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Invaluable instructions on core meditations designed to bring about irreversible spiritual transformation.





For those who aspire to the total enlightenment of a buddha, the contemplative practices of śamatha and vipaśyanā play a crucial role from the beginning of the path to its culmination. Designed to free one first from the five obscurations that hinder the natural clarity and balance of the mind—and eventually from the ignorance that is the root of suffering—these practices, when imbued with bodhicitta, enable one to reach a pivotal stage within the Mahāyāna path of accumulation. This is the stage at which one gains irreversible, gold-like bodhicitta, after which one is assured of being a bodhisattva in all one’s future lifetimes until enlightenment.


The instructions gathered here are like a string of pearls spanning from the eleventh century to the present day. They include teachings from great Indian masters as well as renowned lamas of the past and present from the four major orders of Tibetan Buddhism, and many of the texts translated here stem from visionary teachings revealed by Mañjuśrī, Vajrapāṇi, Avalokiteśvara, and Padmasambhava. Introductions rich in biographical detail accompany each group of translated entries, providing historical context and drawing connections between complementary lineages. The concluding pith instructions from Lama Alan Wallace bring the anthology directly into the domain of contemporary practice, and a collection of links to a rich array of recorded oral teachings by eminent lamas, including His Holiness the Dalai Lama’s first teachings in the West, make this volume a treasure trove for the practitioner and scholar alike.













Maitreya, know that all mundane and supramundane virtuous qualities, whether of śrāvakas, bodhisattvas, or tathāgatas, are the result of śamatha and vipaśyanā.


—Saṃdhinirmocana Sūtra
















Preface


On the afternoon of July 20, 2023, when I was meditating in my solitary retreat above our hermitage, Miyo Samten Ling, in Crestone, Colorado, just as dawn was breaking in India on the day commemorating the Buddha’s first turning of the wheel of Dharma, it occurred to me that I had in my possession a number of unpublished translations that I had made over the past forty years, containing precious teachings by some of the greatest Buddhist masters in history. I had offered oral teachings on many of these texts, but since each one is relatively brief, I had not yet found the right context in which to publish each one of them. With a burst of inspiration, I spent several hours compiling those translations, like a garland of pearls, into a sequence of pith instructions on the core meditations of śamatha1 and vipaśyanā2 to share with others in the hope that they would cherish and benefit from them as I have. Over the course of many months, Eva Natanya and I have added to and embellished this garland to form the present anthology.


The garland begins with two conversations between Atiśa—who is often viewed as a speech emanation of Guru Rinpoché, or Padmasambhava, and also as a previous incarnation of the Paṇchen Lama—and his foremost disciple, Dromtönpa—recognized as an emanation of Avalokiteśvara and a previous incarnation of the Dalai Lama. When I first encountered these two conversations, I felt I had slipped into a time machine and was there with them in person, reveling in the profound wisdom and humor that this noble guru and his beloved disciple shared together.


In this anthology, I have then added Atiśa’s seminal text on the nature of the two realities—obscurative and ultimate—followed by a commentary by his Indian disciple Prajñāmokṣa on Atiśa’s Pith Instructions on the Middle Way.


The next jewel I plucked from my satchel of translations was The Eight-Verse Mind Training by Geshé Langri Thangpa, one of the great masters of the Kadam tradition founded by Atiśa and Dromtönpa. This was the text His Holiness the Dalai Lama chose for his first public teaching in the West, in the summer of 1979 in Mont Pèlerin, Switzerland, for which I had the tremendous honor of serving as his interpreter.


Earlier in my personal history, after studying the Tibetan language for one year at the University of Göttingen, I spent the summer of 1971 at the Tibet Institute in Rikon, Switzerland, in preparation to leave for Dharamsala that autumn. During that time I had the good fortune to come under the guidance of the Sakya lama Sherab Gyaltsen Amipa. It was he who taught me my first Tibetan Buddhist text, a commentary on the classic pith instruction Parting from the Four Types of Clinging, revealed in a divine vision by Mañjuśrī to Sachen Kunga Nyingpo, the son of the founder of the Sakya order. This essential Dharma is revered by masters of all schools of Tibetan Buddhism, and I have included here a translation of a concise commentary on this revelation by Sakya Paṇḍita Kunga Gyaltsen, Sachen Kunga Nyingpo’s grandson (who is regarded by many as an incarnation of Atiśa), as well as translated excerpts from an eloquent twenty-first century oral commentary given by Khenchen Appey Rinpoché.


Then, shortly after His Holiness’s teachings in Mont Pèlerin in 1979, I again had the privilege of interpreting for him in Zollikon, Switzerland, as he granted his oral commentary to the Seventh Dalai Lama’s root text A Shower of Siddhis: Guidance in the View of the Middle Way as a Song of the Four Recollections, which summarizes four crucial themes of practice, beginning with guru yoga and finishing in the nonduality of appearances and emptiness.


To provide context for this composition by the Seventh Dalai Lama, it is preceded here by the “special, practical instructions that the noble Mañjuśrī directly bestowed upon the great Dharma king Tsongkhapa,” upon which the Seventh Dalai Lama explicitly based his Song of the Four Recollections. It is well known that Jé Tsongkhapa, like Sachen Kunga Nyingpo before him, experienced visionary encounters with the embodiment of the wisdom of all the buddhas, appearing in the form of the youthful Mañjuśrī. Initially, these encounters took place through the mediation of Lama Umapa Pawo Dorjé, who had gained the extraordinary ability to converse directly with Mañjuśrī and was able to pose Tsongkhapa’s questions to this divine being. The root verses of Tsongkhapa’s longer text, Guidance in the View of the Middle Way, were revealed to Lama Umapa and Jé Tsongkhapa in 1392.


Following these parallel texts from Tsongkhapa and the Seventh Dalai Lama on Guidance in the View of the Middle Way, a second revelation to Tsongkhapa included here captures the essence of Mañjuśrī’s pith instructions even more succinctly. This Synthesis of Practice, spoken directly to Lama Tsongkhapa himself, consists of core instructions for practice in solitary retreat and bears a distinctive resonance with the teachings of Mahāmudrā and Dzokchen. To show Tsongkhapa’s mature understanding of how to meditate on emptiness on the basis of śamatha, and then how to unite this vipaśyanā with śamatha while following the scriptural traditions of India as well as the Kadam tradition of Atiśa, we have included the crucial sections on the union of śamatha and vipaśyanā from Tsongkhapa’s Concise Presentation of the Stages on the Path to Enlightenment.


