirth. We have gained a very special type of physical rebirth: we were born from the womb of a human of the Southern Continent, and we have the six types of physical constituents. We are thus able to achieve in one lifetime the state of unification of Vajradhara, unless we do not apply ourselves. We have attained such a physical rebirth. The means to achieve buddhahood is the Dharma of the Supreme Vehicle; and the teachings of the second Victorious One [Je Tsongkapa] on this vehicle are completely unmistaken. His stainless teachings combine both the sÒtras and the tantras. We have met with such teachings.


In short, we are free from any unfavorable conditions, except for cheating ourselves by not making effort. If now, when we have attained such an excellent foundation with all the favorable conditions, we cannot achieve buddhahood, it is certain that in the future we will not gain any better rebirth or Dharma. Some of us might claim, “Now is a degenerate time; our timing has been bad.” But since beginningless cyclic existence we have never experienced a time with more potential benefit for us than now. We could have no better a time than this. We shall find such a situation only once. We must therefore work toward our buddhahood, come what may.


Thus, this should lead you to feel, “I shall do all I can to achieve my goal: peerless, full enlightenment for the sake of all sentient beings.” This thought summons up bodhichitta, and it is how you set your motivation according to the great scope of the lamrim. You have developed bodhichitta if you genuinely experience this thought in an unforced manner.


You must practice in order to achieve this buddhahood, and you must know what to practice in order to succeed. Some people wanting to practice Dharma, but not knowing how to do so, may go to some isolated retreat and recite a few mantras, make a few prayers, or even manage to achieve a few of the [nine] mental states [leading to mental quiescence], but they will not know how to do anything else. You must study complete and error-free instructions that leave out nothing about the practice of Dharma in order to know these things. And the king of such instructions is the lamrim, the stages of the path to enlightenment. You must therefore develop the motivation: “I shall listen attentively to the lamrim and then put it into practice.”


In general, it is vital to have one of these three motives at the beginning of any practice. Especially when you listen to a discourse on the lamrim, just any motive is not sufficient. You must at least listen in conjunction with a forced or contrived form of bodhichitta. For people who have already experienced the development of bodhichitta, it may be sufficient for them to think over a short formula such as “For the sake of all mother sentient beings…” However, this is not enough to transform the mind of a beginner. If you think over the lamrim, starting with the immense difficulty of gaining an optimum human rebirth, your mind will turn toward bodhichitta. This does not apply only to the lamrim. When we Gelugpas attend any teaching at all, be it an initiation, oral transmission, discourse, or whatever, we should go over the whole lamrim as a preliminary when we set our motivation. Even short prayers include all of the three scopes of the lamrim, with nothing left out.5 My precious guru has said time and again that this is the supreme distinguishing feature of the teachings of the old Kadampas and of us new Kadampas. Those of you who will bear the responsibility of preserving these teachings must carry out your studies in this fashion. (However, when giving a long-life initiation, it is the practice not to speak about impermanence, [death], and so on, as this is an inauspicious gesture: one only speaks on the difficulty of obtaining this beneficial, optimum human rebirth.)


Some of the people attending this teaching of the Dharma might feel, “I am truly fortunate to be studying this, but I cannot put it into practice.” Others attend because they are imitating others — “If you go, I’ll come too.” No one will attend this teaching in order to make a living out of performing rituals in people’s homes; but this happens with other teachings like major initiations. When you attend other teachings — initiations for example — you may think you will receive the power to subdue evil spirits by reciting the mantra, and so forth; or you may think you will subdue sicknesses or spirits, achieve wealth, acquire power, etc. Others, no matter how many teachings they have received, treat Dharma as if it were, for example, capital to start a business; they then go to places like Mongolia to peddle the Dharma. Such people accumulate enormous, grave sins through the Dharma. The Buddha, our Teacher, discussed the means to achieve liberation and omniscience. To exploit such teachings for worldly ends is equal to forcing a king off his throne and making him sweep the floor. So, if you seem to have any of these above-mentioned bad motives, get rid of them; summon up some contrived bodhichitta and then listen. So much for the setting of your motivation.


Here follows the main body of the teaching to which you are actually going to listen.


[image: Image]


Firstly, the Dharma you are going to practice should have been spoken by the Buddha and discussed and proven by the [Indian] pandits. Your practice must be one from which the great adepts derived their insights and realizations; otherwise, an instruction could be termed “profound” even if it were not something spoken by Buddha and were unknown to the other scholar-adepts. Meditate on such an instruction and you could be in danger of getting some result that no one else has ever achieved before — not even the buddhas! You therefore must examine the Dharma you are going to make your practice. As the master Sakya Pa˚˜ita says:


With the pettiest business deal


In horses, jewels, and so on,


You question everything and examine all.


I have seen how diligent you are


With the petty actions of this life!


The good or bad in all your future lives


Comes from the holy Dharma,


Yet you treat that Dharma like a dog eats food:


You worship whatever comes along


Without first checking whether it is good or evil.


When we buy a horse for example, we examine numerous things, get a divination beforehand, and question lots of other people. Take the example of an ordinary monk. Even when he buys a tea brick, he checks its color, weight, and shape many times over. He makes quite sure it has not been damaged by water, etc., and he asks other people’s opinions. Yet if he is unlucky, it would only affect a few cups of tea.


You investigate such things as this thoroughly, even though they have only temporary value for you. But you do not seem to investigate at all the Dharma you are to practice, although this is the foundation of your eternal hopes for all your rebirths. You treat it like dog does food — whatever you chance upon is acceptable. How very wrong that is! If you go wrong here, you have ruined your eternal hopes. Thus, you must examine the Dharma you intend to practice before you engage in it.


If you examine our present Dharma, the lamrim, you will see it is the best of all. Even the extraordinary profundity of the secret tantras depends upon the lamrim; if you do not develop the three fundamentals of the path [renunciation, bodhichitta, and the correct view of emptiness] in your mindstream, you cannot be enlightened in one lifetime by means of the mantra path. I have heard of many supposedly profound teachings that derive from visions or from hidden texts, all of which are supposed to bestow such miraculous powers — but there is absolutely nothing in them to teach you the three fundamentals of the path, nor any instruction of outstanding value.


Now what we call the lamrim was not invented by Je Rinpoche [Lama Tsongkapa], or AtiŸha, etc. Its lineage stems from the completely perfect Buddha himself and from him alone. But when you come to understand the teachings, beyond whether they have been given the name “lamrim” while others have not, you will see that all the scriptures are the lamrim. The precious set of the Perfection of Wisdom sÒtrasissupreme, outstanding, and most excellent among all the teachings of our Teacher. In these sÒtras he taught directly the profound stages of the path [the wisdom of emptiness], which are the profound items of the eighty-four thousand bundles of the Dharma; he also covertly taught the extensive part of the lamrim in them [the methods of the buddhas]. This then is the source of the lineage. The extensive part was passed on to the Buddha’s foremost disciple Maitreya, who in turn passed it on to Asaºga. The profound part of the lamrim passed from MañjuŸhrı to N›g›rjuna. This is how the lamrim lineage split into two — the Profound and the Extensive.


In order to clarify the lamrim, Maitreya composed his Five Treatises, Asaºga wrote the Five Texts on the Levels, N›g›rjuna his SixLogic Treatises, and so on. So the Profound and Extensive lamrim lineages came down separately to the great peerless AtiŸha. He received the Extensive Lineage from Suvar˚advıpa and the Profound from Vidy›kokila; he combined the two into one stream. He also inherited the Lineage of Deeds Bestowing Great Blessing that ⁄h›ntideva received from Mañjugho˝ha, as well as the lineages of the secret tantras, and so on. Thus, the lineages he inherited carried the complete sÒtras and tantras.


AtiŸha composed his Lamp on the Path to Enlightenment in Tibet. This work combines the key points of the complete doctrine. Since that time, the convention of calling these teachings by the name lamrim developed. After that, the lineages concerning the profound view and the extensive tasks have been combined into one stream. But due to further expanding and condensing, this was split into three during the Kadampa period: the Classical, the Stages of the Path, and the Oral Instruction lineages. Later still, Je Tsongkapa received all three of these from Namkha Gyaeltsaen of Lhodrag, himself a great adept, and from Choekyab Zangpo, the abbot of Dragor. It has been a single lineage from that time on.


Great Je Rinpoche made petitions in his prayers [to the lineage holders of this tradition] below the Lion Rock at Radreng to the north of Lhasa; and there he started to write “Unlocking the Door of the Supreme Path.” He had with him a statue of AtiŸha that depicted AtiŸha with his head bent over to one side. Whenever Je Rinpoche petitioned this statue, he received visions of all the gurus of the lamrim lineage, and they would discuss Dharma with him. In particular, he had visions of AtiŸha, Dromtoenpa, Potowa, and Sharawa for a month. These latter three figures finally dissolved into AtiŸha, who placed his hand at the crown of Je Rinpoche’s head and said, “Perform deeds for the teaching and I shall help you.” This means that it was he who requested Tsongkapa to write the Great Stages of the Path. Je Rinpoche completed it up to the end of the part dealing with mental quiescence. Venerable Mañjugho˝ha requested him to complete the book. As a result, Je Rinpoche wrote the section on special insight. Thus, be aware that the book is a veritable treasure trove of blessings, even if we ignore everything else and only consider those who requested him to compose it. This is secretly taught in passages, such as the colophon, which begins “By the amazing good works of the victors and their children…” [see p. 724]


Later, he composed the Stages of the Path to summarize the essence of the matter treated in the Great Stages of the Path, leaving out the extra explanations. This work deals mainly with the whispered lineages and older explanation lineages; the two lamrims are said to complement each other with different key points from the oral instructions.


You may not know how to integrate these texts into your practice. Je Rinpoche later said:


People will eventually find it almost impossible to understand how to put all these teachings into practice, so a condensed version of how to practice them should be made in the future.


Following this injunction, the [Third] Dalai Lama Soenam Gyatso wrote the Essence of Refined Gold. The great Fifth Dalai Lama wrote the MañjuŸhrı’s Own Words lamrim as a commentary to this. The Pa˚chen Lama Lozang Choekyi Gyaeltsaen wrote the Easy Path, and Lozang Yeshe [another Pa˚chen incarnation] composed its commentary, the Swift Path. Je Rinpoche himself wrote three lamrims: the Great, Medium, and Small (also known as Songs from Experience). And, in addition to the above four concise teachings by the Dalai Lamas and Pa˚chen Lamas, Ngagwang Dragpa of Dagpo wrote the Essence of Eloquence. These are the eight most famous teachings on the lamrim.


You must receive the lineage discourses for these root texts and commentaries separately: these do not relate as root texts and commentaries. In particular, there are two lineages of discourses on MañjuŸhrı’s Own Words, one more detailed than the other. One of these was maintained in the Central Province, while the other was upheld in the south; this resulted in the two splitting off from each other. You must also receive the lineage discourses for both of these separately. Chancellor Tapugpa and his followers later assessed the lineages of this text. He claimed that if he had read this text earlier, he would not have had so many problems with lamrim meditation topics. And it is as he says: the concise teaching of the Swift Path and the two lines of MañjuŸhrı’s Own Words go together to make something particularly profound that just one text would not.


