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“The teaching of the Single Intention, or Dgongs gcig, of the renowned founder of the Drigung Kagyü order, Jikten Sumgön, was among the most original and, to some, controversial Tibetan innovations in the history of Buddhist thought. A clear and authoritative presentation of it has long been needed. Jan-Ulrich Sobisch, in The Buddha’s Single Intention, now admirably presents the key texts in lucid translation with copious annotation and commentary. An essential contribution to Tibetan Buddhist studies and to the history of the Kagyü and Mahāmudrā traditions in particular.”


— MATTHEW T. KAPSTEIN, professor emeritus, École Pratique des Hautes Études, Paris
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“Tibetan masters excelled at crafting comprehensive visions of the entire Buddhist path. The Single Intention tradition is among the most important of these. Sobisch’s magisterial work makes this essential teaching available in all its splendor for the first time.”


— KURTIS R. SCHAEFFER, University of Virginia
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“The Single Intention by Kyobpa Jikten Sumgön not only is the most important work of the Drigung Kagyü school but also plays a central role in Indo-Tibetan hermeneutics. Jikten Sumgön does not accept the claim that the different cycles of teachings were meant for different types of beings but rather claims that all disciples need to be guided through them sequentially on a gradual path. Jan-Ulrich Sobisch’s meticulous and well-annotated translation of the Single Intention and the extensive commentary on it by Rikzin Chökyi Drakpa is thus a most welcome contribution. It profits from a rare combination of the translator’s privileged access to traditional Tibetan learned masters on the one hand and rigorous academic scholarship on the other. The book is highly readable and can be recommended even to newcomers to the field of Buddhist philosophy and hermeneutics.”


— KLAUS-DIETER MATHES, professor of Tibetan and Buddhist studies, University of Vienna











In memoriam


Ngawang Tsering of Nurla
(November 28, 1950–July 28, 2015)


teacher, mentor, friend
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Ngawang Tsering (right) with his root lama,
His Holiness Drikung Kyabgön Chetsang Rinpoché














That apart from the mind there is nothing is understood by the [proliferating] mind,


and thereafter it is also understood that the mind itself does not exist.


The intelligent ones, who understand that both have no existence,


dwell in the sphere of reality that is free from that.


— Mahāyānasūtrālaṅkāra 6.8





If you do not understand that whatever pleasure and pain arise


appears as your own mind,


you remain an outsider to this teaching.


If you wish to secure benefit and happiness,


strive to purify your own mind!


— Jikten Sumgön





Except for this single adage, there is no other Dharma: “Saṃsāra and nirvāṇa are one’s mind.” I lean on this one stick — if it is there, everything is there. If it is lacking, everything is lacking!


— Sherab Jungné
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Foreword


IT GIVES ME GREAT pleasure to be able to offer a few words on the occasion of the publication of Professor Jan-Ulrich Sobisch’s The Buddha’s Single Intention: Drigung Kyobpa Jikten Sumgön’s Vajra Statements of the Early Kagyü Tradition. I have been aware of Professor Sobisch’s ongoing study of Kyobpa Jikten Sumgön’s Single Intention, or Gongchik (dgongs gcig), for at least the last decade or so — first with the late Ngawang Tsering and later with several learned teachers of our Drigung Kagyü lineage. It is gratifying to now have in hand the fruit of Professor Sobisch’s hard work. In particular, with the help of Khenpo Könchok Rangdröl, former principal of Kagyu College in Dehradun, India, Professor Sobisch has produced a meticulous and complete translation of Rikzin Chökyi Drakpa’s influential Gongchik commentary known as Light of the Sun. Furthermore, this volume also includes Professor Sobisch’s careful selection of relevant passages from the two earliest surviving Gongchik commentaries — the Dorsherma and Rinjangma, both composed within fifty to sixty years of Kyobpa Jikten Sumgön’s mahāparinirvāṇa in 1217.


As the book’s title suggests, it is a window into the early, formative period of the Kagyü tradition. The root text of the Gongchik with 150 vajra statements organized into seven chapters (plus an eighth, ancillary chapter with forty-seven vajra statements) represents the distillation of Kyobpa Jikten Sumgön’s unique presentation of the Buddhadharma as he received from his root guru Phakmodrupa, who in turn was one of the key disciples of Gampopa, fountainhead of the Dakpo Kagyü. In particular, these vajra statements reflect Kyobpa Jikten Sumgön’s understanding that all 84,000 aspects of the Buddhadharma — the teachings classified into the so-called Lesser, Great, and Vajra Vehicles; the categories of prātimokṣa precepts, bodhisattva trainings, and tantric samayas; the division of sūtras and tantras into those of definitive meaning and those requiring further explanation — have a single, unified, holistic intention of revealing the fundamental nature (gshis babs) of all phenomena to us deluded sentient beings so that we can be freed from suffering and attain the perfect buddha state. Importantly, this fundamental nature — whether we call it sugatagarbha, emptiness, dependent origination, nature of mind, or rikpa — can best be understood in the way that virtue and nonvirtue lead to happiness and suffering, respectively and unmistakenly, and ultimately to the resultant states of nirvāṇa and saṃsāra. With this understanding, the entire path taught by the Buddha is none other than the exhaustion of all nonvirtue and the perfection of all virtue. This emphasis on the inseparability of the fundamental nature and the incontrovertible workings of cause and effect is the cornerstone of Kyobpa Jigten Sumgön’s Gongchik teachings.