Moreover, we have chosen to include another important visionary text that appears in Tsongkhapa’s collected works, the Garland of Supreme Medicinal Nectar: Questions and Answers, which was actually transmitted and written down by one of Tsongkhapa’s beloved teachers, Lhodrak Drupchen Namkha Gyaltsen. This Kadampa teacher, also known as Khenchen Lhodrakpa, was renowned for his visionary encounters with Vajrapāṇi, the “Lord of Mysteries,” who is revered as the great bodhisattva who heard and transmitted many of the Buddhist tantras to the human realm. According to its vocabulary and content, this text is unmistakably an instruction in core Dzokchen practice, though as far as we know, Tsongkhapa never studied with any Nyingma teachers directly and never commented directly on Dzokchen within his writings. Thus, the presence of this text is a critically important anomaly within Tsongkhapa’s life story, about which more will be said in “The Words of Mañjuśrī and Vajrapāṇi,” below. As Tsongkhapa himself was well known for his reverence for the Kadam tradition, which traces back to Atiśa and Dromtönpa, and also for his transmission of the Ganden Aural Lineage of instructions on Mahāmudrā stemming from his encounters with Mañjuśrī, these four texts from Tsongkhapa’s corpus offer a sublime bridge between what became the Geluk tradition of Mahāmudrā transmitted by Tsongkhapa, and the Kagyü and Nyingma lineages of Mahāmudrā and Dzokchen, which are represented in the texts appearing later in this volume.


While His Holiness has been my root lama since I first met him in 1971, the lama for whom I am most deeply indebted for what little knowledge and understanding I have of the Mahāmudrā and Dzokchen traditions of Indo-Tibetan Buddhism is the Venerable Domang Gyatrul Rinpoché, an incarnation of the mahāsiddha Kunsang Sherab, the first throneholder of the Palyul lineage of Tibetan Buddhism, and whom His Holiness the Sixteenth Karmapa identified as an incarnation of the great Kagyü and Nyingma master Karma Chakmé Rinpoché. I requested him to be my lama in the spring of 1990, and that summer he asked me to interpret for him in a public teaching he gave at the Shambhala Meditation Center in Los Angeles, on “Śamatha and Vipaśyanā in the Mahāmudrā Tradition” as presented by Karma Chakmé. It was many years later that I was able to complete my translation of this masterpiece; namely, chapters fifteen and sixteen of Karma Chakmé’s Great Commentary to Mingyur Dorjé’s Buddhahood in the Palm of Your Hand, which comprise the next two texts in this anthology.


Then in 1995, Gyatrul Rinpoché first introduced me to Düdjom Lingpa’s magnum opus among the visionary Dzokchen teachings that he, Düdjom Lingpa, received from his root lama, the speech emanation of Padmasambhava appearing in the form of Saroruhavajra, or the Lake-Born Vajra: The Vajra Essence. Over the next two years, as Gyatrul Rinpoché granted me the oral transmission and his detailed oral commentary to this work, with the request that I translate it into English, I was deeply inspired, and I have devoted myself to the study and practice of these teachings ever since. I have thus included here two short commentarial works by Düdjom Lingpa, which present quintessential instructions on the practices of śamatha and vipaśyanā within the Dzokchen tradition. The first is his commentary on the visionary teachings he received on śamatha from Saroruhavajra; the second is a commentary on vipaśyanā inspired by the visionary teachings that Düdjom Lingpa received from Avalokiteśvara and Saroruhavajra, respectively.


Following these highly streamlined excerpts describing the core practices for attaining insight into the ultimate nature of existence, we have inserted an excerpt from an even more advanced commentary by Sera Khandro on the direct crossing over (tögal): the final set of practices undertaken to achieve the rainbow body, here described as “liberation as a body of light.” This excerpt, however, is taken from the section on the preliminaries to the direct crossing over and includes a clear description of the level of realization required to engage in such a practice effectively, as well as a magnificent presentation of guru yoga in a Dzokchen context. Sera Khandro’s moving description of the guru yoga associated with the tögal practice can be applied at any level of the Vajrayāna path and indeed such guru yoga is essential for an effective practice of śamatha and vipaśyanā in the Dzokchen context. Though the root text for Sera Khandro’s commentary was revealed by Düdjom Lingpa himself, Sera Khandro received the teachings on it from her own guru and spiritual partner, the fifth son of Düdjom Lingpa, Tulku Drimé Öser.




Returning to my personal narrative, it was much later, in the fall of 2015, that I was invited to co-interpret with the Nepalese monk Sey Namkha Dorjé for Domang Yangthang Rinpoché—widely regarded as an emanation of the Indian Dzokchen master Vimalamitra, and a lifelong friend of Gyatrul Rinpoché—as he granted his oral commentary to his own root text on Dzokchen titled A Summary of the View, Meditation, and Conduct, which is the next work translated in this volume. His Holiness Penor Rinpoché, the eleventh throneholder of the Palyul lineage and the third holder of the title of Supreme Head of the Nyingma,3 referred to Yangthang Rinpoché as the most highly realized of all living Nyingma lamas, so this was a most precious opportunity to receive direct teachings from him. Yangthang Rinpoché first commented on excerpts from Atiśa’s teachings in the Book of Kadam (Kadam Lekbam),4 and followed this with pith instructions on Dzokchen. All of this was given to a small group of students from around the world at his home, the Yuksum Residency in western Sikkim.


When I was studying in Dharamsala in the early 1970s, the lama whom His Holiness appointed to hold Dharma classes for foreigners in the Library of Tibetan Works and Archives was Geshé Ngawang Dhargyey, who combined enormous erudition in Buddhism together with a boundless flow of love for his students and enthusiasm for the Dharma. After I had studied under his guidance for more than a year, he gave an oral commentary on Maitreya’s Ornament of Clear Realizations (Abhisamayālaṃkāra), in which the five sequential paths to buddhahood, beginning with the Mahāyāna path of accumulation, are presented in great depth and detail. In the midst of those teachings, he spoke with me privately and admonished me to make it my priority to reach the Mahāyāna path of accumulation in this lifetime. There was nothing more important for me to do, he emphasized, and if I didn’t make it a priority in this lifetime, what else had I found that was more important to do? I understood from his teachings on this subject that he was primarily pointing to the medium stage of this path, which is imbued with what is known as gold-like bodhicitta, in which one’s resolve to reach buddhahood will never decline until enlightenment. One gains the stability of such bodhicitta through a mind that has been made serviceable through śamatha and has begun to unite this śamatha with the wisdom of vipaśyanā. What impressed me so intensely from his teachings was that once one reaches this gold-like bodhicitta, one’s insight into identitylessness is deep enough to protect one from ever losing one’s resolve. For example, even if one sees someone doing such enormous evil that one might be tempted to give up on sentient beings, one realizes that such behavior is not an inherent quality of the sentient being, and one’s determination to guide such a person to enlightenment becomes all the stronger. Thus, once one reaches the medium stage of this path of accumulation, one is assured of being a bodhisattva in all one’s future lives until one achieves perfect enlightenment. One will never again be parted from the holy Dharma or the path to enlightenment, and one’s resolve to reach enlightenment will be irreversible. Geshé Ngawang Dhargyey’s words made a deep and lasting impression on me, and they have guided my practice ever since.