When our Teacher Buddha taught, there was no difference between the two lineages — one for the oral transmission and one for the oral discourse. Only later, when his teachings were no longer fully comprehensible, were those discourses given separately. The discourses that painstakingly give a detailed and elaborate discussion of the individual words in a text have been called formal discourses. The concise discourse refers to oral teachings that do not elaborate much on the words of the text but instead expose the heart of the instruction, much as skillful doctors dissect a fresh corpse in front of their students. The way they point out the five solid organs, the six hollow organs, etc., would give a vivid introduction. In the practical discourse, the lama speaks from his own experience, according to what the students’ minds can manage. The experiential teaching is as follows. The disciples stay together around a retreat house. They are taught a set of visualizations, which they then begin to meditate on. They are not taught the next topic until they have gained some meditative experience on those practices. When they gain some experience, they are taught the next one. These discourses come down to us in lineages blessed by insight. They are most beneficial for taming the mindstream.


The teaching I shall now offer is a practical discourse. A few of those present are unfortunate enough only to have the time to attend this sort of teaching once or twice. They are interested in these teachings, although they must later go their separate ways. For their sakes I shall be combining the Swift Path and the brief and detailed lineages of MañjuŸhrı’s Own Words. Later on, when we get to that part, I shall give the seven-point mind training on the interchange of self and others.


I have no reservations about giving this teaching. It will create root merits for the two departed aristocrats in whose memory this teaching is being given. And when I teach the lamrim, I do not have to weigh the benefits or dangers to guru or disciple, something I have to do when I give other teachings, such as initiations. A lamrim teaching can only be most beneficial.


All of you, practice what you can; and you must pray on behalf of these two departed noblemen.


Kyabje Pabongka Rinpoche gave a short oral transmission of the opening lines of these lamrim texts. Then we were free to go.





DAY 2


Lama Pabongka Rinpoche began:


Great Tsongkapa [in his introduction to the Three Fundamentals of the Path]wrote:


I shall explain, as best I can,


The import of the essence of all the victors’ scriptures,


The path praised by holy victors and their children — 


The gateway for the fortunates wanting liberation.


This teaching is the quintessence of all the scriptures of the Victorious One. In the small scope section, you become moved to renounce the lower realms and in the medium scope, you are moved to renounce all sa˙s›ra, and so on. But you will not achieve these unless you depend on the lamrim. Precious bodhichitta is the path praised by the holy victorious ones and their children. The gateway for people who want liberation is the [correct] view [of emptiness] that is free of the [two] extremes [of substantialism and nihilism]. Yet you will not achieve these unless you depend on the lamrim system of teachings. Therefore, in order to gain buddhahood, you must develop these three fundamentals of the path in your mindstream. You must depend on the lamrim to generate these three in your mindstream. So, from the very start, adopt this for your motive: “I shall gain buddhahood for the sake of all sentient beings — and for that reason I shall practice, after taking this practical teaching on the three different scopes of the lamrim.” Bring all your motives and actions in line with such thoughts and only then listen.


And what is the Dharma you are going to hear? It is the Dharma of the Supreme Vehicle, the system that leads the fortunate to the level of buddhahood. It is the traditional path of the two great champions, N›g›rjuna and Asaºga. It is the essence of the thoughts of peerless AtiŸha and the great Tsongkapa, the Dharma king of the three realms. This is how the instruction is profound. It contains every single key point of the essence of the eighty-four thousand bundles of scripture, and organizes in their proper sequence the practices leading to an individual being’s enlightenment.


The practical discourses on the stages of the path to enlightenment can be brought under the one basic heading: “The Actual Teachings.” But more headings have been introduced in order to fix the nature of the lamrim, its various lists, and the sequence of this teaching. You must familiarize yourself with these headings so as to be sure which of them come under a particular topic of meditation, how they are explained, the quotations cited in them, the lineage of their oral teachings, and the instructions they contain. Otherwise, if you receive an off-the-cuff teaching, mixed together randomly without any headings, it would be hard to make the meditations beneficial for your mindstream. It would be like trying to use tea, butter, salt, soda, etc., all mixed together instead of from separate jars. Though there are many different sets of headings — some for the brief lamrims, and some for the longer versions — you should follow the headings of the particular teachings you have received.


Now my teacher’s own practical method consists of a series of topics that are based primarily on the Swift Path and adorned with many oral instructions. It had never before been written down, but I was most careful when he gave them in public, and I also received them in private. I have taken great care to collect them and commit them to paper. They are neither too short nor too long, and their manner of producing meditative experiences is exceptional and has unique points. This is how I shall present these to the assembly.


The scholars of ⁄hrı N›land› Monastery used to say that it was important to teach the three purities before giving a teaching: the purity of the master’s oral teachings, the purity of the mindstream of the disciple, and the purity of the Dharma being presented. The scholars of VikramaŸhıla in their introductions used to discuss the greatness of the author, the greatness of the Dharma, and the way to explain and listen to that teaching. I shall follow this latter tradition.


The discourse on the stages of the path to enlightenment has four major parts: (1) the greatness of the authors, given in order to show that the teaching has an immaculate source; (2) the greatness of the Dharma, given to increase one’s faith in the instruction; (3) the right way to teach and listen to this Dharma with these two greatnesses; (4) the sequence in which the disciples are to be taught the actual instructions. These four headings are found in [Tsongkapa’s] Great Stages of the Path. No matter which lamrim is being presented — the Easy Path, the Swift Path, and so forth — and no matter how much detail it is being given in, the oral tradition says you must start with these headings, otherwise people will not develop enough conviction.


THE GREATNESS OF THE AUTHORS, GIVEN TO SHOW THE TEACHING HAS AN IMMACULATE SOURCE (1)


As I said yesterday, according to the tradition of Indian scholars, the Dharma you are to practice must be one taught by Buddha, proven by the pandits, and utilized in the meditations of great and powerful adepts to produce realizations and insights in their mindstreams.


On our part, when we don’t have faith, wisdom, or effort, or when we practice a specious Dharma, we will get absolutely no results at all. We have seen for ourselves many people who possess both wisdom and perseverance wasting their time on such things. Further, no matter how profound a teaching derived from visions and so forth is said to be, the deity s›dhanas [methods for accomplishment] or the petty teachings on how to achieve any resultant miraculous powers won’t even make the difference that comes from an acquaintance with the Three Jewels, let alone giving any insight into the three fundamentals of the path.


To trace a river back to its source, you need to go right back to the snow line. So too must you trace a Dharma back to the Buddha, our Teacher. If I had but the time and knew enough to discuss this in detail, I would have to take the Buddha as my starting point and give the biographies of all the lineage gurus, telling how they made use of this very path to attain their high state. But I do not have enough time for such an extremely lengthy discussion. I shall only tell you a little of this.


Pabongka Dorje Chang then told us a little of how there came to be two lineages from the Buddha down to AtiŸha, and how AtiŸha combined the two into one stream. He continued:


AtiŸha wrote the Lamp on the Path to Enlightenment in Tibet; the term lamrim came later. The root text for the subject matter in all teachings such as the lamrim, the supreme path, the graded teachings, and so on, is his masterpiece, the Lamp on the Path. Thus AtiŸha becomes the virtual author of them all. Even great Je Tsongkapa wrote, “The author of this is really AtiŸha.” So I really ought to give you a detailed life history of AtiŸha, but I have time only for a short version.


This has three headings: (1) how he was born to one of the highest families; (2) how he attained his good qualities in that very rebirth; (3) the things he did to further the doctrine after gaining these qualities.


HOW ATIS´HA WAS BORN TO ONE OF THE HIGHEST FAMILIES (2)


AtiŸha was born in the celebrated land of eastern India known as Bengal, in a large city in and around which there were one hundred thousand households, and he had thirty-five thousand servants.6 His father’s palace was called the Palace of Golden Victory Banners. It had thirteen golden pagodas, and twenty-five thousand golden victory banners. The family was extremely wealthy and powerful. His father was King Kaly›˚aŸhrı; his mother was called Prabh›vatı. At his birth there were many miraculous signs.


HOW HE ATTAINED HIS GOOD QUALITIES IN THAT VERY REBIRTH (3)


When the young prince was only eighteen months old, his parents visited a nearby temple at Vikramapura.7 All the people of the city lined the streets to see the young prince. He saw the great crowds and asked his parents, “Who are they?”


They replied, “These are your subjects.”


The child looked on the people with compassion and said in verse:


If only they were like me: wealthy parents,


Dominion and dazzling merits,


Heir to a king, a powerful prince.


May all be sustained by holy Dharma!


This astonished everybody.


In the temple, everyone else, including his mother and father, prayed for illness-free long lives, great wealth, for their not falling to the lower realms, for their being reborn in the upper realms, and so on. The prince instead prayed:


I have gained the optimum human rebirth,


With faultless sense have I beheld the Three Jewels;


May I always respectfully touch the Three Jewels to the crown of my head.


From today may they be my refuge.


May I never be bound by household duties;


May I be endowed with Dharma in the midst of the Saºgha.


Without any pride, may I make offerings to the Three Jewels;


May I look on all beings with compassion.


Hardly eighteen months old, the prince was already talking about refuge and the development of bodhichitta. He is already the object of our faith at this point in his life story.


The Book of the Kadampas tells us of his early development:


When the prince reached three years old,


He was skilled at astrology and grammar.


When the prince reached six years old,


He could distinguish between Buddhism and non-Buddhism.


Knowing how to distinguish between Buddhism and non-Buddhism is actually extremely difficult. Perhaps the following will give you some idea. AtiŸha once said:


In India only three people knew how to distinguish between Buddhism and non-Buddhism: N›ropa, ⁄h›ntipa, and myself. N›ropa is dead, and I have gone to Tibet. When has India been in a worse position?


The very fact that AtiŸha could do this at age six seems to me to be a sign that he was most learned even then.


When he was eleven, many princesses who were suitable to be his concubines employed various arts of seduction before the prince, such as singing and dancing; but these inspired renunciation and revulsion in him. In particular, one girl who had a dark complexion and was an emanation of T›r›, pleaded with him:


Your grace! Do not be attached!


Fortunate one, do not be attached!


If a hero such as you were caught


In the quagmire of desire,


Like an elephant trapped in a muddy bog,


May not those clothed in ethics also sink?


Let us consider at length what she was saying. She was asking him not to be attached, firstly, to the things of this life and, secondly, to those of sa˙s›ra in general. The illustration she gave of the trapped elephant has this meaning: an elephant has a huge body and is therefore harder than other animals to pull out of a bog. She was comparing this image with her statement, “If a hero such as you were caught…” If commoners commit some misdeeds, it only causes harm to themselves and cannot harm the spread of the teachings. But if great lamas or the reincarnations of lamas act waywardly, it weakens the teachings in their areas. If these people act in the right way, it furthers the teachings there. Also, it seems to me to be saying it is most important that great people such as yourselves should be learned, ethical, and kind, and that you should uphold the pure Gelugpa traditions.


The prince replied that her plea had pleased him very much.


Then, without delay, the prince went out disguised as a soldier with one hundred and thirty armed cavalrymen. The prince skillfully pretended to explore the rocky mountains in the nearby countryside. His real purpose was to look for a guru. He met the Brahman Jit›ri who lived on one of these mountains. Jit›ri gave the prince the refuge and bodhisattva vows, and told him of Bodhibhadra of N›land›, with whom AtiŸha had karmic links from the beginningless past, and told him to go there. The prince saw this guru and made him a precious offering. This pleased Bodhibhadra. The guru entered meditative absorption and blessed the prince’s three doors [body, speech, and mind]. He also gave the prince many instructions concerning the development of bodhichitta and then sent AtiŸha to Guru Vidy›kokila, who also gave him instructions on developing bodhichitta. Vidy›kokila sent AtiŸha to another guru from AtiŸha’s past, AvadhÒtipa [Vidy›kokila the younger].