The early Kagyü masters are well known for their absolute commitment to practice and to the spiritual welfare of their students. While learning and studying the Buddhadharma is necessary, early Kagyü masters such as Marpa, Milarepa, Gampopa, Phakmodrupa, and Kyobpa Jikten Sumgön did not engage in disputing and debating philosophical positions or composing treatises establishing tenet systems. Their energies went instead into their personal meditation practice and into guiding devoted students through personal, intimate, and direct instructions. Therefore it is my hope that with Wisdom Publications’ publishing of Professor Jan-Ulrich Sobisch’s masterful presentation of Kyobpa Jikten Sumgön’s Gongchik, readers will now not only be exposed to a major system of thought and practice in Tibetan Buddhism, but more importantly, they will take to heart these vajra statements and the related commentaries for the task of exhausting all nonvirtue and perfecting all virtue, thus leading to the perfect buddha state.


Finally, as one blessed with the name Drikung Kyabgön, I offer my personal appreciation to Professor Sobisch and to all the Drigung Kagyü teachers who have assisted in this project. This book is an important contribution to a greater understanding of the legacy of Kyobpa Jikten Sumgön and his sublime successors. May this book inspire further interest and engagement with the jewels held by the glorious Drigung Kagyü!
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H. H. Drikung Kyabgön Tinle Lhundup


Head of the Drigung Kagyü Lineage











Preface


THIS BOOK PRESENTS a central teaching of the Kagyü tradition known as the Single Intention (dgongs gcig) as represented in the body of work of the Tibetan Buddhist master Drigung Kyobpa Jikten Sumgön (1143–1217) and in its chief commentaries, principally the Light of the Sun composed in 1633 by the twenty-fourth throneholder of Drigung, Rikzin Chökyi Drakpa (1595–1659), which is translated here.


My principal goal is to introduce Jikten Sumgön’s Single Intention with its particular Kagyü flavor to a community of scholars of Buddhism and to a wider audience of readers interested in Tibetan Buddhism.


Jikten Sumgön was a heart son of Phakmodrupa Dorjé Gyalpo (1110–70), one of the four chief disciples of Gampopa (1079–1153). Although scholars of Tibetan Buddhism have thus far paid scant attention to his work, during the period of growth and consolidation of the Drigung and other Kagyü traditions in Tibet from the thirteenth century on, his teachings — particularly those on the Single Intention (dgongs gcig) — had a significant impact on the Kagyü and beyond.


The root text of the Single Intention was composed by Jikten Sumgön’s nephew Sherab Jungné (1187–1241) based on the teachings received from his uncle. Sherab Jungné was the first to teach the entire text to a wider public, starting in the mid 1220s. Two of his students composed extensive commentaries that stand out to this day: Dorjé Sherab composed the commentary best known as the Dosherma in 1267, and Sherab Jungné’s younger brother Rinchen Jangchup composed the Rinjangma during the 1260s.


My decision to make the Light of the Sun (rather than the more ancient commentaries) the basic text of this study was chiefly based on the fact that fifteen years ago, when I still lacked a comprehensive overview of the Single Intention, Chökyi Drakpa’s commentary seemed the most accessible. But as, in the course of my studies, the Dosherma and the Rinjangma became more and more comprehensible to me, I have now included many of their comments in the notes to the translation of the Light of the Sun. Importantly, Chökyi Drakpa’s commentary responds to some of the most significant criticisms launched by the great paṇḍita of Sakya, Sapaṇ Kunga Gyaltsen (1182–1251) in his seminal work, the Clear Differentiation (composed ca. 1232; see Rhoton 2002, 4). It thereby provides a further level of tradition-building by defending the Kagyü from what sometimes appear to be rather harsh attacks by one of Tibet’s greatest scholars.