Returning to the more recent past, on November 29, 2017, I was granted a personal audience with His Holiness the Dalai Lama in Dharamsala, India, during which I told him about our plans for creating a Center for Contemplative Research in Tuscany, Italy, with an emphasis on guiding earnest practitioners to reach the Mahāyāna path of accumulation. He agreed to write an endorsement for this project and added that while the Buddha’s second turning of the wheel focuses on emptiness as an object, the third turning, including the Tathāgatagarbha Sūtra, presents buddha nature, the ultimate nature of the mind, as a subject, which leads smoothly into the teachings of Mahāmudrā and Dzokchen. For many years prior to this audience, His Holiness had been emphasizing, during his public discourses in both the East and West, the crucial importance of achieving śamatha. When I commented that this would be a central practice to be emphasized in our Center for Contemplative Research, His Holiness was supportive, but he also replied that nowadays virtually no one has achieved śamatha.


A year later, it was to my enormous delight that I learned of a Bhutanese meditation master named Drupön Lama Karma, of whom it was said that he had become highly accomplished in the practice of śamatha, and through years of intensive meditation retreats progressed significantly along the path of Mahāmudrā and Dzokchen. Later, in the autumn of 2019, I had the honor of inviting him to teach in my hometown of Santa Barbara, California, where he graciously agreed to my request to narrate his own intensive experience of practicing and sustaining śamatha within the Mahāmudrā and Dzokchen tradition. This extraordinary account, including his guided meditation, was then meticulously translated into English by Khenpo Namchak Dorji, Khenpo Sonam, Eva Natanya, and me, and this is the next priceless entry in this volume, and the final translation.


All of the texts mentioned above were written by and for people who lived in traditional India and Tibet prior to the global domination of Western culture by way of European colonialism. When I read the extraordinary account Stories from the Early Life of Gyatrul Rinpoche, I was again struck by how profoundly different the world in which Gyatrul Rinpoché had grown up and been educated is from our world today, and the disparity appears all the greater when we read the biographies of great Indian masters such as Atiśa. While the Buddha predicted the gradual decline of the Dharma that he transmitted, the degree of degeneration we have witnessed over the past century has been and continues to be cataclysmic. Especially with the rampant, worldwide spread of European scientific materialism, hedonism, and consumerism since the mid-nineteenth century, the traditional worldviews, values, and ways of life promoted by the great spiritual traditions of Asia have been almost entirely eclipsed. While Buddhists take refuge in the Buddha, Dharma, and Sangha, the ultimate refuges, or ideals, of secular modernity are in general the pursuit of wealth, power, and status.


In the early 1970s, a young European man was granted an audience with His Holiness the Dalai Lama, during which the young man bemoaned the drawbacks of our current degenerate age, commenting that perhaps the time was past when genuine realizations born of meditation could be gained. His Holiness, while acknowledging the reality of this decline in modern civilization, forcefully countered that even today, if one practices as Milarepa did, one will achieve realizations like those of Milarepa.


Out of deep humility and allegiance to Buddhist tradition, even highly accomplished Buddhist adepts commonly deny that they have any realizations, despite having spent, in some cases, many years in single-pointed meditative retreat. Yet when people today hear this, they may take such accounts literally and conclude that authentic, sustained meditative practice can no longer bring about any profound realizations or accomplishments—in other words, if there was ever a time of great siddhas with extraordinary meditative accomplishments, that time has passed.


It is for this reason, I believe, that in recent years, His Holiness has publicly acknowledged on repeated occasions that he has indeed reached and advanced along the Mahāyāna path of accumulation, with its requisite realizations of uncontrived bodhicitta and profound insight into the nature of emptiness. This is an epic accomplishment, for to reach and proceed to the medium stage of just the first of the five Mahāyāna paths is to achieve a state of irreversible spiritual transformation. As mentioned earlier, one has not only become a bodhisattva, but due to the protective power of one’s understanding of emptiness, in all future lives—however many there may be—one will always be a bodhisattva until one achieves the perfect enlightenment of a buddha. Considering our countless previous lifetimes, when we have wandered in the darkness of ignorance from one rebirth to another among the six classes of existence, the prospect of setting out on a straight, irreversible path to enlightenment, without ever again being separated from the holy Dharma and our sublime gurus, is utterly breathtaking. What could be a more significant, unprecedented accomplishment in this lifetime than to effect such a radical departure from the beginningless pattern of wandering blindly in the miseries of saṃsāra?




I am certain that it was with the same motivation as His Holiness the Dalai Lama that Drupön Lama Karma accepted my audacious request to share his experience of practicing and gaining advanced experience of śamatha. He knew that the benefits of such disclosure would outweigh the tradition of concealing one’s realizations from others. Buddhist practitioners in today’s world are in great need of inspiration and the confidence that if we wholeheartedly devote ourselves to authentic meditative practice, we may achieve the results of the great adepts of the past. Drupön Lama Karma is indeed a great adept of the present, who has not only reached firm stability in śamatha but ascended along the path of the four yogas of Mahāmudrā. My gratitude for his generosity in sharing his experiences with us is boundless.


But can we, as Buddhists who have been heavily conditioned—physically and mentally—by the ravages of modernity possibly follow in his footsteps? The same teachings and practices that have been effectively transmitted over the centuries to traditional Buddhists may not yield the same results in today’s world, where we have been to varying degrees caught in the vortex of materialism, overstimulation by the enticements of hedonism, and the mad pace of life in the pursuit of financial success, or at least financial security. This all takes an enormous toll on our bodies and minds, which need to be restored to balance before we can effectively devote ourselves to the profoundly transformative and liberating practices of traditional Buddhism.


The various practices of śamatha are precisely designed to refine and restore balance to our energetic nervous systems and to free our minds from the power of the five debilitating obscurations that obscure the natural clarity, eudaimonic well-being, and peaceful nonconceptuality of consciousness. These five obscurations were taught by the Buddha as (1) hedonism, or fixation on the allures of the desire realm; (2) malevolence, or ill will directed toward oneself or others; (3) laxity of attention and dullness of the mind; (4) excitation (which leads to distraction) and anxiety, or else rumination upon regrets about the past; and (5) afflictive uncertainty, or lingering doubts with respect to one’s practice or the teachings.


The Buddha declared in the Sāmaññaphala Sutta, “So long as these five obscurations are not abandoned, one considers oneself as indebted, sick, in bonds, enslaved, and lost in a desert track.” That is, as long as our interests are staked on what the objects of the senses can give to us, we are like a person in debt to the whole world. As long as there is even the slightest wish that someone not gain the happiness they desire, we are sick, like an insane person. As long as the mind has not been trained to overcome the tendencies for laxity or dullness, the mind is weighed down like someone bound in leg irons. As long as the mind is still drawn away by compulsive conceptualization—whether this involves uplifting thoughts that pleasantly agitate the mind, or depressing thoughts that lead to anxiety or guilt—we are enslaved by such conceptual disturbances that overpower the mind. As long as we are continually oscillating between possibilities of how we might or might not practice, about what might be true—or might not—and reminding ourselves that we still cannot be totally sure that this practice will lead to the goals it is supposed to lead to, and maybe we should try something else . . . we are lost in a vast desert with no trail, no compass, and no food.