He met AvadhÒtipa, who told him, “Go back to your father’s kingdom today. Look into the drawbacks of a layman’s way of life!”


And so he returned home, much to the delight of his parents. “Where have you been, Chandragarbha?” they asked. “Are you weary? Are you sad? How good it is you’ve returned.”


He replied:


I have been in search of a guru,


the sage’s place of refuge.


I have been to mountain caves and empty places in my search.


No matter where I went,


I saw the drawbacks of sa˙s›ra.


Whoever I befriended


told me of the drawbacks of sa˙s›ra.


No matter what I do, dissatisfied am I — 


Set me free, and I shall turn to the Dharma!


His parents told him that if sa˙s›ra made him so unhappy, he should take up his royal duties. Then he should make offerings to the Three Jewels, make donations to the poor, build temples, invite the Saºgha, and so on. Then he would be completely happy.


“I have seen much of sa˙s›ra,” he replied. “I am not even minutely attached to the trappings of royal life. A golden palace is no different from a prison. Queens are no different from the daughters of M›ra [evil forces]. The three sweet substances are no different from dog-meat, pus, and blood. There is not the slightest difference between the beauty of wearing silks and jewels and donning a filthy blanket in a cemetery. I shall go into the forest to meditate. Today give me a little meat, milk, honey, and sugarcane; I will go to venerable AvadhÒtipa.” This was the gist of the songs sung to his parents. His mother and father gave him permission to do as he wished, and he set out for the forest with one thousand horsemen.


He became a follower of AvadhÒtipa, who initiated him into the development of bodhichitta. “Go to the temple of K¸i˝h˚agiri [the Black Mountain],” said AvadhÒtipa, “where ⁄hrı R›hulagupta lives. He, too, was once your guru.”


Guru R›hula happened to be giving a tantric teaching when he saw the prince coming and, although he knew that AtiŸha had come in quest of Dharma, he hurled a bolt of lightning at the prince to test him. Then R›hula went to the top of the mountain, where there was a black tır˛hika stÒpa. His retinue of yogis asked the guru who this person was.
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ATIS´HA AND HORSEMEN LEAVING THE PALACE


R›hula replied, “For 552 rebirths he has been nothing but scholarly pandits. At present he is heir to the Bengali Dharma king, Kaly›˚aŸhrı. He is unattached to the royal life and wishes to take up ascetic practices.”


Everyone was astonished. They stood up and welcomed him.


As soon as he saw the guru, AtiŸha said:


Holy guru, hear me!


I have left my home and wish to achieve liberation


But have been born to a famous family


And am in danger of being bound to Bengal.


I have devoted myself


To Jit›ri, Bodhibhadra,


Vidy›kokila and AvadhÒtipa — 


Gurus with psychic powers;


Yet, even now, I am not free of my royal obligations.


I have now been sent to you, O guru;


Initiate me into the Mah›y›na and the development of bodhichitta.


May I be free of these bonds!


The guru responded by happily giving the initiation of Hevajra and all the instructions to the prince alone for thirteen days. He was given the secret name Jñ›naguhyavajra.


R›hula then addressed eight terrifying and naked yogis and yoginıs: “Follow him back to Bengal. Change the mind of the king, his father. When he is released from royal duties, take him back to his guru, AvadhÒtipa.”


The prince now dressed himself as Heruka, and when he approached the palace grounds, everyone who saw him recognized him and became afraid. He wandered aimlessly for three months, behaving like a madman. The yogis and yoginıs ran and jumped about. Everyone saw that he was set on abandoning his kingdom, and they could not hold back their tears.


His father was the most affected, and said:


Alas my son! At your most excellent birth


I saw wondrous signs, and thought you would pursue your royal duties.


My faculties revived with this happy thought.


What then has your forest retreat done to your mind?


The prince replied:


What say you? If I pursued duties royal


I could, father, be with you for this momentary life,


But father wouldn’t know the son in all rebirths to come.


How very wrong when no benefit’s to be had.


If I forego the great demands of royal life


And practice the sure path to liberation and enlightenment,


We shall be together happily in all our future lives.


Therefore, grant me this opportunity!


His mother said:


What’s the use when this child is so determined!


Karma is the foremost thing that throws us to all our births.


O holy one, practice the Dharma you think best;


Make prayers that we will be together always in all my future lives.


And she gave him permission.


The prince, yogis, and yoginıs left at first light for the forest hermitage of Guru AvadhÒtipa, where he studied the Dharma of the Madhyamaka school. AtiŸha was taught the subtleties of the law of cause and effect, and from the age of twenty-one to twenty-nine emulated AvadhÒtipa. In short, he contemplated and meditated on everything he studied. The Blue Compendium says: “He followed AvadhÒtipa for seven years.”


AtiŸha could have been a king whose splendor would have equaled the Chinese emperor Li Shih-min. One hundred thousand households were tenants of the king’s palace with its victory banners, twenty-five thousand bathing pools, seven hundred and twenty pleasure groves, and fifty-six thousand palm trees. He could have had three million, five hundred thousand subjects.8 The palace was surrounded by seven walls interconnected by three hundred and sixty-three bridges. It had twenty-five thousand golden victory banners, and the central palace had thirteen pagodas. But great AtiŸha gave himself up to the Dharma and rid himself of these unmatched trappings of princely power as one spits in the dust. Our Teacher, the Buddha, did the same: although he held the power of a universal emperor in the palm of his hand, he forsook it to become ordained. Thus, you must avidly read their biographies. If someone were now to say, “Give up your vows and you will be appointed governor of a district,” we would do it without hesitation; that just shows the extent of our resolve.


It is hard for us even to give up the things in our poky little rooms, let alone the power of a prince. Contrast this with great AtiŸha, who gave up his royal position, treating it like spittle left in the dust, and who for seven years depended mainly on AvadhÒtipa. He also studied the Vajray›na under many other gurus who too were endowed with psychic powers. He became a scholar in all the classics and in every instruction. Once the thought came to him, “I am well versed in the secret tantras.” But he lost his pride when some ˜›kinıs showed him in a dream many volumes on tantra he had never seen before. When he thought, “I shall gain the supreme psychic powers of the mah›mudr› [the great seal] in this life by engaging in tantric behavior” [that is, taking on a consort], Guru R›hulagupta came to him by miraculously passing through a wall.


“What!” said the guru. “Where are you going, forgetting sentient beings? Get ordained! It will benefit the teachings and many sentient beings.”


Then ⁄hrı Heruka appeared in space before AtiŸha and made a similar appeal. Our Teacher ⁄h›kyamuni, the Master of Sages, and Lord Maitreya, also in AtiŸha’s dreams, asked him to get ordained. He took his full ordination from ⁄hılar›k˝ha, an abbot of the Mah›saºgika subsect, who had achieved the patience stage of the path of preparation.9 AtiŸha was ordained at the age of twenty-nine.


AtiŸha depended on one hundred and fifty-seven gurus; he studied all the sciences, sÒtras, and tantras along with their oral instructions. He made a particular study of all the key points of the four divisions of the Transmission of the Vinaya under Guru Dharmarak˝hita, as well as a huge text that covers in some eight hundred cantos the seven divisions of the Abhidharma [metaphysics] called the Great Discussion of the Particulars. He listened to this teaching for twelve years and studied it thoroughly. Because he knew all the subtle and unconfused differences of the practices of the eighteen subschools [of the Vaibh›˝hika sect] on such topics as taking alms or what water is fit to drink, he became the crowning jewel of all eighteen of these Indian subschools.


But although he received and practiced all the Dharma on sÒtra and tantra to be found in India at that time, he continued to wonder which path was the swiftest to enlightenment. R›hulagupta, who was living in a cave on Mount K¸i˝h˚agiri, knew this through his clairvoyance. He went to AtiŸha and said, “What good is it merely to have the visions of tutelary deities, to manifest many sets of deities in their ma˚˜alas, to achieve many of the common psychic powers, or to have single-pointed concentration as firm as a mountain chain? Train your mind with love and bodhichitta! Thousand-armed AvalokiteŸhvara is the deity of compassion. Take him as your tutelary deity and pledge yourself to work for the sake of sentient beings till sa˙s›ra is emptied.”


One day, AtiŸha was walking round the vajra seat of enlightenment at Bodhgaya. While on the circumambulation path, it seemed he witnessed a conversation between two statues. Another time, two girls who had transcended the human body were having, it seemed, a conversation in the southern sky over Bodhgaya.


“In what Dharma should someone who desires swift and complete enlightenment train?” asked one girl.


The other replied, “Train in bodhichitta!”


Then one told the other of a noble method for training in that mind.


He stopped circumambulating in order to listen and took it to heart like one vessel receiving all the contents of another.


One time, he was standing by the stone fence that Āch›rya N›g›rjuna had built. There was an old woman and a girl. “Anyone who desires complete enlightenment quickly,” said the woman to the girl, “should train in bodhichitta.”


A statue of the Buddha under a balcony of the Great Temple at Bodhgaya once spoke to AtiŸha while he was circumambulating. “O mendicant!” it said. “If you wish to achieve complete and perfect enlightenment soon, train yourself with love, compassion, and bodhichitta.”


Once, while he made a circuit round a small stone-walled cell, an ivory statue of Buddha ⁄h›kyamuni said to him, “O yogi! Train in bodhichitta if you want true and complete enlightenment soon!”


Thus AtiŸha developed more bodhichitta than he had ever done before, and in order to fully increase and develop the bodhichitta he already possessed, he wondered, “Who holds the complete set of instructions on this?” He made enquiries and discovered that the great Suvar˚advıpa Guru was famous for being a master of bodhichitta. AtiŸha made plans to go to Suvar˚advıpa [in Indonesia] in order to receive the complete instructions on bodhichitta at the feet of the great Suvar˚advıpa Guru. He traveled the ocean for thirteen months in a boat with some traders who were going there on business and knew the way. K›madeva, the powerful demon-god of lust, could not bear to see the Buddha’s teachings spread and, to hinder AtiŸha’s bodhichitta, made the boat turn around by blowing up a head wind. Then he blocked the boat’s passage with an enormous sea monster the size of a mountain, hurled lightning bolts from the sky, and so on. This caused much havoc, and Pandit K˝hitigarbha fervently implored AtiŸha to use his wrathful powers. AtiŸha entered into the sam›dhi of Red Yam›n-taka and subdued the demon hordes. Gradually his party made its way to Indonesia.


AtiŸha had already become a great scholar and adept. As we have said, when only eighteen months old he had without any prompting spoken words that proved he was already conversant with bodhichitta. And yet he willingly underwent these hardships [to reach Indonesia], which must convince us that nothing is more fundamental in the Mah›y›na than precious bodhichitta.


AtiŸha spent thirteen months on this journey, yet he never took off his robes, the sign of ordination. He did not travel as we do, changing clothes outside of the monastery. When monks nowadays go on pilgrimage — supposedly for the sake of benefit of the teachings — they put on lay clothes the moment they cross the bounds of the monastery. Some of them even carry long spears. I think strangers must feel cowed and afraid of them and wonder, “Are these fellows cutthroats?” We must in the future set an example by not taking off our robes — the sign that we are ordained. This will benefit the teachings. Omniscient Kaedrub Rinpoche said:


The bodies of the ordained are made beautiful


By the two saffron robes.


When the ordained adopt the signs of lay people,


This kind of behavior will ruin the teachings.