Introduced to the corpus of the Single Intention by my mentor and friend Ngawang Tsering of Nurla (1950–2015), I first began to investigate its teachings on the three-vow system of Tibetan Buddhism for my dissertation in the 1990s (Sobisch 2002). Over the years and decades, inspired by Ngawang’s tireless private studies of the Single Intention, I developed the aspiration to study, translate, and publish one of its central commentaries. My tenure at the University of Copenhagen in 2006 enabled me to focus on this project for several years. A major academic stimulus to this work has been David Jackson’s Enlightenment by a Single Means: Tibetan Controversies on the “Self-Sufficient White Remedy” (1994a), a milestone in Tibetological research. With it, he introduced and investigated some of the key issues in a Tibetan controversy of the new translation period. During that era, those who taught in an analytical and discursive style often became involved in heated debates with those who preferred nonanalytical direct instructions. These two positions are sometimes referred to as the “intellectual,” with Sakya Paṇḍita as the renowned representative of the Sakyapas, and the “anti-intellectual” or “anti-conceptual,” with Gampopa as head of the Kagyü tradition. Jackson’s work, which tackles one of the big issues in Tibetan Buddhism while seeking to do justice to the indigenous presentations of the respective traditions, is one that I could only hope to match. Nevertheless, Jackson himself felt that his study fell short in one respect (pp. 6–7):




I have not, however, succeeded in presenting the Great Seal masters or their teachings with anything like their original striking power and appeal. The soaring, utterly non-worldly viewpoint from which these masters often spoke is difficult to reduce to a doctrinal system.





To optimally portray these masters and their teachings, I have relied on Jikten Sumgön’s Single Intention, an outstanding Tibetan work that condenses the “ineffable” (brjod du med pa) into 150 core formulations. In this book I have attempted to preserve, to quote David Jackson again, as much of the Single Intention’s “original striking power and appeal” as possible.
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Technical Remarks


In my translation of the Light of the Sun below, I have interspersed my own notes with Rikzin Chökyi Drakpa’s comments on each of Jikten Sumgön’s vajra statements. These notes, which immediately follow but are graphically separated from each vajra statement, are derived from several sources. In general, they are based on my discussions with learned masters of the Drigung Kagyü tradition, chiefly Venerable Khenpo Rangdröl and others, including Khenchen Könchok Gyaltsen Rinpoché, Khenchen Nyima Gyaltsen Rinpoché, Dakpo Chenga Rinpoché, and His Holiness Drikung Kyabgön Chetsang Rinpoché. Furthermore, through many years of work on the translation, I have studied the texts of the Dosherma and the Rinjangma, as they are the most ancient of the still available commentaries and therefore of great importance. In my notes I have incorporated those aspects of these two commentaries that I was able to access with my modest means of understanding and that I thought would be helpful in introducing the Single Intention as a whole. Finally, I have tried to identify important points of discussion found in Western academic studies that may facilitate the reader’s understanding of the Single Intention’s topics and themes.


The structure of the presentation is as follows: each vajra statement (in bold print) is preceded by a brief statement of a “general view” in small print. These statements are not present in Chökyi Drakpa’s commentary, but I have included them here so that, by defining the views that Jikten Sumgön felt needed correction through a vajra statement, they might facilitate the reader’s understanding. I have reproduced the “general views” here from the Tsa-tsik of the Single Intention. Finally, separated by a subheading, I have attached my notes.


In the Light of the Sun translation, folio numbers in square brackets refer to the collected works of Chökyi Drakpa (Dehradun, 1999).


When not otherwise specified, all references to folio numbers of canonical works refer to the Dergé canon. The small superscript arrow before a title (↑Laṅkāvatāra Sūtra) indicates that the quote was already identified and, where appropriate, its variants were noted in the immediately preceding section of the translation.


When the translation of a quote follows the canonical edition instead of the version found in the Light of the Sun, variants are indicated as follows: dbye] ’brel = “read ’brel for dbye.” If not otherwise mentioned, the canonical version referred to is Dergé.


When the translation of a quote follows the Light of the Sun instead of the version found in Dergé, variants are indicated as follows: snang (go) = “canonical edition has snang in the place of go.” If not otherwise mentioned, the canonical version referred to is Dergé.
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Clear Differentiation: Sa skya Paṇḍita Kun dga’ rgyal mtshan, Sdom gsum rab dbye.


Dosherma (Rdo sher ma): Rdo rje shes rab, Spyan snga, Dgongs gcig pa’i ’grel chen snang mdzad ye shes sgron me.


Chökyi Drakpa’s Works: Chos kyi grags pa, Rig ’dzin, Kun mkhyen rig pa ’dzin pa chen po chos kyi grags pa’i gsung ’bum.


Chödzö Chenmo: A mgon Rin po che (compiler), ’Bri gung bka’ brgyud chos mdzod chen mo.


Golden Rosary: Bstan ’dzin padma’i rgyal mtshan, ’Bri gung, ’Bri gung gdan rabs gser phreng.


Introduction to Dosherma: Rdo rje shes rab, Spyan snga, Khog dbub kyi sa dmigs.