The Buddha furthermore offered the following analogies for these five obscurations of the conditioned mind: While the nature of the mind is like a luminous, pure pool of water, when it is obscured by hedonism, it is like water mixed with dye. When obscured by malevolence, it is like boiling water. When obscured by laxity and dullness, the mind is like water covered over by moss. When obscured by excitation and anxiety, it is like agitated water whipped by the wind, and when obscured by afflictive uncertainty, it is like turbid, muddy water.


The intensive practice and achievement of śamatha, in which the mind is freed from these five obscurations and imbued with the five dhyāna factors,5 plays a crucial role in reaching and progressing along the path, for an ordinary mind encumbered with these five obscurations is hardly a suitable vessel for the noble pursuit of achieving irreversible spiritual freedom. For one who aspires to the total enlightenment of a buddha, in order to have the capacity to lead all sentient beings beyond suffering and its causes, reaching this first entryway to the Mahāyāna path, the path of accumulation, entails developing a mind in which the firm resolve to achieve enlightenment for the benefit of all beings (or bodhicitta), arises spontaneously and continuously, without needing to generate it over and over again based on reasoning. This is known traditionally as “uncontrived bodhicitta.” But for a mind to be stable enough to hold such a sublime intention and resolve continuously—and subliminally, even when not explicitly thinking about it—it needs to be a mind that has consistently overcome the debilitating diseases and limitations imposed by the five obscurations. Effectively, it is a mind that has achieved a level of meditative stability either very close to or equivalent to that of actual śamatha.


Practically speaking, to attain such stability, one requires both inner and outer prerequisites, including a suitable environment and spiritual maturity. As Atiśa wrote in his Lamp for the Path to Enlightenment (Bodhipathapradīpa): “As long as the conditions for śamatha are incomplete, samādhi will not be accomplished even if you meditate diligently for a thousand years.”6


A suitable outer environment for the successful practice of śamatha is said to have the following qualities:




	• Food, clothing, and so on are easily obtained.



	• You are not disturbed by people, carnivorous animals, and so on.



	• The location is pleasant; that is, it is not inhabited by enemies, and so on.



	• The land is good; that is, it does not make you ill.



	
• You have good companions; that is, their ethical discipline and views are similar to your own.




	• The location has few people around during the daytime and little noise at night.






And the necessary psychological, or inner, qualities to be cultivated in tandem with one’s practice of śamatha are as follows:




	• Having few desires



	• Contentment



	• Having few concerns and activities



	• Pure ethical discipline



	• Completely dispensing with conceptualization involving desire and so on






Based on my own experience over the past forty years, such a supportive outer environment, in which one is surrounded by spiritual friends who aid in one’s cultivation of the inner, psychological prerequisites, is exceedingly difficult to find, both in the East and the West. For this reason, over the past several years, in collaboration with friends around the world, I have been developing two branches of the Center for Contemplative Research: Miyo Samten Ling Hermitage, or Hermitage of Unwavering Samādhi, in Crestone, Colorado, USA, and Drölkar Ling, or Sita Tara Hermitage, in Tuscany, Italy.


During this time, I have also been guiding about twenty to twenty-five meditators engaged in full-time retreat in these two retreat centers and elsewhere, who are devoted to achieving śamatha and reaching the Mahāyāna path—through realizing uncontrived bodhicitta—in this lifetime. In particular, since the beginning of 2023, I shared with them much earlier versions of the three sets of pith instructions included in part 2 of this volume. These were intended to help guide them in their practice and to overcome the obstacles, particularly manifestations of the five obscurations, which they have inevitably encountered along the way. Eva Natanya and I have since significantly revised and expanded these pith instructions for this volume. These are like three candles held up to the brilliant sunrays of the previous texts in this anthology, but we hope they may be of some service to aspiring contemplatives in our contemporary world who are setting out on this sacred path of śamatha and vipaśyanā.


We have included at the end of this volume a list of oral commentaries, which is composed of links to talks that directly or indirectly relate to each of the texts in this anthology. Some of these talks have historic value, such as His Holiness the Dalai Lama’s teachings in Switzerland, given in 1979 during his first teaching tour in Europe, and Yangthang Rinpoché’s commentary on “Sayings of Master Atiśa,” given in Sikkim in 2015. If you would like to derive the greatest possible benefit from reading the texts translated here, then we encourage you to alternate between reading each text and listening to the corresponding oral commentaries for that particular text, where available.
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 Śamatha (pronounced “shamata”) can be explained briefly as follows: By focusing the attention continuously, without being diverted to other objects, the mind eventually rests naturally upon its chosen object. When the exceptional joy and bliss of pliancy in body and mind arises, then this concentration (or samādhi) becomes śamatha. This arises simply from maintaining concentration of the mind inwardly, without being distracted, but it does not rely upon fathoming the actual nature of any phenomenon.







 Vipaśyanā (pronounced “vipashyana”) can be defined as the wisdom imbued with the exceptional bliss of pliancy that arises in dependence upon śamatha and comes about by the power of discerningly investigating the phenomenon upon which it focuses.







 Tib: snga ’gyur rnying ma’i dbu ’dzin khri rabs. Penor Rinpoché held this title from 1993 to 2001.







 See Thupten Jinpa, trans., “The Sayings of Master Atiśa,” in Jinpa, Thupten, Wisdom of the Kadam Masters (Somerville, MA: Wisdom Publications, 2012), 23–25, 31–36.







 These will be explained in “A Lamp for Dispelling the Five Obscurations” in part 2 of this volume.







 Unless otherwise cited, all translations are by the authors.
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Core Teachings in Translation by Buddhist Masters


















Atiśa and the Kadam Tradition


Bodhicitta and the Middle Way


Atiśa Dīpaṃkara Śrījñāna was born in the year 982 in Vikramapura, a major Buddhist center in what is present-day Bangladesh, and given the name Candragarbha as a prince of royal lineage. At the age of ten, disenchanted with palace life, he withdrew into the forest, where he met the brahmin Jitāri, who was a lay Buddhist scholar and tantric master. At eleven, he had his first vision of Tārā, the feminine embodiment of enlightened compassion, who became his personal deity (yidam),7 and about a year later, Jitāri encouraged him to enroll in the monastic university of Nālandā for further study. There he met the realized monk Bodhibhadra, from whom he received novice vows, and he went on to study with many prominent masters, including Vidyākokila, a direct student of Candrakīrti who was also said to have realized ultimate reality, and the mahāsiddha Avadhūtipa, known as a fourth-stage ārya bodhisattva. The latter became Atiśa’s root guru, under whom he studied for seven years (from the age of twelve through eighteen) and became an accomplished adept of Vajrayāna and particularly Mahāmudrā.8


At the age of twenty-nine, after dreaming that the Buddha encouraged him to take ordination as a bhikṣu, Atiśa did so at a monastery in Bodh Gayā, where he was given the ordination name Dīpaṃkara Śrījñāna. Around the year 1014, Atiśa began his eleven years of mind training (lojong) in the cultivation of relative and ultimate bodhicitta under the guidance of Suvarṇadvīpa Dharmakīrti (known to Tibetans as Serlingpa), on the isle of Suvarṇadvīpa (possibly Muaro Jambi, Sumatra or else Kedah, Malaysia).