Some might claim, “One must be ripe on the inside,” and not preserve the externals at all. This generally sets a bad example for the teachings. All the Saºgha’s external actions must be done in a calm and disciplined manner. ⁄h›riputra was led to the truth [of the path of seeing] just by Ārya AŸhvajit’s behavior.


To return to the story, AtiŸha reached Indonesia. They landed at the tip of the island and saw some meditators who were staying there, disciples of the great Suvar˚advıpa. AtiŸha and all his own disciples rested a fortnight and asked the meditators for the story of Suvar˚advıpa Guru’s life. If we had been there, we would have gone as quickly as possible into his presence, but AtiŸha did not. Instead, he examined the life of the guru. He was setting us an example: we must properly investigate a guru first.


A few of the meditators hurried on ahead to Suvar˚advıpa Guru and told him, “The great scholar Dıpa˙kara ⁄hrıjñ›na, the foremost scholar throughout eastern and western India, along with one hundred and twenty-five disciples, has traveled for thirteen months on the ocean, enduring great hardships. They have come to receive from you, O guru, the fundamental mother [the Perfection of Wisdom sÒtras]that gave birth to all victorious ones of the three times. They have also come for the Mah›y›na practice of training the mind to develop the aspiration and engagement forms of bodhichitta.”


“How marvelous that such a great scholar has come to our land,” said Suvar˚advıpa. “We must welcome him.”


As great AtiŸha approached Suvar˚advıpa Guru’s palace, he and his party saw a procession in the distance coming to welcome them. It was led by Suvar˚advıpa Guru himself. There were five hundred and thirty-five monks behind him. They looked like arhats. They wore the three robes of the proper color denoting a monk, carried the prescribed water vessels, and held beautiful iron staffs. Sixty-two novices attended them. In all, there were five hundred and ninety-seven ordained people. It was awesome to behold. As soon as AtiŸha saw this imposing procession coming to receive him, [with Suvar˚advıpa looking] so like the Buddha in his time, surrounded by arhats, he rejoiced to the depths of his heart.


Then AtiŸha, followed by K˝hitigarbha, the other pandits well versed in the five sciences, and the monks learned in the three baskets set off for Suvar˚advıpa Guru’s residence. They wore the prescribed sandals of a monk, and each wore three robes beautifully dyed with the Kashmiri saffron so highly prized by the Mah›sa˙gika school. So that other people could make them the very auspicious gesture of giving alms, they all carried iron begging bowls in good repair. They had with them all the prescribed utensils, such as the copper water-container having the capacity of one drona measure of the country of Magadha, and the iron staff that the Lord of our teachings praised so highly. They all wore the pandit’s hat with blunt tips — blunt to denote a lack of pride. All held ceremonial white fly-whisks. The hundred and twenty-five followed AtiŸha in single file, maintaining the prescribed distance from each other, neither too close nor too far — a line [as perfect] as the five-colored arc of the rainbow. When they arrived where Suvar˚advıpa Guru was staying, everything was so magnificent that the virtuous gods were much pleased and let fall a rain of flowers in respect. All the people of the island wondered at the actions of these two gurus and gained faith. AtiŸha gave the guru a completely transparent vase. One could see that it was full of gold, silver, pearls, corals, and lapis. This auspicious gesture foretold that he would receive the complete instructions into the bodhichitta trainings, just as one pot receives the full contents of another.


They returned to the guru’s room in the Palace of the Silver Parasol. As an even greater gesture of auspiciousness, Suvar˚advıpa Guru taught them [Maitreya’s] Ornament to Realization along with the accompanying oral instructions for fifteen sessions as his first teaching. The master immediately took to AtiŸha, and they slept with their pillows side by side. And so began twelve years in which AtiŸha and his disciples received the complete instructions, without any omissions, on all the hidden meanings to the Perfection of Wisdom sÒtras — the“holy mother” — from the lineage Maitreya gave to Asaºga. They also received exclusive instructions on training the mind in bodhichitta by means of the exchange of self and others; the lineage for this was given by MañjuŸhrı to ⁄h›ntideva. They studied, contemplated, and meditated upon these instructions most thoroughly. By means of this exchange of self and others, they developed at the feet of this guru genuine bodhichitta in their minds.


The guru authorized AtiŸha as a master of the doctrine and predicted he would make disciples by going to Tibet:


Your grace, do not stay here.


Go to the north.


Go north, to the Land of Snows.


THE THINGS HE DID TO FURTHER THE DOCTRINE AFTER GAINING THESE QUALITIES (4)


This has two parts: (1) how he did this in India; (2) how he did this in Tibet.


HOW HE DID THIS IN INDIA (5)


When AtiŸha returned to Magadha, he lived in Bodhgaya and three times defeated in debate the upholders of the evil tır˛hika religions, converting them to Buddhism. He upheld the teachings in other ways, too. King Mah›p›la appointed him to the temple of VikramaŸhıla Monastery. Although AtiŸha followed mainly the traditions of the Mah›sa˙gika school, he was also well versed in the traditions of all the other schools; and because he showed absolutely no sectarianism, he became the crowning jewel of all the Saºgha in Magadha as well as across India. He was the acknowledged master of the whole teachings of sÒtra and tantra to be found in the three baskets and four classes of tantra. And as for the teachings themselves, it was as if the Victorious One himself had returned.


HOW HE DID THIS IN TIBET (6)


The teachings first promulgated in Tibet had, by this time, died out. The later dissemination of the teachings was gradually gaining momentum. But some people concentrated on the vinaya and disregarded tantra; others did just the opposite. SÒtra and tantra had become as opposite as hot and cold. Many well-known pandits came to Tibet from India, lured by the prospect of gold. They deceived the people of Tibet with many evil mantras and tantric sex, and it had become most difficult for the pure teachings of the Victorious One to spread. The Tibetan king, Lhalama Yeshe Oe, was not happy about this, and in order to promulgate pure teachings he sent twenty-one bright Tibetan students to India to bring back pandits who would be more beneficial to Tibet. All but two of them died; the senior translator Rinchen Zangpo and the junior translator Legdaen Sherab both became steeped in Dharma but still were unable to bring AtiŸha back with them. When they returned to Tibet, they had an audience with the king on how to harmonize the sÒtras and tantras with the practices and beliefs of all the Indian scholars.


“There is no other pandit who can benefit Tibet,” they said. “In VikramaŸhıla, there lives a monk who left behind royal birth for monastic life. His name is Dıpa˙kara ⁄hrıjñ›na. If you invite him, it is certain to benefit Tibet.” They said that all the other pandits agreed on this.


Their speech settled the king’s doubts but, more importantly, he developed strong and unconquerable faith in AtiŸha merely through hearing his name. He sent Gyatsoen Senge, together with eight others, to bring AtiŸha back. They took with them much gold — but failed. The Dharma king himself went in search of more gold to help bring the pandit back.


The khan of Garlog knew that the king was acting to further the doctrine, so he captured Yeshe Oe and threatened him with death if he did not abandon his teachings. The king was thrown into prison. His paternal nephew Jangchub Oe went there in an attempt to free his uncle, only to be told by the khan of Garlog, “You can either abandon your plans to bring the pandit and become my vassals, or you can bring me the king’s weight in gold. Either way, I shall set him free.” Jangchub Oe promised to hand over the gold. He offered the khan the two hundred ounces in gold he had with him, but the khan would have none of it. Eventually he brought the khan the weight of the king’s body in gold, but minus the head. The Garlog khan was not interested. “I want the head and all,” he said. Jangchub Oe did not have the means for any more gold. Instead he went to the gate of Yeshe Oe’s prison. “Uncle,” he cried, “You have been most kind. You are a victim of your past actions. If I wage war against this man to defeat him, very many warlike people will perish, and I fear they will be reborn in the lower realms. I was told by this fellow not to invite the pandit but instead become his vassal. But if we abandon the Dharma, we will have given in to this sinful king. I think it is better for you to remain true to the Dharma. He told me he wanted your weight in gold. I have been searching for gold, but have only found enough to equal your body without the head. This did not satisfy him, and now I shall go to find the rest. I shall return with the ransom. Until then, you must think on your past karma, petition the Three Jewels, and above all take courage and create merit.”


His uncle laughed and said, “I thought you were just a spoiled child who gorged on rich food, unable to brave any difficulties or display any courage. Now I feel you can uphold the traditions of our forefathers when I die. You have acted well. This makes me content. I thought it would be wrong for me to die without having established a faultless rule of Dharma in Tibet. I am old, and if I were not to die now, I would live only another ten years. If I give away so much gold just for that, it would shame the Three Jewels! In my past lives in beginningless sa˙s›ra, I have not once died for the Dharma. Do not, then, give this khan so much as a speck of gold; how excellent for me to die for the Dharma. If it was such a mighty task to find the gold for just me, where could we find gold for my head? Take all the gold to India, and do all you can to bring Pandit AtiŸha back.


“If he will see you, give him my message: ‘I gave up my life to the Garlog khan for both the Buddha’s teachings and your own. Look after me with your compassion for the rest of my lives. My foremost thought was for you to come to Tibet. I did this so that the Buddha’s teachings could spread in Tibet. You therefore, should do only as I ask. Bless me so that we definitely meet in my future lives.’ Nephew, forget about me; think of the Buddha’s teachings!”


The uncle was in a weak state, and the sound of his voice was most piteous. Yet Jangchub Oe could well believe that his uncle had the courage to think only about the sentient beings of Tibet, of the Buddha’s teachings, and of AtiŸha. He forced himself to leave his uncle. Prince Jangchub Oe’s courage greatly increased, and he acted to fulfill his uncle’s wishes completely.


In Tibet, there were many people passing off numerous crude religions as tantra. Some of these were the Red Āch›rya, the infamous Blue-Skirt Pandit, and the Eighteen Mendicants of Artso. In order to defeat these people skillfully, King Jangchub Oe prayed to the Three Jewels for guidance as to which of his subjects would be the right person to bring AtiŸha. All the dice divinations and astrological calculations suggested Nagtso the translator. Nagtso happened to be living in the Gilded Temple at Gungtang. The king summoned him to Ngari but feared the translator would not promise to go to India. King Jangchub Oe therefore had Nagtso sit on his very own royal throne to show his respect, and praised his scholarship, ethics, and kindheartedness.


“You must plead with AtiŸha,” said the king. “Tell him, ‘My forefathers, and the past kings and ministers of state, established the Buddha’s teachings here. It became the custom, flourished, and spread. Now the Buddha’s teachings are in a sorry state. A race of demons has taken over. All the scholars have passed away. Both I and my uncle are most saddened by this and have sent much gold and many men to India, but after such a great expenditure of both wealth and men, we still have not brought AtiŸha back. Our king could not bear this and went in search of gold. An evil khan imprisoned him. His Majesty gave his life. When we ignorant sentient beings of the remote land of Tibet have shown such courage, how could you be considered compassionate and an object of refuge for sentient beings?’


“I have fourteen hundred ounces of gold. Take them and place them in this guru’s hands. Tell him, ‘Our Tibet is like the city of hungry ghosts. Finding gold in our country is like looking for a single louse on a sheep, it is so hard to find. The gold you see here is the entire wealth of the people of Tibet. But if you, O protector, do not go to Tibet, it would show how little compassion you holy beings have. We would then never do anything to better ourselves.’ Nagtso, you uphold the vinaya. Tell AtiŸha our story in person. If he still refuses, explain the situation until he completely understands it.”