Jikten Sumgön’s Works: ’Jig rten gsum mgon, Khams gsum chos kyi rgyal po thub dbang ratna shrī’i bka’ ’bum.


Light of the Sun (Nyi ma’i snang ba): Chos kyi grags pa, Rig ’dzin, Dam pa’i chos dgongs pa gcig pa’i rnam bshad nyi ma’i snang ba.


Paris Manuscript: Rdo rje shes rab, Spyan snga, Dgongs gcig pa’i ’grel chen snang mdzad ye shes sgron me (manuscript edition).


Richö: Karma Chags med, Sdom pa gsum gyi srung tshul.


Rinjangma (Rin byang ma): Rin chen byang chub, Dam pa’i chos dgongs pa gcig pa’i rnam bshad rin po che’i gter mdzod.


Seljé (Gsal byed): Chos kyi grags pa Ye shes dpal bzang po, Fourth Shamarpa, Dam chos dgongs pa gcig pa’i gsal byed.


Single Intention (Dgongs gcig): ’Jig rten gsum mgon (text is contained in Tsa-tsik and all commentaries).


Sung Shichu (Gsung bzhi bcu): Rdo rje shes rab, Spyan snga, ’Jig rten mgon po’i gsung bzhi bcu.


Tsa-tsik (Rtsa tshig): ’Jig rten gsum mgon, Dam chos dgongs pa gcig pa’i rtsa tshig rdo rje’i gsung brgya lnga bcu pa’i bsdus don (separately transmitted vajra statements of the Single Intention).













Introduction


AS MENTIONED IN the preface, the Single Intention, or Dgongs gcig, condenses the ineffable into 150 “vajra statements” (rdo rje’i tshig). Ineffable mahāmudrā is the essence of all the vajra statements and is the “stuff” that holds them all together. At the same time, the Single Intention also weaves the thread of mahāmudrā through the entire fabric of Buddhism. It presents mahāmudrā as pervading disciplined conduct (tshul khrims), meditative concentration (ting nge ’dzin), and discriminative knowledge (shes rab); ground, path, and result (gzhi lam ’bras bu); view, practice, and conduct (lta sgom spyod pa); and the “three vows” of prātimokṣa, of the bodhisattvas, and of mantra.


Following my extensive study of the Single Intention and its chief commentaries, I would not characterize it as representative of the “anti-intellectual” tradition mentioned above but rather as one that simply respects the venerable Mahāyāna precept of “not taking a position.” And it does this not out of distaste for the struggle involved in any intellectual approach, but because of the resultant difficulty of abandoning the concepts inevitably formed through such an approach, which can only lead to grasping a truth where ultimately none can be found. However — as we will see later — the Single Intention applies the same rigorous scrutiny to experiences born of meditative practice. These, too, are analyzed as mere temporary phenomena with no lasting value.


Although Jikten Sumgön lived two generations after Gampopa, in a sense he was still an early proponent of Kagyü mahāmudrā with its pithy instructions. It was only later that many such instructions were organized into “coherent” systems, if this is ever truly possible with statements dealing with the ineffable in highly metaphorical terms. Such early masters seemed unconcerned with the possible reactions of scholars whom they viewed as being obsessed with doctrinal formulation. In other words, early proponents did not advance arguments and were generally critical of scholarly methods and expression.


Later proponents of Kagyü mahāmudrā, on the other hand, attempted to organize these teachings by consolidating scattered statements or instructions into single texts or collections. They also attempted to clarify them, chiefly by providing authoritative quotations from sūtras and tantras. Still later, from the fifteenth century on, proponents of Gampopa’s mahāmudrā such as Gö Lotsāwa (1392–1481), Shākya Chokden (1428–1507), Karmapa Mikyö Dorjé (1507–54), and Drukpa Pema Karpo (1527–92) engaged in scholarly argumentation to establish the teaching and defend it against the attacks that had begun with works like Sakya Paṇḍita’s Clear Differentiation.1


Jikten Sumgön’s vajra statements of his Single Intention belong to the earlier period. The two early commentaries, the Dosherma and the Rinjangma, mark the start of the later period. They begin to establish the doctrinal context by quoting, or rather glossing, lengthy statements from the “positions of others” (gzhan bzhed) and then ornamenting and clarifying those of Jikten Sumgön (rang bzhed) by means of authoritative quotations.


Rikzin Chökyi Drakpa’s Light of the Sun (composed in 1633) is an example of the later period. Although he does defend the Single Intention and even counterattacks the views of Sakya Paṇḍita, whose Clear Differentiation he often quotes without mentioning either its author or title — in contrast, for example, with Karmapa Mikyö Dorjé’s writings on the Single Intention composed a century earlier — Chökyi Drakpa strictly avoids a scholarly tone and tries to retain as much of the original spirit of the early commentaries as possible.