After returning to India in 1025, at about the age of forty-four, renowned now as one of the preeminent paṇḍitas in all of India, he soon accepted a teaching post at the monastic university of Vikramaśīla. In the 1030s, a king in western Tibet, Jangchup Ö, sent two successive delegations of Tibetan translators to invite Atiśa to come to Tibet to revive the Buddhadharma, which had fallen into deep decline. After much hesitation, but with the encouragement of Tārā (appearing to him first in a dream and then as three different yoginīs), Atiśa accepted, finally arriving in Tibet in 1042.


When the Indian mahāsiddha Padmasambhava had come to Tibet in the mid-eighth century, the Tibetan empire under the reign of King Trisong Detsen was at the height of its power. While the bodhisattva paṇḍita Śāntarakṣita ordained the first Tibetan Buddhist monks and taught the Sūtrayāna, Padmasambhava, using his powerful siddhis, overcame the malevolent forces in Tibet that obstructed the dissemination of the Buddhadharma and helped Śāntarakṣita to establish Samyé, the first Buddhist monastery in Tibet. Padmasambhava also took a seminal role in teaching Vajrayāna in general and Dzokchen in particular throughout the land.


But by the time Atiśa came to Tibet, the monastic tradition had degenerated, and many Tibetans believed the Sūtrayāna and Vajrayāna teachings were incompatible. As an impeccable bhikṣu, an eminent paṇḍita, a consummate bodhisattva, and an accomplished mahāsiddha, Atiśa revitalized and integrated the whole of the Buddhadharma at a time when the mighty Tibetan empire had splintered into many minor kingdoms. For these reasons he has been revered by all schools of Tibetan Buddhism to the present day.




In Tibet, Atiśa resided first in Ngari, western Tibet, for about three years, offering teachings to King Jangchup Ö, as well as to the great translator Rinchen Sangpo and to a delegation of scholars from central Tibet. At this point, Atiśa was supposed to return to Vikramaśīla; one of the translators who had originally come to India to study with Atiśa and invite him to Tibet—named Naktso Lotsāwa Tsultrim Gyalwa—had promised the abbot, the great master Ratnākaraśānti, that Atiśa would return after three years. However an ongoing war in Nepal at the time made passage unsafe, and Atiśa acknowledged that there was now no ethical fault if he did not return.9 It was during his time in Purang, waiting near the border of Nepal, that Atiśa met a special layperson about whom Tārā had made a prophecy to Atiśa:10 Dromtönpa Gyalwa Jungné, who would become his closest disciple. The two of them, spiritual father and son, journeyed throughout central Tibet and eventually settled in Nyethang, where Atiśa would pass away around the age of seventy-seven (ca. 1054). A year after Atiśa’s passing, a temple dedicated to Tārā was built in Nyethang, and Atiśa’s body was embalmed there. The following year, 1056, Dromtönpa established Radreng Monastery, from which the Kadam tradition was established.


The Dialogues


The texts we have chosen for this volume represent some of the most profound and important themes of Atiśa’s teachings, though of course they cannot encompass the full array of all that he transmitted throughout his lifetime. The two dialogues here, excerpted from The Jewel Garland of Dialogues, draw us into the heart of a text long cherished by the Tibetan people, The Book of Kadam, which includes both the “Father Teachings” (of Atiśa), to which The Jewel Garland of Dialogues belongs, and the “Son Teachings” (which focus on the past-life stories of Dromtönpa). Thupten Jinpa has thoroughly introduced this work in The Book of Kadam: The Core Texts, so here we will set the stage in the briefest way.


One of the well-educated monks who met Atiśa during his journey into central Tibet was Ngok Lekpé Sherab, who would become one of his devoted disciples and would facilitate and request many of Atiśa’s teachings. A colophon placed at the end of the Father Teachings narrates that while Ngok Lekpé Sherab was immersed in study in the region of Sangphu, he had a vision of Mañjuśrī, who urged him to go at once to the region of Yerpa, where Atiśa and Dromtönpa were engaged day and night in a series of intensive dialogues on the Dharma, “resembling a golden rosary.”11 Setting off in haste, Ngok Lekpé Sherab arrived when the dialogues were nearly finished, but fortunately Atiśa helped him catch up by transmitting the Son Teachings. Ngok received a private transmission from Mañjuśrī for the main part of the Father Teachings, and then heard the final two chapters directly from Atiśa and Drom themselves.12 Other accounts say that Ngok had requested the entire set of teachings by offering a maṇḍala to Atiśa and Drom at Yerpa.13


An oral transmission of the teachings passed from Ngok Lekpé Sherab to select individuals continued in memorized teachings for about two hundred years, until the first full written form of the work was completed by Khenchen Nyima Gyaltsen (1223–1305) in the thirteenth century. Nevertheless, there was an earlier prototype of the sacred transmission written down by Phuchungwa Shönnu Gyaltsen (1031–1106), one of the three most famous disciples of Dromtönpa, sometime in the eleventh century.14


There is a dramatic quality to these dialogues that rings true to their legendary origins, evoking the sacred wit, spontaneity, and poignant depth that Atiśa and Dromtönpa must have shared in their close relationship of teacher and disciple, especially when one can view the individuals as emanations of Amitābha (or else Padmasambhava) and Avalokiteśvara, respectively. The identification of Dromtönpa with Avalokiteśvara (which would become crucially important for the Tibetan understanding of the Dalai Lamas as later incarnations of the same line) traces directly to The Book of Kadam, while the association of Atiśa with Padmasambhava, though lesser known, can be traced to respected sources within the treasure tradition of the Nyingmapas.15 The verses that summarize each dialogue at its conclusion are actually verses from Atiśa’s own written work, Bodhisattva’s Jewel Garland, and these verses form the overarching structure of the Father Teachings.16




While these intimate, impromptu conversations between spiritual father and son may not seem to provide a formal teaching on how to reach the Mahāyāna path, if one takes time to allow them to penetrate one’s heart, they can indeed convey the essential themes of bodhicitta—the unwavering resolve to achieve the state of buddhahood in order to fulfill the needs of all sentient beings—rooted in the four immeasurables (that is, immeasurable compassion, loving-kindness, empathetic joy, and impartiality). We find gentle prodding to realize the emptiness of all phenomena as a personal experience, as well as the tender but firm admonishment of the guru, showing us the nature of our own pride—at the fine edge between a harmful mental affliction and a wholesome state of mind that can take us forward on the path. We glimpse the heart-rending, limitless compassion of Tārā and Avalokiteśvara, and are also led to imagine the sublime perspective from which buddhas can guide all beings beyond suffering without ever sinking into the mire themselves. We learn how to eliminate conceptualization as soon as it arises, and how to transform every thought—whether useful or useless—into a deeper understanding of the ultimate nature of reality. We are shown, right here within these personal exchanges, the very qualities we need to develop within ourselves in order to actualize uncontrived, continuous, and spontaneous bodhicitta as the manifest nature of our stream of mental consciousness, which is the heart of what it means to enter the Mahāyāna path.