The king was crying so much that there were tears on his lap and on the table in front of him. Nagtso the translator, whose real name was Tsultrim Gyaelwa, had not done much traveling before and was not at all keen to go off to distant places, but he could not bring himself to say yes or no. We have a proverb: “The one who sees a person crying will begin to cry himself.” He knew full well that what the king was saying was quite true although he had never met Yeshe Oe before. He was aware that the uncle and his nephew had spent much in wealth and men, and that the two of them had suffered greatly, for the sake of Tibet, so that we could be happy. The power of the words of the king, a man of high rank, had deeply moved Nagtso. He was speechless, his body was shaking, and his face was covered in tears; he was unable to look at the king’s face. The king was asking him to risk both life and limb, but Nagtso was not attached to any of this life’s happiness, and so he said he would go.


The king’s seven ministers carried the fourteen hundred ounces of gold as they saw him off on the road to India. The king accompanied him for a great distance. “Monk, you are doing this on my behalf,” said the king. “You are risking life and limb, and with great perseverance are now traveling to places that will create much hardship for you. When you return, I will repay your kindness.” The king went back a little way; then he said, “Petition the Great Compassionate One [AvalokiteŸhvara] while you are journeying.”


When Nagtso the translator and his party reached the kingdom of Nepal, they met a tall man who said, “I think you are going to faraway places on a great mission. You will succeed in your mission if you repeat this while you travel: “Homage to the Three Jewels! May the holy Dharma, the source of the buddhas of the three times, spread in the Land of Snows!” Say this as you go. Then there will be no misfortune.” They asked him who he was. “Eventually you will come to know who I am,” he said.


There were also many other emanations of Dromtoenpa [soon to be AtiŸha’s chief disciple]. These removed the many dangers that threatened Nagtso and his party on the road.


At last they arrived at the gate of VikramaŸhıla. There was a parapet over the gate, and Gyatsoen Senge, because he could understand Tibetan, called down to them from a cleft in the parapet. “Tibetan sirs, where have you come from?”


“We have come from Upper Ngari,” they answered.


“There is a young boy, a gatekeeper. Leave all your things with him. Have a good night’s sleep in some shelter. The gate will be opened just after first light.”


They gave their gold to the youthful gatekeeper, who put it in an inner room. “Trust me as you would your best friend,” he said. “Don’t worry. Sleep well.” They thought that the small child, saying such things, could not be an ordinary person. This set their minds at rest.


Next morning, as soon as the gate was opened, a young child appeared. He wore a pointed hat and was dressed like a Tibetan nomad — complete with two layers of woolen clothes and carrying a small wooden bowl. “Where have you Tibetans come from?” the child asked. “You seem to be none the worse for your journey.”


Nagtso’s party found it heartening to run into someone so fluently speaking the nomad dialect. “We have come from Upper Ngari,” they said. “We have had a smooth journey. What brings you here? Where are you going?”


“I’m also Tibetan,” replied the child. “We’re going to Tibet. We Tibetans have very loose tongues. We are too naïve. We don’t know how to keep a secret. Important things must be done in secret. Gyatsoen Senge is staying in the Tibetan quarters. Ask around and you’ll find it.” And with that he was gone in an instant.


They entered a long narrow lane, followed it, and came upon an old holy man with a bamboo walking stick. “Where have you come from?” he asked. “What was so important to make you come?”


“We have come from Upper Ngari,” they replied. “We have come to bring back the illustrious AtiŸha. Where is Gyatsoen Senge’s house?”


The old holy man leaned on his stick and rolled his eyes. “The child you met this morning spoke the truth. Tibetans can’t keep their mouths shut! Even a Tibetan mute would tell all their deepest secrets to people lurking in alleys. How can you possibly hope to accomplish anything this way! It’s a good thing you told me. But speak of this to no one but AtiŸha. I will show you Gyatsoen Senge’s door.”


The old man made his way slowly, and yet Nagtso could not keep up with him. Nagtso found him waiting on the threshold of the Tibetan quarters.


“Great matters must be done slowly,” said the old man. “Make haste slowly. What you want lies far away, and you must climb a mountain step by step. This is his house.”


Nagtso went inside and made an offering of gold to Gyatsoen Senge the translator. Gyatsoen saw him and asked, “Where have you come from?”


He told his story in detail.


“It appears that you were once my disciple,” Gyatsoen said, “and yet I do not recognize you. Tell no one you have come to invite AtiŸha. Say you have come to learn. There is an elder called Ratn›karaŸh›nti. He is very powerful here and is AtiŸha’s master. He must not suspect what you intend to do. We shall now make him an offering of an ounce of gold. Tell him, “We have come from Tibet. We have failed to invite any pandits. I have now come to study and to ask you to assign to us a pandit.” That is how to present your request. After that, be in no hurry and don’t let things worry you — just relax. When the time is right, we shall skillfully invite AtiŸha to come here.”


Nagtso and Gyatsoen Senge went to see the elder, Ratn›karaŸh›nti, and presented him with the ounce of gold. Nagtso spoke with him for some time, giving the agreed-on story.


The elder then said, “That is wonderful! The other pandits cannot subdue sentient beings. This is no exaggeration. The Buddha’s teachings may have originated in India, but without AtiŸha, the merit of sentient beings here will decline.” He also said many other things.


For some time it was very difficult for them to see AtiŸha. Just the same, emanations of AvalokiteŸhvara had provided many auspicious opportunities for AtiŸha to travel to Tibet. Then, a day came when there were no other Indian pandits or kings around to suspect what was happening; Gyatsoen Senge told Nagtso to come, and took him to AtiŸha’s room. They offered AtiŸha a world ma˚˜ala one cubit high, surmounted by a gold piece, which was itself surrounded by small pieces of gold.


Translator Gyatsoen Senge spoke for both of them. He told how the king of Tibet was a bodhisattva, and how the Dharma had spread under the three Dharmar›jas [Songtsaen Gampo, Trisong Detsaen, and Raelpa Chaen]. He told how King Langdarma had persecuted the teachings, and how the great lama Gompa Rabsael had managed to preserve the Saºgha and increase its numbers. He spoke of the sacrifice the king’s uncle had made to bring AtiŸha to Tibet. He gave Jangchub Oe’s message, and described the sort of perverted Dharma prevalent in Tibet.


“The bodhisattva king of Tibet,” Gyatsoen said, “has sent this monk to invite you, O protector. Don’t just talk of ‘going next year.’ Look compassionately on Tibet!”


“The Tibetan king is a bodhisattva,” said AtiŸha. “The three Dharma-r›jas were the emanations of bodhisattvas. Gompa Rabsael was an emanation of a bodhisattva, otherwise how could he have rekindled the embers of the teachings. The kings of Tibet are bodhisattvas. It would not be right to disobey the orders of a bodhisattva. I feel ashamed before this king. He has spent much wealth and many men. You Tibetans are in a piteous state, but I am responsible for the many keys [of the temples of the monastery]. I am now old. I have many offices to perform. I cannot hope to return from Tibet. Still, I shall investigate this matter. Keep your gold for the time being.” Then he sent them away.


AtiŸha then investigated whether it would benefit the Buddha’s teachings if, out of his love for his potential Tibetan disciples, he went to Tibet. He also checked whether it would be a hindrance to his own lifespan. AvalokiteŸhvara, Ārya T›r›, and so forth, told him that it would prove most beneficial to sentient beings and the teachings if he went. Moreover, there would be much benefit resulting from a lay vow holder (up›saka). But if he did go, his life would be shortened. AtiŸha asked by how much. They told him he would live to ninety-two if he did not go, and if he did go he would not reach seventy-three, meaning that his life would be shortened by almost twenty years. At this point, AtiŸha thought of all the benefits of his going to Tibet — and if it meant a shorter life, then so be it. He had developed such strength of purpose that he did not care for his own life at all.


However, AtiŸha did not want to go to Tibet immediately, because the Indian Saºgha and their benefactors would say that India, the very fountainhead of the teachings, would go into decline. In order to prevent such talk, AtiŸha employed his skillful means: instead of telling people he was going to Tibet, he said he was to go on an extensive tour to make offerings at Bodhgaya and other great places of pilgrimage, traveling back and forth. Dromtoenpa, being in the true sense a Dharmar›ja, skillfully manifested in the forms of traders, and without anyone suspecting it, they took back to Tibet many holy statues of Mañjuvajra [a form of Guhyasam›ja], etc. — the symbols of the bodies of the buddhas — as well as many scriptures — the symbols of the Enlightened One’s speech. AtiŸha asked the elder [Ratn›kara ⁄h›nti] if he would be permitted to go to Nepal and Tibet. There were many exceptional stÒpas and places of pilgrimage there, and he would be gone only as long as it would take to see them. The elder observed that AtiŸha seemed rather keen to go and that the Tibetans had been most determined to take him, so he allowed him to go for a short while; Nagtso the translator had to promise to bring him back within three years.


Thus AtiŸha and his disciples left India for the kingdom of Nepal. The Tibetan king came with about three hundred horsemen and gave a lavish welcome. We are told how the local people would instantly develop faith at the mere sight of him, and how their mindstreams became subdued.


Pabongka Dorje Chang also spoke in detail on the meeting between AtiŸha and the great translator Rinchen Zangpo.


King Jangchub Oe made this supplication to AtiŸha, telling how in the past the three Dharmar›jas had endured hundreds of difficulties to establish the Buddha’s teachings here in the northern Land of Snows. But Langdarma had persecuted the teachings. Jangchub Oe’s own forebears, the Dharmar›jas of Ngari, had reestablished the Buddha’s teachings in Tibet without regard for their own lives. But now some people had taken to the tantras and ignored the vinaya. Others swore by the vinaya and ignored the tantras. The sÒtras and tantras were held to be as opposite as hot and cold. People carried out their own fanciful practices, and, more to the point, Āch›rya Red Skirt and Āch›rya Blue Skirt taught doctrines of liberation through intercourse to the matted-haired and topknotted practitioners of the old tantras. The teachings had declined so much they were like meaningless babble. He went on in much detail and his eyes filled with tears.


“Compassionate AtiŸha,” he said, “for now, do not teach the profoundest and most amazing of Dharmas to your uncivilized disciples of Tibet. I ask you to teach instead the Dharma of the law of cause and effect. Also, may it please the protector to compassionately teach some error-free yet easy-to-practice Dharma, one that you yourself practice, one that includes the whole path, would be beneficial to Tibetans in general, and encompasses all the intent of the Victorious One’s scriptures — the sÒtras, tantras, and commentaries.


“Further, must one have the pratimok˝ha vows10 in order to be a candidate for the vows in the involvement form of bodhichitta? Can one be enlightened without the combination of method and wisdom? Is one permitted to teach tantra to one who has not obtained the initiation? Is one permitted to confer the actual wisdom initiation [where one gives the disciples a real consort] to vowed celibates? Is one permitted to perform the practices of the secret tantric path without having already obtained the vajra master initiation?”


These were but some of the questions he asked.


AtiŸha was highly pleased by this, and so composed the Lamp on the Path to Enlightenment. In only three folios this elucidates all the thinking of the sÒtras and tantras. It begins:


Most respectful homage to all holy victors of the three times,


To their Dharma, and to the Saºgha.


Requested by my noble disciple Jangchub Oe,


I shall light the Lamp on the Path to Enlightenment.


AtiŸha did not say “my noble disciple Jangchub Oe” because he had received many offerings from him; rather it was because he was delighted with the way Jangchub Oe had asked about Dharma. My own precious guru told me, “AtiŸha would not have been at all pleased if he had asked, “Please give me a major empowerment or a minor initiation.”


The Lamp on the Path includes the answers to Jangchub Oe’s questions. Soon after its appearance, the crude and perverse teachings in Tibet disappeared from whence they came.