Teachers and Commentators of the Single Intention and Their Times



This section provides some biographical and historical background for the Drigungpa authors mentioned in this book — chiefly Jikten Sumgön, Sherab Jungné, and Chökyi Drakpa — and also introduces the core ideas of the Single Intention. The first part deals with Jikten Sumgön, founder of the Drigung Kagyü and the one named by Sherab Jungné as the originator of the Single Intention.


Following the death of his teacher Phakmodrupa, on several occasions Jikten Sumgön associated with influential people and stayed in places of great symbolic importance. For example, he met Gampopa’s nephews Gompa Tsultrim Nyingpo (1116–69) and Gomchung Sherab Jangchup (1130–73), the latter in Lhasa.2 At the end of the 1170s he led the community of his late teacher in Phakmodru for two or three years. At the beginning of the 1190s, he stayed in Samyé and was later offered the seat of Gampopa’s monastery but instead supported the continued tenure of Dakpo Dulzin (1134–1218). Some events, such as the transfer of the books from Phakmodru to Gampo initiated by Jikten Sumgön and the appointment of his nephews Drakpa Jungné (1175–1255) and Sherab Jungné as abbots of Phakmodru and Gampo, indicate his great influence with the early Kagyüpas.


Some modern researchers portray Jikten Sumgön as politically ambitious. However, the religious sources paint a picture of someone who tried to support, build, or protect the troubled Kagyü monasteries or temples such as Gampo and Phakmodru (as well as Samyé), or to prevent their structural decay. His far-reaching connections to the Tangut Empire (Minyak) and China definitely require further research.


My presentation of Jikten Sumgön’s life is based on a biography composed in the months after his death by his nephew Sherab Jungné, who during Jikten Sumgön’s final decade was his closest disciple and attendant. Here I aim to present Jikten Sumgön in his religiousness and with his special character, for this will undoubtedly contribute to a clearer recognition of the special nature of his teachings.


Kyobpa Jikten Sumgön


The biography of Jikten Sumgön is one of the most remarkable works of its genre.3 The colophon mentions that Sherab Jungné composed it during the summer following his uncle’s death in 1217 and presented it to the Saṅgha for approval. We may assume that he included not only his late uncle’s own narrations, but also those of the more senior disciples. The biography is remarkable in that it captures not only the “traditional” elements of the biography of a saint — his path to becoming a buddha — but also his life as an ordinary person with all his shortcomings and flaws. The latter element is also found in Tsangnyön Heruka’s (1452–1507) famous biography (comp. 1488) of Milarepa (1028/40–1111/23). But unlike that work by “the madman from Tsang,” Jikten Sumgön’s biography was not composed hundreds of years after his death, and it does not seem to employ such a vivid account — “warts and all” — as a literary device, as was apparently the case with Tsangnyön.4 In other words, this biography appears to be a natural account of a real person’s struggle with his demons, which the reader is able to witness.


Like countless other biographies of Tibetan lamas, Jikten Sumgön’s life story begins with a recapitulation of his previous births. The most astounding of these is his former birth as the renowned Indian ācārya Nāgārjuna based on prophecies found in sūtras and tantras and confirmed by statements of the first Karmapa Düsum Khyenpa (1110–93) and the Kashmiri mahāpaṇḍita Śākyaśrībhadra (1127–1225).5 However, this identification is astounding only at first glance. Although Jikten Sumgön did not study or teach in the manner of a Buddhist scholar like the great Sakya Paṇḍita, in his teachings he intentionally and consistently maintained no philosophical view and grasped no meditative experience as real, thereby avoiding being “bound by the fetters of grasping as real and attachment to a truth.”6 Moreover, like Nāgārjuna, Jikten Sumgön was held to be a master of dependent origination, as illustrated in this verse traditionally ascribed to Mipham Rinpoché (1846–1912):


May the teaching of the Glorious Ratna (Rin chen dpal),7


the omniscient Dharma Lord who perceives all knowledge objects,


the Drigungpa who has mastered the vital points of dependent origination,


endure until the end of existence, being taught and accomplished


through the activities of listening, reflecting, and meditating.


However, before he became such a praiseworthy master, he experienced many hardships. After a more-or-less carefree childhood, he was sent as a youth to attend his uncle, Khenpo Darma. Times were rough, and famine and poverty took their toll. Before he was eighteen, he lost his parents and his uncle. Traveling with other lamas and improving his skills, he gained renown as a successful performer of religious services but became displeased at the increasing demand for his skills and the responsibilities associated with this role. At age twenty-two, he entered a retreat for about three years to concentrate on the practice of mahāmudrā and Vajrayoginī. As a result, he became highly skilled in healing the sick. These events took place approximately between 1165 and 1168.