Middle Way Teachings


The two texts by Atiśa on the Middle Way that we include here, A Guide to the Two Realities and Pith Instructions on the Middle Way (which is embedded within its commentary by Prajñāmokṣa), appear to be texts that Atiśa taught specifically to his close disciples in Tibet, to those he felt were mature enough to receive the Madhyamaka view, or view of the Middle Way, that he himself had received from his teachers in India, especially from Bodhibhadra, Vidyākokila, and Avadhūtipa.17


The educated scholar-monks whom Atiśa encountered on his travels throughout Tibet, and especially near Lhasa, were familiar with the Madhyamaka teachings of Śāntarakṣita and Kamalaśīla that had been translated into the Tibetan language hundreds of years earlier,18 but they had not yet encountered the writings of Candrakīrti, whose works would not be fully translated into Tibetan (by Atiśa’s disciple Naktso Lotsāwa) until after Atiśa’s death.19 Thus Candrakīrti’s interpretation of the classical works of Nāgārjuna was unfamiliar to the Tibetans whom Atiśa encountered, and at times they questioned Atiśa’s explanations. It may be helpful for us to read these works of Atiśa with fresh eyes as well, perhaps as though we had never heard of the later Tibetan formulations of the distinctions between “Prāsaṅgika” and “Svātantrika,” so that we can hear Atiśa’s transmission of the views of the realized being Vidyākokila and the Vajrayāna yogin Avadhūtipa without categorizing his use of key terms according to later systematizations.20


At that time, even in India, interpretation of Nāgārjuna’s teachings on Madhyamaka continued to be under heated debate, and Atiśa found himself in disagreement with some of his revered teachers on key points of the view. Atiśa’s epic journey to the isle of Suvarṇadvīpa in order to receive from the famed Guru Serlingpa the lineage on developing bodhicitta is well known, but what may be less well known is that, according to early Kadampa commentaries, Atiśa composed A Guide to the Two Realities “in order to convert Serlingpa from a Yogācāra to a Madhyamaka view.”21 The abbot of Vikramaśīla, Ratnākaraśānti, held a sophisticated view known as Yogācāra-Madhyamaka, which Atiśa nonetheless recognized to be disparate with the view of Candrakīrti, and could not accept. Whether or not this philosophical tension with his abbot and teacher was a factor in leading Atiśa to accept the invitations he received to journey to Tibet,22 it is significant to recognize that even at Vikramaśīla the “highest interpretation” of the teachings of Nāgārjuna and Asaṅga was still very much a matter of debate.


The fact that A Guide to the Two Realities was translated from Sanskrit into Tibetan by Gya Lotsāwa Tsöndrü Sengé (as indicated by its colophon) tells us that this text was translated before Atiśa came to Tibet, since we know that Gya Lotsāwa studied with Atiśa for several years at Vikramaśīla but died suddenly in Kathmandu, in the process of escorting Atiśa to Tibet. Thus, we can be confident that A Guide to the Two Realities was translated at Vikramaśīla, when Atiśa was working closely with both Gya Lotsāwa and Naktso Lotsāwa.23


We have seen that the transmission of The Book of Kadam is closely linked with the request from Ngok Lekpé Sherab, perhaps inspired by his vision of Mañjuśrī. It was the same Ngok Lekpé Sherab who, some time earlier, requested Atiśa to teach Madhyamaka when he arrived in Lhasa, to which Atiśa responded in part by composing and teaching his Pith Instructions on the Middle Way to a worthy disciple, Geshé Naljorpa.24 Since this text’s beautiful commentary by Prajñāmokṣa must also have been written while Atiśa was in Tibet, we can only surmise that Prajñāmokṣa was an Indian preceptor who had traveled with Atiśa all the way from Vikramaśīla and thus had spent years in his entourage.25 For this reason, we can be confident that the commentary faithfully reflects Atiśa’s own oral teaching on his root text; an Indian disciple still among Atiśa’s retinue after years in Tibet would never have simply made up his own ideas about the master’s root text!


The Two Realities


As we have seen, Atiśa composed A Guide to the Two Realities much earlier, before his journey to Tibet, for the sake of his beloved teacher in Suvarṇadvīpa. His highly distilled text assumes knowledge of the issues at stake in debate and discussion among Indian Buddhist masters in the early eleventh century, but it is also possible for us to derive immense benefit from his text by grappling simply with the meaning of the verses, without extensive commentary. We will address here only the most essential points that need to be understood as background for reading the text.


We have chosen the term “two realities” over the more common translation “two truths” because, in general, a statement such as “all composite phenomena are impermanent” is a truth, but the referents of that statement—namely impermanent, composite phenomena themselves—are realities, in that they exist and are perceived by particular observers. In the context of the Middle Way, the two realities are classically perceived at different levels by two different types of observers, respectively. That is, ultimate reality (Skt. paramārthasatya) is found by the primordial wisdom of an ārya (one who realizes emptiness directly) during meditative equipoise. This primordial wisdom is a distinct type of consciousness that emerges when one has first investigated with discernment how phenomena exist, in an ultimate way. Finding that any possible inherent characteristics that could exist ultimately are not to be found, then, from a state of meditative equipoise, that primordial wisdom encounters phenomena as they exist ultimately, utterly free of characteristics and free of conceptual elaboration. This reality is emptiness (Skt. śūnyatā).


Obscurative, or deceptive, reality (Skt. saṃvṛtisatya) is that which is found by ordinary individuals, in whom the eye of the mind is completely covered by the cataracts of ignorance, so that what they perceive appears to be determined through characteristics of its own, while in actuality it is not something that could ever be determined with inherent characteristics or an essential nature of its own. Thus, according to the accurate and authentic seeing of those āryas who have realized ultimate reality—which is the epitome of what it means to be trustworthy—what is perceived by ordinary beings is proven to be false, or deceptive.