AtiŸha furthered the doctrine in the Upper Ngari area, but when the three years were nearly over, and because of his promise to the elder, Nagtso the translator said, “We must now return to India.”


AtiŸha appeared to consent, and so they went to Puhreng. But previously T›r› had told AtiŸha repeatedly, “It would be most beneficial for the teachings if you took on a great up›saka in Tibet.” Now she was repeatedly telling him, “The up›saka will soon be here,” so AtiŸha was constantly on the lookout for him.


“My up›saka hasn’t come,” he said. “How could T›r› lie!”


One day Dromtoenpa turned up while AtiŸha was visiting a benefactor. Drom went to AtiŸha’s room and was told that AtiŸha had gone to see his sponsor but would now be on his way back. “I can’t wait another moment,” said Drom Rinpoche, the sooner I meet my Mah›y›na spiritual guide the better. I’m going to where he is.” He left and met AtiŸha in an alley. Drom Rinpoche made full-length prostrations and went up to AtiŸha, who put his hand on Drom’s head while saying many auspicious things in Sanskrit.


AtiŸha, while with his sponsor, had said, “I need a portion of food for my up›saka,” so he was carrying food with him. AtiŸha was a strict vegetarian, and the meal he had been given that day consisted of barley dough steeped in ghee. Drom ate the barley dough but saved the clarified butter, making a large butterlamp big enough to burn all night. He placed it by AtiŸha’s pillow, and he is said to have placed similar butterlamps by his teacher’s pillow every day without fail for the rest of AtiŸha’s life. That night, AtiŸha gave Drom Rinpoche a major initiation and adopted him as his spiritual son.


They set out from Puhreng and went to Kyirong in the Mangyul district, planning to pass through Nepal en routeto India, but the way was blocked because a war had broken out. They could not go any further. At this point, Drom urged AtiŸha to go back to Tibet, while Nagtso pleaded with him to travel on to India; the translator was frustrated because he could not travel back to India.


AtiŸha said to him, “You should not worry so much. You have not done anything wrong, for you are unable to carry out your promise.


This made the translator very happy. “Very well,” he said. “Let us return to Tibet.”


So, AtiŸha decided to return to Tibet. He could not go on to India because the road was blocked at the time as a result of the Tibetans’ collective merit.


Because AtiŸha could not proceed, they sent a messenger to India saying, “AtiŸha cannot travel back through Nepal because of the fighting on the way, so he cannot return as the elder had ordered. This means that we have to return to Tibet for a while. Could you invite AtiŸha back when the trouble dies down? Because it would be most helpful for sentient beings, could you allow AtiŸha to remain in Tibet? While he is there he will write more treatises like the one enclosed.” They sent AtiŸha’s signed copy of the Lamp on the Path along with much gold.


At that time, India was not like our [present-day] Tibet. The year’s new books were submitted to an assembly of pandits, and each of the folios was passed along the lines of judges so that they could assess them. Books error-free in both grammar and content were presented to the king, and the author was rewarded. These works were granted general publication. The treatises with faulty content — despite being faultlessly written in verse — were tied to a dog’s tail. The dog was led through the alleys of the town, and thus both the author and the book were ridiculed. The king would be asked to forbid this treatise being published. Such was the custom concerning publication. Great AtiŸha’s composition really did not need to be subjected to such a test. All the same, it was submitted to the rows of pandits. They were most impressed, because the Lamp on the Path, only three folios long, taught in brief the whole subject matter of all sÒtra and tantra, and if one were to depend on this work, one would come to consider all scriptures as instructions for oneself.


In their delight they unanimously declared, “Not only was AtiŸha’s going to Tibet an excellent thing for Tibetans, it also proved to be the best thing for us Indians. AtiŸha would not have taught such a thing if he had remained in India, because Indians are wiser and have more perseverance. He knows that Tibetans are stupid and short of perseverance, and so he wrote this terse and most meaningful treatise.” They were lavish in their praise of AtiŸha’s sojourn in Tibet.


Ratn›karaŸh›nti the elder wrote to them: “This is the way the pandits praised him, and AtiŸha himself would like to stay in Tibet. I therefore give him my permission to stay in Tibet as it will be so beneficial for beings. I only ask that he write and send us his own commentary to this work as a substitute for his not being here.” (However, the work found in the present editions of the translated commentaries purporting to be AtiŸha’s own commentary [to the Lamp on the Path] is said to be corrupt.)


Nagtso was extremely happy. “I had shouldered a mountain of responsibility imposed on me by the elder. Today I have had it lifted from me.”


Not long before AtiŸha was to go to the Central Province, Drom Rinpoche wrote to the important people there, saying, “How hard I worked toward inviting AtiŸha to come to the Central Province! When you receive my next letter, set out immediately to welcome him.” Later he wrote, “May teachers of the Central Province, such as Kawa ⁄h›kya Wangchug, etc., immediately set out to welcome him.” Drom had singled out this Kawa as the most important teacher of Tibet.


At the start of this journey, a person called Kutoenpa exclaimed, “Where’s my name?” He was told, “You were included among the etceteras.”


“I’m not a man who deserves to be relegated to the etceteras!” he said, and tried to be at the head of the procession. Then all of them jostled for a leading position.


Tibetan teachers of this period used to wear broad-brimmedhats, brocade cloaks, and so on — a costume to denote high lamas. As soon as AtiŸha saw these people coming in the distance he said, “A lot of Tibetan devils have turned up!” and covered his head with his shawl. The high lamas then dismounted, put on the three types of robes, and approached. Even AtiŸha was pleased, and received them.


He eventually reached the Central Province and did much there to turn the wheel of Dharma. He proved to be a great force behind the teachings and [benefited countless] sentient beings. He spent three years in Upper Ngari, nine years in Nyetang, and five in the Central and Tsang Provinces and elsewhere — a total of seventeen years in Tibet. Works like the History of the Kadampas say he was there for only thirteen years, but our tradition of seventeen years was begun by great Tsongkapa. As he said:


Nagtso devoted himself to him for two years in India and seventeen years in Tibet. Thus he served him for nineteen years.


The essential reason why the great Jangchub Oe tried so hard to bring AtiŸha to Tibet was for him to teach the Dharma, and the most important of his teachings was the Lamp on the Path. When AtiŸha was about to leave for Tibet, T›r› and one of his gurus, Halak¸i˝h˚a, predicted:


If you go to Tibet, the children will be richer than the parent. The grandchildren will be richer than the children. The great-grandchildren will be richer than the grandchildren. The great-great-grandchildren will be richer than the great-grandchildren. Then it will become less rigorous.


Here, the father is AtiŸha himself. The children are Dromtoenpa, Legpai Sherab, etc. The grandchildren are the three Kadampa Brothers [Potowa, Puchungwa, Chaen Ngawa]. The greatgrandchildren are Langri Tangpa, Geshe Sharawa, and so forth. The great-great grandchildren are Sangyae Oentoen, Sangyae Gompa, and others of that generation. The meaning of “will be richer” is that the teaching will spread by being passed down from generation to generation. Then the teachings on the stages of the path would be overshadowed by certain useless tantras and minor initiations, and so the teachings were to become somewhat less rigorous. AtiŸha revived teaching traditions that had died out and spread other rare traditions. He purged them of any wrong ideas diluting and staining them; and so he made the precious teachings spotless.


This teaching of the stages of the path to enlightenment was given to Drom. Drom asked, “Why have you given the others instructions on tantras and the lamrim solely to me?”


“I have found no one else besides you to entrust it to,” AtiŸha replied.


He gave the teaching to Drom in private. Drom gave it in public, and from this came three lineages. The Kadampa Classical Tradition was the lineage handed down from Potowa to Sharawa. It dealt with the stages of the path to enlightenment through the medium of the great classics. The Kadampa Lamrim Tradition was a lineage passed down from Gonpawa Wangchug Gyaeltsaen to Neuzurpa. This was a briefer treatment of the lamrim, giving the stages of the path in their order. The Kadampa Tradition of Oral Instruction came down from Geshe Chaen Ngawa to Jayulwa. This treatment was according to the instructions of the gurus on such teachings as the essence of the twelve interdependent links.


These teachings still exist but no longer under these names. The traditional interpretation stemming from Ngagwang Norbu, an occupant of the Gandaen throne, says that the most academically inclined should practice the lamrim according to the five major topics of debate.11 This is in the Classical Tradition. People who cannot practice this way, but have keen perception and perseverance, should study and contemplate the greater and shorter lamrims [of Tsongkapa]. This practice is in the Kadampa Lamrim Tradition. The people who cannot practice these should work according to some brief instruction, for example, the Easy Path or the Swift Path. They would be following all the sections in the stages of the path. This would be the Kadampa Tradition of Oral Instruction. My own precious guru, my supreme refuge, gave me this traditional interpretation.


As I have already told you, great Je Tsongkapa took these three Kadampa lineages and combined them into one stream. I have also told you how great Tsongkapa came to write the great, medium, and small lamrims. MañjuŸhrı appeared to Je Rinpoche all the time, and they had a guru-disciple relationship. MañjuŸhrı gave Tsongkapa an infinite amount of profound Dharma on sÒtra and tantra. This can be found in Je Rinpoche’s biography. One might therefore claim that Je Rinpoche received the lamrim from MañjuŸhrı, but Je Rinpoche himself concentrated on tracing the lineage back to our Teacher ⁄h›kyamuni. He never said it came from any vision, or any more recent lineage, and so on. This is one of the wonders of his biography.


When Je Rinpoche was writing the Great Stages of the Path and had reached the section on special insight, MañjuŸhrı joked with him: “Doesn’t all this come under my teaching of the Three Fundamentals of the Path?”


Tsongkapa answered that he had written the book [the Great Stages] in the following way. He had taken the Three Fundamentals taught by MañjuŸhrı as the lifeblood of the path and had used the discussion points in the Lamp on the Path as his root. He had fleshed it out with many other Kadampa instructions. But Tsongkapa thought that even if he did write the special insight section of his Great Stages, it would not be of much help to sentient beings. Tsongkapa, because of such thinking, would not compose it, but MañjuŸhrı said, “Write about special insight: it would be of middling benefit to sentient beings.”


There are many such inconceivable and mystic biographical details about him. At this point in the teaching I should give Je Rinpoche’s biography in detail, but we do not have time for this. You should make a detailed study of his written biographies.


This teaching of Je Tsongkapa’s includes all and every teaching of AtiŸha. It also has peerless instructions of exceptional profundity, through which one can achieve the unification of the no-more-learner within one short lifetime even in these degenerate times. Je Rinpoche’s lamrim writings contain many particularly profound things not found even in the lamrims of the Kadampas of the past. One will come to know this after reading them in detail.


Now there are many traditional lineages that come from Je Rinpoche concerning the lamrim. The most famous of these principal lineages are the eight oral traditions associated with the eight great teachings. We did this yesterday. Both the Essence of Refined Gold and MañjuŸhrı’s Own Words are said to be composed strictly according to the sÒtras. The Easy Path and the SwiftPath are said to be related to the tantras.