Another result of his practice was his development of magical powers (mthu). However, when a thief died soon after trying to steal his provisions, Jikten Sumgön understood the great danger inherent in the display of such powers. He said: “Now whenever someone dies who is in dispute with one of my donors, it will be said: ‘See? That is his magical power,’ and it easily happens that the reputation of having magical powers becomes an obstacle in life.”8


In 1168, at age twenty-five, he heard about a guru called Phakmodrupa. The mere sound of his name “stirred his mind like the leaves of the keshuka tree trembling in the wind.”9 As in biographies of other lamas, this strong emotional response indicates a connection between disciple and master from previous lifetimes. It also helps to explain that a person who breaks through to buddhahood in this lifetime is able to do so through his prior accumulation of a vast amount of merit and gnosis, the technical term for which is “karmic residue” (las ’phro).10


Jikten Sumgön’s greatest flaw seems to have been his excessive pride. The biography reports how he frequently spoke haughtily to his fellow students. Even before he arrived in Phakmodru, he thought of himself as an exceptionally gifted disciple, and he became very self-satisfied when he had visions and dreams while staying in Phakmodru. At one point he was so smug that he stopped attending his guru’s public teachings and remained meditating in his hut. On the other hand, he was able to recognize his flaws and to rapidly apply remedies. Once, displeased with a high Saṅgha member, he thought that all others must be even worse. As an immediate antidote, he visualized all Saṅgha members as a deity with the guru seated on their head and thrice prostrated to each one while reciting the seven-branch prayer. Later, he said that, however great one’s powers, if one does not treat all human and nonhuman beings with respect, such powers are useless. One must renounce contemptuousness through thought or speech.


During the relatively short time he spent with his teacher (ca. thirty months), he received the instructions on the Fivefold Path of Mahāmudrā and path of means practices. The biography portrays him as Phakmodrupa’s long-awaited disciple whom he favored with unique teachings and predictions. Before Jikten Sumgön arrived in Phakmodru, the guru is supposed to have said that his lineage would be continued by a layman (Skt. upāsaka).11 After Phakmodrupa’s death, the disciples seem to have chosen Jikten Sumgön as the head of the congregation in Phakmodru. After the funeral, Jikten Sumgön collected his guru’s remaining instructions from Tsilungpa (rtsi lung pa), one of Phakmodrupa’s chief disciples.


Nevertheless, Jikten Sumgön still had to suffer many hardships. He was thrown out of a temple and beaten nearly to death with a stone; was neglected by those who were supposed to serve him; was ejected from Lama Shang’s teaching; and was rejected subsequent to the spread of false accusations about him.


Shortly after the death of Phakmodrupa, Jikten Sumgön entered a retreat, where he remained, with one interruption, for seven years. During the first three years, at daybreak and during the first morning session, he would contemplate death, impermanence, karma, cause and result, and the disadvantages of saṃsāra (a practice that he later recommended that everyone perform at the start of each session).12 He would then cultivate the resolve for awakening and remain in the meditative equipoise of the stages of cultivation and perfection to which he was committed. At night, he would practice the yogas of dream and luminosity. One of the more mysterious passages of the biography states at this point that “when he was slightly unwell . . . large and small birds and so forth taught him means to improve by directly showing him physical exercises or passed them on to him by means of language.”13 As a result, he realized outer and inner dependent origination and understood that which by its fundamental nature (gshis kyis) is wholesome and unwholesome. In particular, he understood that all that was prohibited or permitted by the Buddha is, on the basis of that fundamental nature, inveterately prohibited or permitted (ye bkag ye gnang). That is, he maintained that because they were based on the fundamental nature, the rules of conduct ordered by the Buddha for the fully ordained were conducive to awakening even when followed by ordinary people, and failing to follow them would only bind them to saṃsāra.14


Jikten Sumgön also performed fierce breathing (drag rlung), as a result of which he had many good but also terrifying visions. But no matter what appeared, he merely continued his practice. In one of these visions, a nāga cured his eye ailment by licking his eyes. Although he also had many pleasant experiences, such as those in the samādhis of bliss (bde ba), luminosity (gsal ba), and non-thought (mi rtog pa), he understood that such experiences would only keep him tied to saṃsāra, and he felt disgusted by them.15


He suffered many hardships and insults again during his travels. People made false accusations, famine struck places he wanted to visit, he was refused provisions in Phakmodru, and due to his ragged appearance, an innkeeper refused to admit him in the middle of the night. At that point, his only clothes were rags recovered from a corpse. Having experienced nothing but hunger, suffering, and tribulation everywhere, he returned to his retreat place, but the worst was yet to come.


During the four years of his second retreat in Echung,16 he fell seriously ill with leprosy. The nature of this forceful disruption of his wholesome practice is explained in the biography. It states, according to an instruction dating back to Śākyamuni Buddha himself, that during the period of degeneration (snyigs ma’i dus), obstacles arise during practice prior to the arising of siddhis. Through the power of virtuous practice, the beginningless habitual traces (bag chags) arise as such disruptions and must be purified. Such disruptions arose for the Buddha himself when, at the end of his practice on the last night before his awakening, he was fiercely attacked by māras.