We have chosen to translate the Sanskrit term saṃvṛtisatya (Tib. kun rdzob bden pa) as “obscurative reality” because this utilizes the English words whose meaning is actually closest to the meaning of the Sanskrit words in this context, along with their Tibetan translations. That is, the Tibetans who worked in close collaboration with Indian scholars chose Tibetan words that would reflect the meaning of the Sanskrit word intended in a particular context, and while saṃvṛti is a multivalent term in Sanskrit, in Tibetan kun rdzob (pronounced kün dzop) simply means, “totally obscurative.” Indeed, this is a kind of reality that totally obscures the actual nature of reality (Skt. dharmatā, Tib. chos nyid) from the perspective of those whose minds are still veiled by the obscurations of ignorance. The phenomena themselves are not “lying,” or “deceiving”; it is the ignorance that veils our minds that causes us to misperceive the actual nature of obscurative realities. Obscurative realities themselves—that is, the whole range of phenomena that we perceive as our world and its sentient inhabitants—function consistently according to the laws of cause and effect, so they certainly must not be ignored!


Obscurative realities are determined by conventional valid cognitions, which are states of mind that are perceiving correctly at the level of cognitive frames of reference shared with other sentient beings, but that have not yet engaged in a penetrating investigation into how phenomena exist. Thus, obscurative realities are said to be a kind of reality, but they are real only from the perspective of a state of mind that mistakenly grasps to things as real, whereas ultimate reality is real in the sense that nothing higher or more profound than emptiness—freedom from conceptual elaboration—will ever be found. Neither of the two realities is established through any characteristics of its own, but ultimate reality is the only reality that is invariant across all conceptual frameworks.


People who are utterly lucid in a dream know that the phenomena appearing to them are illusory and not inherently real, but those dream phenomena still appear to them as if they were “really out there” and can even have causal efficacy. All appearances that seem to be separate from the observer, whether in the waking state or while dreaming, are called “dualistic appearances,” and even arhats, who are free of afflictive obscurations and their seeds—including the seeds for the ignorance that is at the root of grasping to real existence—are still subject to dualistic appearances. Such appearances of duality derive from the lingering habitual propensities for ignorance and are called cognitive obscurations. Only buddhas are free of both kinds of obscurations. Moreover, only the ultimate reality of emptiness exists in accordance with the way it appears to those āryas who directly apprehend it, while the dualistic appearances of all other phenomena are obscurative in that they obscure and are not in accord with the way that such phenomena actually exist.


Atiśa affirms two types of obscurative realities: false obscuratives (such as illusions and the ideas of philosophical systems that can be proven wrong through logic) and authentic obscuratives (such as what we normally consider to be phenomena that function consistently with our understanding of them). According to later Tibetan understanding, this distinction was aligned with the so-called Svātantrika Madhyamaka position, associated with Indian philosophers such as Bhāviveka and Jñānagarbha. But we should not be confused here, for while Atiśa relied on Bhāviveka’s presentation of the Middle Way in some respects, especially when teaching publicly, he also explicitly refutes here the idea that emptiness could be shown to another as the conclusion of syllogistic reasoning with an independent line of logic—that is, using inference. In Atiśa’s time, there were no systematic distinctions between “schools” of Prāsaṅgika reasoning (utilizing an argument ad absurdum), versus those of Svātantrika reasoning (utilizing an independent line of logical argumentation, as Bhāviveka taught). But if we view Atiśa’s overall thought, it is clearly in the mode of the Prāsaṅgika Madhyamaka, and we know that he represented a lineage of teaching and realization that could be traced directly to Candrakīrti (through Atiśa’s teacher Vidyākokila).


Moreover, in refuting that ultimate reality could ever be “of two kinds,” Atiśa refutes an idea expressed in Jñānagarbha’s Verses Distinguishing the Two Realities (Satyadvayavibhaṅgakārikā)—namely, that there are referents of conceptual understandings of emptiness that can be “classified” as ultimate reality, versus the “unclassifiable” ultimate reality that is perceived directly. Atiśa also refutes here the idea that there are somehow many emptinesses associated with each and every entity that has its own emptiness, or “its” actual nature: while there can be logical classifications of the “sixteen kinds of emptiness” and so on, which have authentic scriptural sources, these simply refer to the particular bases, or portals within obscurative reality through which one realizes emptiness, but emptiness utterly transcends enumeration.


When Atiśa says that only “fools with a confined outlook” (that is, those who have not yet realized emptiness directly) say that emptiness is realized through both direct perception and inference, we must interpret that he is not here refuting yogic direct perception (Skt. yogipratyakṣa), a type of knowing achieved only from the meditative basis of śamatha, through which Mahāyāna sources agree that emptiness must be realized. Rather, it seems that what Atiśa is refuting here is the idea that emptiness could ever be realized by an ordinary nonconceptual mental perception such as that by which we nonconceptually perceive images in dreams, much less by any of the other five senses. He may also have been refuting ideas within the Yogācāra view held by Serlingpa that the realization of emptiness could be verified by a type of reflexive direct perception of awareness (Skt. svasaṃvedana) in which consciousness itself is held to exist inherently—which was asserted by some Mind-Only proponents but rejected by Candrakīrti.


While Atiśa certainly relies on reasoning to guide his disciples to realize emptiness, he knows that inference that grasps onto the conclusion of a syllogism as real, will, at a certain point, only become an obstacle to realizing directly that which is free of all conceptual elaboration. Thus, while we can use inferential reasoning to refute the extreme views even within our own minds, when it comes to actually realizing emptiness in meditation, we need to allow our reasoning ad absurdum to take us beyond the limitations of conditioned consciousness itself. This means transcending not only the conditioned consciousness that is explicitly conceptual, but also that which is relatively nonconceptual (in the sense that it perceives mental images nonconceptually, as in śamatha alone, but still experiences them as dualistic appearances).


Throughout his teachings, Atiśa repeatedly emphasized the extensive practice of meditation as being more important than excessive conceptual study and debate, but we must also keep in mind how thoroughly his own teachings arise from his deep and subtle mastery of reasoning. Even as his Pith Instructions on the Middle Way will eventually point to the illusory nature of all phenomena—whether they seemed to be false or authentic obscurative phenomena to begin with—we must recall how intensely Atiśa emphasizes the power of “obscurative cause and effect, virtue and vice, and so forth,” in A Guide to the Two Realities. If we can plumb the depths of the perfect balance between the two realities—obscurative cause and effect and the ultimate meaning that will be revealed once we have relied properly upon the conventional—then we will have begun to understand the priceless legacy of Jowo Atiśa.




Geshé Langri Thangpa


Geshé Langri Thangpa Dorjé Sengé was born in 1054 in the area of Langtang, in the Phenpo region of Tibet. He became one of the main disciples of Dromtönpa and was an eminent figure in the Kadam tradition, eventually founding Langtang Monastery as a Kadampa monastery near his birthplace. As a prominent teacher, he had about two thousand disciples, one of whom was Geshé Chekawa, who first wrote down The Seven-Point Mind Training, the most renowned of all mind-training texts.