Here is a little on how the Southern Lineage of MañjuŸhrı’s Own Words was passed on. This is the shorter of the two types of teachings on this text. The Fifth Dalai Lama indicated a shorter teaching by marking certain passages in the text. He also gave a set of instructions on the refuge visualization, the merit-field visualizations, and visualizations concerning the bathhouse, etc., different from those of the lineages of the Central Province. The Dalai Lama gave the Southern Lineage to Lama Purchog Ngagwang Jampa Rinpoche of Epa, who in turn gave it to Lozang Kaetsuen, the monastic official responsible for running the Dalai Lama’s quarters. Lozang Kaetsuen’s biography has one extraordinary detail. He was exceptionally intelligent and devised many variations on the teaching — some in more detail, some in less. In order to dispel his confusion, he knew he would have to ask the lord of this Dharma, the Fifth Dalai Lama himself. He had an audience and received the whole teaching in an hour or two. The Dalai Lama made him abbot of the Potala. Lozang Kaetsuen spent the last part of his life practicing in a solitary place called the Lamrim Choeding, where he reached a high degree of attainment.
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MAÑJUS´HRI– APPEARS TO JE RINPOCHE


Lozang Kaetsuen gave the teaching to Puentsog Gyatso, that great adept from Yerpa, who completed the whole experiential teaching [see Day 1, p. 23] in three months. Puentsog Gyatso developed an extraordinary realization into mental quiescence and special insight, and nurtured many disciples in Yerpa through experiential teaching. He developed his powers by means of the practice of the Heruka body ma˚˜ala, and most of the lamas of the Southern Lineage are said to have followed this pattern.


Puentsog Gyatso gave the lineage to Lama Kachoe Taendar of Epa, who in turn gave it to Abbot Genduen Jamyang. Genduen Jamyang wrote a separate work on the Southern Lineage, because he feared that some errors had been perpetuated as to which passages in MañjuŸhrı’s Own Words had actually been marked by the Fifth Dalai Lama for the Southern Lineage’s benefit. Genduen Jamyang’s book circulated only in handwritten copies until Kyabje Drubkang Geleg Gyatso had it made into woodblocks.


Genduen Jamyang passed the lineage on to Je Ngagwang Tutob. He in turn gave it to Taenpa Gyatso, abbot of Dagpo College. While Taenpa Gyatso was completing his studies, he was rostered for various menial chores, and is said to have attained the view of the middle way [the correct view of emptiness] when chopping wood. He in turn gave the lamrim teachings to Seto Lama Kaeldaen. Seto Lama’s biography has this amazing fact: He was completely unattached to any offerings he received, no matter what they were — money, ceremonial scarves, woollen clothing, and the like. He did not give them away either. He just threw them into a nearby cave. Several generations later, the coins and rotted wool could be found there. He had not even given them away because he thought there was a danger this would later increase his arrogance.


Then Seto Lama gave the teaching to Je Lozang Choepel, who gave it to Geshe Tubtaen Rabgyae. Whenever Tubtaen Rabgyae did his meditations, he would chant the lamrim petition prayers and then fall silent. Other people thought he was asleep when they came to see him; in fact they were witnessing him in single-pointed meditation. He gave the lineage to a monk named Jangchub Togme.


This man was only a simple monk from Bangchoe Monastery — neither geshe nor lama nor anything else. He lived in Drangri Hermitage. Every day, after offering ritual cakes on the small grass patch there, he would practice the lamrim single-pointedly. He developed such love and compassion in his mindstream that he was always sad. Every day the boys who tended the herds and flocks used to amuse themselves by secretly watching him. To them he appeared to be just an old man crying to himself.


At this time, the Southern Lineage of MañjuŸhrı’s Own Words was in danger of dying out because the lineage of the discourse had been given only to this monk. A retired abbot of Dagpo College, Lozang Jinpa by name — who, incidentally, ordained my own precious guru — made an exhaustive search for other people with the Southern Lineage discourse, but discovered that only this monk had actually received it. Lozang Jinpa doubted that he was capable of giving a practical discourse, but feared if he did not ask him for any discourse at all, the lineage would be broken.


He went to see the monk one day and said, “There is no one else who holds the discourse lineage for the Southern Lineage of MañjuŸhrı’s Own Words. What a great pity if this lineage were broken! Would you give it to me just for the sake of the line? I could then give a more elaborate discourse back to you, but this time embellished with scriptural references and logical proofs.”


“How could someone like me give this?” asked the monk.


He kept on claiming to be incapable of doing it, but when he finally gave the discourse, he threw in many profound instructions that were solely the result of his personal experiences. Je Lozang Jinpa was astonished by it.


“To my shame I told him I would offer the lineage back to him.” Lozang said in praise. “He is a great Kadampa geshe of the Oral Instruction Tradition!”


Lozang Jinpa himself had achieved extraordinary single-pointed concentration into mental quiescence and special insight. He, too, developed these through the practice of the Heruka body ma˚˜ala. He lived in Bang-rim Choede Monastery of Lower Dagpo. Je Kaelzang Taenzin was a younger brother of his who later went to live in Lhading Hermitage in Upper Dagpo. He often said that Je Lozang Jinpa should visit Lhading, but he was always unable to get away. Later, while in meditative absorption, he saw every detail of the hermitage clearly, both inside and out.


“I had a look at your hermitage and saw everything,” he told Kaelzang Taenzin when he visited Lozang one day. He even told Kaelzang of such details as the juniper trees to the right and left of the house. “And there is a big white thing that kept on moving on one of the balconies of the house. What is it?” he asked. It was a curtain being moved by the wind. Lozang Jinpa had seen it in his meditative absorption.


Lozang Jinpa gave the lineage to his brother Kaelzang Taenzin. Kaelzang later became a great adept through both sÒtra and tantra. When he gave teachings, white rays of light would issue from both his eyes and encircle the audience of disciples. At the end of the teaching, the rays would dissolve back into his eyes. People saw this many times. Many people were amazed to see him giving teachings while at the same time walking on the circumambulation path. And so on. He had visions of the whole merit field of the Guru PÒj› practice. When he died, the top of his skull had a miraculous drawing of the Guru PÒj› merit field on it. It is still at Lhading Hermitage.


He gave the teaching to the powerful adept Kaelzang Kaedrub, who also achieved his clairvoyant powers through the Chakrasa˙vara practices. My own precious guru, my refuge and protector, heard the teachings from him.


That was a brief discussion on how the Southern Lineage of MañjuŸhrı’s Own Words was passed down. You ought to know this in more detail. Refer to the standard biographies.


Now for the Central Province Lineage of MañjuŸhrı’s Own Words. The all-seeing great Fifth Dalai Lama gave it to Jinpa Gyatso, an occupant of the Gandaen throne. Eventually the lineage came down to Lozang Lhuendrub, another successor to the Gandaen throne. Je Lozang Jinpa received it from him.


The concise discourses for the Swift Path have the following history. The all-seeing Pa˚chen Lama Lozang Yeshe dictated the text, but no one ever asked him for the lineage discourse. The Pa˚chen Lama became partially blind in his old age, and when someone wanted an oral transmission of a few important pages of text they had to have the pages rewritten in very large letters. The great adept Lozang Namgyael was visiting Jadrael Hermitage at the time. He read the Swift Path and thought that posterity would be all the poorer if he did not obtain the lineage of its discourse. He bundled up his possessions and went to Tashi Lhuenpo. He told the Pa˚chen Lama’s steward he wanted the transmission of the Pa˚chen Lama’s Collected Works in general; he was especially keen, however, to get the discourse of the Swift Path.


Now, Lozang Namgyael was only an ordinary monk, yet he was asking for so much, and the Pa˚chen Lama’s eyesight was weak. The steward was taken aback and scolded Lozang Namgyael roundly; Lozang returned home but could not endure the situation. He made the request three times more, but the steward did absolutely nothing about it. In desperation, Lozang Namgyael returned, and insisted that the caretaker not be so self-cherishing, saying, “Listen, I’m not asking you to give me the teaching! Take my request to the Pa˚chen Lama!” The steward lost his temper and told the Pa˚chen Lama while still in a rage. The Pa˚chen Lama, however, was only too happy to give Lozang Namgyael the transmissions, and throughout the whole teaching, he had no problems at all with his eyesight and so on.


My own precious guru told me this story many times. Nevertheless, Lozang Namgyael is not officially listed as one of our lineage gurus. It is supposed to have come down through Purchog Ngagwang Jampa as is made clear in the preparatory rite recitation entitled An Ornament for the Throats of the Fortunate [see Day 6, p. 208; and pp. 695 and 718].


So, now I have given in brief a rough outline of the greatness of the authors, although I have not mentioned all the lamas and their disciples. If I were to do so in detail, I would follow the two volumes of biographies on the lineage gurus written by [Yeshe Gyaeltsaen], a tutor to His Holiness the Dalai Lama. At least, that is what my own precious guru said. I have not the time to do this now, but if you ever obtain a copy of the book, read it all the time, and at the end of each life story, make prayers such as:


O guru, may my body be exactly like yours,


May my retinue, life, and surroundings


Become the same as yours;


May even my very name be your supreme name.


We should also meditate on the (limb of) rejoicing [see Day 6, page 190].





DAY 3


As Lord ⁄h›ntideva said:


I have obtained the optimum human rebirth, so hard to achieve,


Which can achieve a person’s aims.


If I derive no benefit from it now,


How would such an endowment happen again?


In other words, now that we have obtained the optimum physical rebirth, we should not be attached merely to the happiness of this life. Neither should we deceive ourselves and be immersed in subduing our enemies, protecting our dear ones, and so on: even the animals are capable of doing these things. If we do not practice the Dharma — something that is sure to benefit our future rebirths and that sets us apart from the animals — it will be difficult for us to gain such a rebirth in future. Now that we have obtained such a thing this once, we must take it seriously.


Benefit in your future lives depends on your practicing this very Dharma — the stages of the path to enlightenment. So you should make bodhichitta your motive and think, “I shall achieve buddhahood for the sake of all motherly sentient beings. I shall therefore listen to these profound instructions on the stages of the path to enlightenment and put them properly into practice.” Only then should you listen.


What is the Dharma you are about to hear? It is Mah›y›na Dharma, Dharma that leads the fortunate to the level of buddhahood…


And Kyabje Pabongka Rinpoche continued in the same vein as yesterday. Then he reviewed the four headings that he had mentioned, which come under the one general heading, “The Discourse on the Stages of the Path to Enlightenment.” Although we had covered the first of these four headings yesterday, he now reminded us how this teaching was handed down from our Teacher the Buddha. He also briefly reviewed how, much later, there came to be many variations on the teaching, such as the lamrim, the stages of the teachings, and so on. All these, however, took the Lamp on the Path as their root text. This is dealt with in great detail in the biographies of the lineage gurus of the lamrim.


After this brief résumé, he continued:


Today, I shall teach the second of these headings.


THE GREATNESS OF THE DHARMA, GIVEN TO INCREASE ONE’S RESPECT FOR THE INSTRUCTION (7)


The lamrim has four greatnesses and three features that distinguish it from the other classical teachings. The four greatnesses are as follows: (1) the greatness of allowing you to realize that all the teachings are without contradiction; (2) the greatness of allowing all the scriptures to present themselves to you as instructions; (3) the greatness of allowing you to easily discover the true thinking of the Victorious One; (4) the greatness of allowing you to save yourself from the worst misdeeds.


THE GREATNESS OF ALLOWING YOU TO REALIZE THAT ALL THE TEACHINGS ARE WITHOUT CONTRADICTION (8)


“The teachings” here refers to the scriptures of the Victorious One. As [Bh›vaviveka’s] commentary, the Lamp of Wisdom, says:


“Teachings” means the following: the scriptures of the Bhagav›n that teach without distortion the things gods and humans wishing to gain the nectarlike state should know, the things they should abandon, the things they should make manifest, and the things they should meditate upon.


“Realizing that all the teachings are without contradiction” means that one person should understand them as practices in order to be enlightened.