Having contracted leprosy, Jikten Sumgön felt dejected, ashamed, and a disgrace to his guru. People no longer came to inquire about his health, and wherever he went, they turned away from him in disgust or fobbed him off with small food offerings. He finally decided to go to a cave in a very secluded place, wall it up from the inside, and practice the transference of consciousness (’pho ba) while dying unnoticed by others. However, when he was about to perform his final prostrations before a statue of Avalokiteśvara,




he remembered the other sentient beings, and he realized that they were far worse off than he was, and all at once he became aware of the entire suffering in the six realms of existence. Overwhelming compassion seized him, and tears streamed down his face. Over and over again he prayed: “May I become a guardian, refuge, protector, and succor for all sentient beings.” At that moment he perceived how the illness that had befallen his body slithered its way down and out at the soles of his feet.17





Healed and strengthened, Jikten Sumgön continued his retreat, and in a state of nondual luminosity he completely removed all impurities of meditative equipoise and of the aftermath state and dwelled as the Mahāvajradhara. Continuing in this way for two more years, this second retreat lasted a total of seven years. During this time he deepened his understanding of outer, inner, and secret dependent origination. He said:




I saw completely how, concerning the manifold outer world that is the container, from these causes, that arises; how, concerning all sentient beings that are the inner essence [of the world], from these causes, that arises; how outer material substances yield this and that; how the various inner thoughts yield this and that reality; and how through the secret, the dependent origination of the body, faults, and qualities are brought forth.18





He also repeated many times: “I understood that emptiness appears as cause and result. Precisely this is my special teaching.”19


Subsequent to this retreat, his time of benefiting others began. In 1177, at age thirty-five, he took full ordination, knowing that this would encourage a large Saṅgha to assemble around him.20 He studied the Vinaya and realized that a “misdeed by rule,” i.e., the prohibitions that the Buddha formulated, and a “misdeed by nature,” i.e., that which is prohibited by nature (such as killing), are actually not different, as both are prohibitions in accordance with the fundamental nature.21 He also criticized those who called themselves siddhas and yogis while often disregarding the Vinaya.22


Between 1177 and 1179, Densa Thil, the hermitage of Phakmodrupa, was under Jikten Sumgön’s direction, but his view of disciplined conduct did not sit well with many of the resident practitioners. Since they insisted that as “nephews of Milarepa” they should be allowed to drink alcohol and have wives, he finally handed back the responsibility for the seat and moved on.


In the following decades he traveled, taught, mediated conflicts, and healed the sick. Together with Taklung Thangpa (1142–1210), he took care of Phakmodrupa’s seat whenever necessary.23 He also began to build a community in Drigung. When the number of disciples there reached a thousand, he sent many of them off to meditate in the solitude of Tsari, Lapchi, Kailash, and many other places. Later, the population of disciples in Drigung grew first to thirteen thousand and finally, as is claimed in some texts, to eighty thousand. During his years in Drigung, Jikten Sumgön sent out three expeditions to the three places of solitude mentioned above. On the occasion of the first expedition, which was headed by Geshé Ngephuwa and must have occurred before 1203,24 groups of eighty people who had received instructions and the introduction to the nature of the mind were sent to each of the three places. Jikten Sumgön said to them (and this could be read as the motto of his life thus far):




“Sons! Make efforts concerning your accomplishment in the mountain wilderness without attachment to the distractions of the phenomenal marks! Do not return before special experience and realization have arisen! If doubts and unpleasantness arise, supplicate the guru! With endurance, make all suffering and deficiencies the path! Since all phenomena arise from the dependent origination of causes and conditions, take care regarding the dependent origination of cause and result!” Having said that, he sent them off, most of them attained siddhi, and some passed away revealing the rainbow body.25







For the second expedition (fol. 26v), nine hundred retreatants including Geshé Nyö Chenpo26 and Garwang Dorjé were sent to each of the three places. The third and largest expedition took place in Jikten Sumgön’s seventy-third year. A whole team of teachers taught prātimokṣa discipline and bestowed empowerments and explanations, chiefly of the mother tantras. They also gave instructions on ritual dances, maṇḍala drawing, and singing. Jikten Sumgön’s nephew Sherab Jungné taught mahāmudrā, and Jikten Sumgön himself introduced them to the nature of the mind and bestowed special teachings on groups of ten or three disciples. At that time, it is said, 55,525 disciples were sent off to Tisé and other places of solitude.