Geshé Langri Thangpa was known for having a sour or grumpy face; he rarely smiled. When this was mentioned to him by a disciple, he responded that when he thinks about the endless sufferings of saṃsāra, how could he even begin to smile? His great compassion, wisdom, and love permeated his entire being and influenced how he taught and helped others. We have included here his most famous work, The Eight-Verse Mind Training, as a quintessential example of the lineage of mind-training teachings that flowed through the early generations of the Kadam tradition.


Translators’ Note


We are deeply grateful to Thupten Jinpa for his translation of the same dialogues from The Jewel Garland of Dialogues in The Book of Kadam, which inspired us first to revise his translations, and then to begin working on our own new translations of these texts. For our source texts, we have relied primarily on The Collected Works of the Glorious Lord Atisha, compiled and edited by the Paltsek Research Institute for Ancient Tibetan Manuscripts; later we had the opportunity to consult the Tibetan edition that was compiled especially for Thupten Jinpa’s translation. Any faults in translation or misunderstandings of the old Tibetan colloquial language used here are our own.


While The Book of Kadam has been well known in Tibet for centuries, Atiśa’s teachings on Madhyamaka were rarely mentioned after the Kadam school was effectively absorbed into other lineages (by the end of the sixteenth century),26 even though Atiśa himself continued to be revered by the luminaries of all schools of Tibetan Buddhism. Indeed, Tsongkhapa cites both of these Middle Way texts by Atiśa in his own writings: see On the Union of Śamatha and Vipaśyanā in this volume. Nevertheless, it is our privilege to discover these texts, which were hidden in plain sight within the Tengyur (the canonical collection of Tibetan translations of Indian treatises) all along. Our immense thanks goes to James B. Apple for his scholarship in bringing these texts to light, both in their Tengyur editions and also as included in collections of Kadam works only recently rediscovered and published in Tibet.27 Our own translations of the Middle Way texts rely on the Tengyur, especially in the form of a critical edition of A Guide to the Two Realities produced by the Central Institute of Higher Tibetan Studies in Varanasi, India, and editions of the Pith Instructions on the Middle Way and its commentary included in the Pé Durma (dpe bsdur ma), a modern Tibetan critical edition of the Tengyur. We are also grateful to James Apple for his identification of many of the source texts from which Prajñāmokṣa drew his quotations, which we have simply rendered here in brackets as a guideline, without including detailed footnotes. We have also not attempted to be exhaustive in providing these sources, both because some are not readily available and also in order not to break the flow of the commentary for the English reader.







 The Tibetan term yidam can be glossed as that which one never abandons with one’s mind (yid kyis mi btang ba) and to which one holds firmly (dam du bzung bya). It refers primarily to a buddha or bodhisattva—appearing in the form of a divine being as set forth within any one of the Buddhist Vajrayāna systems—to whom one offers one’s devotion in a unique or special way, hence the translation “personal deity.” The Tibetan term translates the Sanskrit iṣṭadevatā, which literally means “chosen deity.” In a Buddhist context, then, this is the manifestation of the Buddha with whom one most closely resonates or has a heart connection.
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 See, for example, Matthieu Ricard, The Life of Shabkar: Autobiography of a Tibetan Yogin (Boston: Shambhala Publications, 2001), 3, in one of Shabkar Tsogdruk Rangdrol’s verses introducing his autobiography: “When the teachings degenerated due to changing times, Padmakara took birth again as Lord Atisha,” and on page 584: “The third section [of Shabkar’s Emanated Scriptures of Orgyen] describes how Lord Atisha Dipamkara and Tsongkhapa Lobzang Trakpa were both emanations of Padmasambhava. The second Dalai Lama, Gedun Gyatso, for instance, wrote,







Awareness Holder, the Lord of Siddhas, Padmakara,


Crest Ornament of five hundred [panditas], the glorious Dipamkara,


Mighty Vajra Bearer, the exalted Lobzang Trakpa:


I bow down to you who display the dance of various emanations.”





See also the autobiography of Yeshé Tsogyal published in English as Lady of the Lotus-Born: The Life and Enlightenment of Yeshe Tsogyal, translated by the Padmakara Translation Group (Boston: Shambhala Publications, 2002), 189; cf. the Tibetan source text, Bod kyi jo mo ye shes mtsho rgyal gyi mdzad tshul rnam par thar pa gab pa mngon byung rgyud mangs dri za’i glu phreng, revealed by Nus ldan rdo rje (Kalimpong: Düdjom Rinpoché, 1972), 249, where Atiśa is clearly named as a speech emanation of Padmasambhava, and the Tibetan can be understood to point to Dromtön Gyalwé Jungné (“Jayākara”) himself as a rebirth of Yeshé Tsogyal: “A speech emanation of Orgyen, the last rebirth of Śāntarakṣita, named Atiśa, will spread the teachings of sūtra and tantra, while I, Tsogyal, will emerge as his disciple, the translator from the family of Drom, known as Jayākara [Sanskrit for Gyalwé Jungné].” (O rgyan gsung sprul zhi ’tsho skye mtha’ zhig, a ti sha zhes mdo sngags rgya cher spel, mtsho rgyal bdag ni dza ya ka ra zhes, ’brom rigs lotsā nye gnas byed pa ’byung). (Our translation.)




 Jinpa, The Book of Kadam, 12. For a translation of Bodhisattva’s Jewel Garland, see Jinpa, 61–64, and also Jinpa, Essential Mind Training: Tibetan Wisdom for Daily Life (Somerville, MA: Wisdom Publications, 2011), 25–30.







 See Apple, Jewels of the Middle Way, 5, 17–18, 26–29. A much earlier version of our translation of the root text, Pith Instructions on the Middle Way, appeared in B. Alan Wallace, The Art of Transforming the Mind: A Meditator’s Guide to the Tibetan Practice of Lojong (Boulder, CO: Shambhala Publications, 2022), Appendix Two.
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 For example, Atiśa is able to integrate some views of Bhāviveka (such as “authentic obscurative phenomena”) seamlessly with the teachings of Candrakīrti (whereby not even consciousness can withstand ultimate investigation), while still rejecting the idea that emptiness can be realized as the result of inference—namely, hearing and understanding the conclusion of a formal logical syllogism. This will be discussed further on in this section.
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 See Apple, Atiśa Dīpaṃkara, 29.







 See Apple, Jewels of the Middle Way, 15–16.







 See Apple, 279. Note that Prajñāmokṣa and Prajñāmukti refer to the same person (Tib. Shes rab thar pa); we have chosen the former Sanskrit rendering of his name because that is the way it appears in Tibetan transliteration within the verse colophon to his own commentary in all editions of the Tibetan Tengyur: man ngag gsal por Pradznya mokṣas byas.







 See Jinpa, The Book of Kadam, 10.







 See Apple, Jewels of the Middle Way, ix–xv.
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