“To be without contradiction” means “to be harmonious.” The Mah›y›na, Hınay›na, Vinaya, and tantras, etc., seem to contradict each other from a literal point of view, but they are all nothing but the main practice to take us to enlightenment or a branch of its attainment. They are, therefore, without contradiction. Suppose you have come down with a high fever. Initially your doctor will forbid you meat, alcohol, and so on. He tells you “These could prove fatal for you if you do not give them up.” But later, when the fever has passed its crisis and there is now an excess of the wind humor,12 the doctor will instruct you to take meat, alcohol, etc. Now, only one person is being told these things, and there is only one person saying them. The two statements — the earlier one forbidding the meat and alcohol and the later one allowing them — seem to be inconsistent, but this is not so. Both of them were meant to cure the one patient.


You may similarly feel, “The Hınay›na, Mah›y›na, the sÒtras, tantras, etc., were tailored for particular disciples, so all of these teachings are not mandatory in the one person’s practice in order to become enlightened.” Again, this is not so. The one speaker was telling the one person about the practices to enlightenment. When that person was at the level of the small and medium scopes, the Buddha first explained the Hınay›na basket of teachings. That person was to meditate on things like impermanence and suffering. After some improvement, the person was now at the level of the great scope, so the Mah›y›na basket was explained. He now received explanations into bodhichitta, the six perfections, and so on. And when that person became a suitable vessel for the tantras, the Buddha explained the Vajray›na: the two stages [of the highest yoga tantras] and the tantric practices. All these practices are harmonious for a person such as yourself to follow in order to be enlightened. Hence any one of the Victorious One’s scriptures belongs to either the mainstream of the path or one of its branches; not one of these scriptures is superfluous in a person’s practice leading to enlightenment.


The main concern of a bodhisattva is to work for the sake of sentient beings. Thus, bodhisattvas must teach the three paths that will lead the three types of disciples [the Ÿhr›vaka, pratyekabuddha, and bodhisattva] to their particular form of liberation, but unless bodhisattvas know these paths themselves they cannot teach them to others. [Dharmakırti] says in his Commentary on Valid Cognition: “The means to these ends are obscure; it is difficult to explain them.” The way leading to an understanding of the paths belonging to the three vehicles is something bodhisattvas should develop in their mindstreams in order to be sure of the different routes to achieve benefit for others. It says in a sÒtra:


O SubhÒti, the bodhisattvas develop in all the paths, be it the path of the Ÿhr›vaka, the path of the pratyekabuddha, or the path of the bodhisattva. They understand all the paths.


In [Maitreya’s] Ornament to Realization we find:


Those who work for the sake of beings benefit the world by knowing the paths.


Another point: the goal is buddhahood, and this is a state possessing all good qualities, all faults having been eliminated. In order to achieve this state, the Mah›y›na path must be one that eliminates all of a person’s faults, and must bring every kind of good quality into effect. Since there is not a single scripture that does not eliminate some type of fault or cause some type of good quality to be developed, surely all the scriptures are to be included among the divisions of the Mah›y›na.


Let us examine this question of scriptural consistency in more detail. There are two ways: how you should understand that all the transmitted teachings — that is, the presentations of the subject matter — are consistent; and how you should understand that the realized teachings — that is, the subject matter itself — are consistent.


As already explained, the three baskets, the four classes of tantra, and so forth, and the scriptures and their commentaries, constitute a harmonious practice to take one person to his or her enlightenment; so there is utterly no contradiction between them whatsoever. This is how all transmitted teachings are to be understood as being without contradiction.


The subject matter of these teachings can be included in the various paths of the three scopes. The small scope covers the causes to achieve the high rebirth states of the gods and humans: the ethics of abandoning the ten nonvirtues, etc. The medium scope includes the practices that will cause one to gain the definite excellence of liberation — such practices as abandoning [the first two of the] four truths, engaging in [the last two of these truths], and the practice of the three high trainings. The great scope contains the practices that bring about the definite excellence of omniscience — such practices as the development of bodhichitta, the six perfections, etc. Hence, all this subject matter forms a harmonious practice that will take a person to enlightenment and should be understood as being completely without contradiction. Such is how to understand that all realized teachings are without contradiction.


Dromtoenpa, one of the kings of the Dharma, said: “My lama knows how to take all the teachings as a four-cornered path.” This is the root of the explanations (given above), which has been interpreted in many ways. The four sides are the three scopes, with the tantras making the fourth. Or, no matter how you throw a die, a four-sided face will always come up; similarly, each meditation topic includes the whole path within it.


One could follow these interpretations, but my own precious guru, my refuge and protector, told me: just as when one moves one corner of a square mat one moves the whole mat, similarly, AtiŸha understood all the subject matter of the scriptures and commentaries as boiling down to a practice to enlighten a single person. This is a most important point.


THE GREATNESS OF ALLOWING ALL THE SCRIPTURES TO PRESENT THEMSELVES TO YOU AS INSTRUCTIONS (9)


If you have not met with anything like the stages of the path to enlightenment, all the scriptures will not present themselves to you as instructions. But the supreme instructions are the Victorious One’s scriptures and the great classics that comment on these scriptures. There has never in this world been a better teacher than ⁄h›kyamuni Buddha, the Bhagav›n, the transcendent, fully accomplished destroyer of all defilements. His scriptures are the best instruction of all. [Maitreya’s] Sublime Continuum of the Great Vehicle says:


There is no scholar in this world surpassing the Victorious One!


With omniscience he knows all things as they are and suchness supreme; the others do not.


So do not tamper with anything the Sage put in his own sÒtras,


For that would destroy ⁄h›kyamuni’s system and would harm the holy Dharma.


These days, no one suspects the scriptures of the Victorious One — for example the precious Translated Word of Buddha — aresomething to be put into practice, only something meant to be recited in ceremonies. People do study the classics of the two champions [N›g›rjuna and Asaºga] that comment on these scriptures — but only so that they can quote them while debating. Even the most learned of scholars, when about to embark on some meditative practice, do not know how to integrate into their practice what they have determined through their lifelong study and contemplation. So they go to some know-nothings who have the reputation of being great meditators, learn some s›dhanas or how to observe the conscious workings of the mind; then they slavishly meditate on these things. Great Tsongkapa had this to say:


They have studied much, yet are poor in Dharma;


Blame it on their not taking the scriptures as instructions.


That is, it is damaging not to take the scriptures as being instructions.


For example, there was a geshe at our monastery who visited his homeland in Kham. He asked a Nyingma lama for practical instruction and then meditated on the lama’s small instruction. Because of this the local people decided that Gelug Dharma is definitely only for debate, never something to be practiced, so everyone ignored the Gelug teachings. This stuff pulls the legs out from under the teachings; personally, I find this most depressing.


You must put into practice anything whose meaning you have determined through study or contemplation; and the meaning of whatever you practice should have been ascertained through study and contemplation. If you ascertain one thing through study and contemplation and then practice something else, it is like pointing out a racetrack to someone and then using another piece of land for your horse race. The Great Stages of the Path uses these very words. Perhaps they require some explanation. You are about to hold a horse race and point out a particular valley, saying, “This is going to be the racetrack tomorrow.” Yet on the actual day of the race, you hold it somewhere else.


So if you are unable to take the scriptures as instructions, the fault is that you have not understood the stages of the path to enlightenment. But with this comprehension comes the knowledge that all classics — the Victorious One’s scriptures, for example — are included within the lamrim framework, and you know how to put the lot into practice.


Ngawang Chogdaen once occupied the Gandaen throne. After he completed his monastic training, he received many instructions from Jamyang Shaypa — for example [Tsongkapa’s] Three Fundamentals of the Path. He was introduced to the way to meditate on the thoughts contained in the entire body of the Buddha’s word — the sÒtras and tantras — as a coherent whole. He later said he had come to understand that during his studies of the vast field of the classics, he had in fact been studying the Great Stages of the Path. This showed that the scriptures were, for him, instructions.


When that great adept Lozang Namgyael was giving the oral transmission of the Eight-Thousand-Verse Perfection of Wisdom SÒtra, he remarked from time to time, “Ah, if only I were not so old — this is something I should meditate on!”


When you understand the lamrim, all your debating practice in the monastery courtyard would also come under the lamrim; you would take this debate as a meditation instruction. Suppose you were debating the development of bodhichitta: you would instantly draw comparisons with the section of the great scope that deals with training the mind for bodhichitta. Or you would compare a debate on the twelve interdependent links with the medium scope. Or, in a debate on the dhy›na-concentration states of the form realm and the levels of the formless realm, you would readily compare these with the mental quiescence section of the lamrim. Even when you go to recite some Dharma ritual, you would be able to integrate it into the lamrim, no matter from which scripture the recitation was taken.


You would even readily see how any discarded scrap of paper in a wayside shrine you chance on becomes a topic of meditation within your practice. Once, when I was very young, I saw a discarded page in a wayside shrine on the path around a monastery. The page was one of the songs by the Seventh Dalai Lama, Kaelzang Gyatso:


The young bee in the rhododendron


Flies from brightly colored flower to flower.


See how quickly he moves from one to the next.


Now my song explains this image:


Many people in these degenerate times


Have impure minds and wallow in trivia.


Look! Friends one moment, enemies the next;


I have not found a constant friend.


I readily associated what I found at the shrine with the section in the medium scope dealing with sa˙s›ra’s bane of uncertainty. So, having a single letter taken from all the (Buddha’s) word (ka) and the commentaries appear as personal instructions (dam) not to be ignored is known as “Kadam.”


Je Rinpoche asked Rinchen Pel, a great scholar, for the meaning of the word Kadam [literally “scripture-instruction”]. Rinchen Pel’s reply was, “To have even a single letter n from of the word of the Victorious One appear to you as an instruction not to be ignored.” This pleased Je Rinpoche so much that he said in praise while giving a public teaching, “Today a scholar has extended my thinking. It is as he said.”


Therefore, all scriptures — even that discarded page in the wayside shrine — can be completely integrated as instruction taking a person to enlightenment. Moreover, these can be completely integrated as instruction taking you yourself to enlightenment. Once you understand that it is as if Buddha and the other authors had given all these scriptures especially for you, you will develop the utmost respect for all of them.


As one yogi, Jangchub Rinchen, said: “We are not told we will find instruction for gaining certain enlightenment in some palm-sized anthology of spells — we should look upon all scripture as instruction.” We must think this way; these words strike at the very root. So, taking all the scriptures as instructions has much point to it.


You might wonder, “Is it really enough to study just the lamrim?” The meaning of the scriptures and their commentaries is contained within the lamrim — right from the section on relying on a spiritual guide to the mental quiescence section. A particular lamrim may have an elaborate set of headings, and another set may be brief. Some of these headings require analytic meditation, while others demand fixation meditation. When you have mastered the framework of these headings, you will know which type of meditation to apply to each heading. With this understanding, you will readily associate any scripture you come across with your own practice of a particular lamrim meditation topic — this shows you are taking the scriptures as instructions.


Here is an easy analogy that my precious lama used to give. Suppose a person who has no store of rice, wheat, beans, and so on, happens to find a handful of rice, say. He will not know what to do with it and will undoubtedly just throw it away. So if you have not grasped the full structure of the path and you see some scriptural text, because you don’t know where that scripture applies, you will not know how to put it into practice. If you happen to have just one pound13 each of rice, wheat, and beans, and you acquire another handful of rice, you can add that rice to what you have already. If you have a complete grasp of the framework of lamrim meditation topics, you will readily apply any scripture at all to a particular [lamrim heading].
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