Jikten Sumgön’s most important legacy was to continue the practice lineage of Gampopa that he had received from Phakmodrupa and to train as many practitioners as possible. Part of that legacy was the preservation of the lineage instructions in works like the Single Intention, the Essence of the Mahāyāna Teachings (an instruction for the practice of the Fivefold Path of Mahāmudrā), in his public teachings (tshogs chos), and in numerous practice instructions given in private or to groups of specific numbers of disciples. He died in 1217, at the age of seventy-five.27



Sherab Jungné and the History of the Single Intention



Since Sherab Jungné played a central role in the creation of the Single Intention, his life is described below in connection with the genesis of this work. An important aspect of this account is the downgrading of his role in this regard in later sources in favor of that of his uncle and the obvious disregard of his person by the community in Drigung, which he experienced after his return to Central Tibet from his seven-year retreat in the area of Tisé.


The biography of Sherab Jungné was composed in 1535 by the seventeenth abbot of Drigung, Rinchen Phuntsok (1509–57), when the latter, who counted Sherab Jungné among his previous incarnations, produced the first blockprint edition of the Dosherma between 1533 and 1537.28 Further information on Sherab Jungné and the history of the Single Intention is contained in the Introduction to Dosherma (khog phub) of the Single Intention by an unknown author, which was included in the blocks produced by Rinchen Phuntsok.


Sherab Jungné, nephew of Jikten Sumgön, was born in 1187 to the Kyura clan. Between the age of seventeen and twenty-one, he studied with Palden Ngephuwa, a disciple of Jikten Sumgön and leader of the first expedition to Mount Kailash. Then he went to Drigung to study with his uncle. The biography by Rinchen Phuntsok mentions that Jikten Sumgön bestowed all pith instructions (gdams ngag) on his nephew and made him the caretaker of his teachings.29 According to the Introduction to Dosherma (p. 207), Jikten Sumgön himself had once mentioned that he had bestowed on Sherab Jungné all the pith instructions he had received from Phakmodrupa, without exception.


Sometimes, when teaching the assembly, Jikten Sumgön, by a mere glance, made Sherab Jungné continue on with any teaching that he had been imparting at that moment. Moreover, from Jikten Sumgön’s seventieth year onward (1212), he “remained behind drawn curtains, and all instructions were given by Sherab Jungné except for the introduction to the mind alone.”30


The topics that would later comprise the vajra statements of the Single Intention were the subject of Sherab Jungé’s inquiries to his uncle, to which the latter replied, “after special occasions and while abiding at the fireplace or in the sunshine . . . without being known to others.”31 The Introduction to Dosherma describes similar circumstances, adding: “. . . and when he offered anointment of the feet.” Many of these instructions were therefore received in private. But we also find some of the teachings of the Single Intention scattered throughout the “public teachings” section (tshogs chos) of Jikten Sumgön’s Works, compiled by Sherab Jungné.


The biography further mentions that Jikten Sumgön wanted to make Sherab Jungné his successor as abbot of the monastery, but his nephew declined. After the teacher’s death, Sherab Jungné carried out all the necessary rituals and built the memorial stūpa.32 The Introduction to Dosherma sums up this period, stating that while Sherab Jungné remained with Jikten Sumgön for eleven years (ca. 1206/7–17), he received all his uncle’s teachings and later practiced them in Tisé and achieved realization.


Thus, instead of accepting the throne, Sherab Jungné went to the area of Tisé to practice at several solitary places for seven years between 1219 and 1225, where he attained the fourth yoga of mahāmudrā, the stage of “no more practice.”33 After returning to Central Tibet, he began to disseminate his uncle’s teachings to monks and yogis, primarily at Kharchu,34 Drowo Lung,35 Daklha Gampo,36 and finally at Drigung.


Why did it take so long for him to return to Drigung as a teacher? Sherab Jungné returned from Tisé in 1225 when he was thirty-nine. He spent the summer in Drigung, but by autumn he had already left. The biography mentions no visits to Drigung between 1225 and 1234. During this period, in Kharchu he wrote down the Single Intention teachings that he had received from Jikten Sumgön and started to teach them there as well as at Drowo Lung and Daklha Gampo. Only at the end of this ten-year period, after it is briefly mentioned that he “secretly(!) went to [Drigung] Thel together with two disciples,” was he invited to the see, where he taught the Single Intention for “a month and three days.” It seems that thereafter, he never returned to Drigung until his death in 1241. Before describing the events surrounding his death, Rinchen Phuntsok reports at the end of his biography the following exchange (13r–v.):




In autumn, when his passing away was near, the master Jotsun said to him: “As the Chenga [Sherab Jungné] is himself Samanthabhadra, why was there disagreement among the followers from the beginning?”


[Sherab Jungné replied]: “Just because of this disagreement, bodhisattvas take birth among people like this. For this sort of purpose, bodhisattvas intentionally appear.”





From this we must conclude that, following Jikten Sumgön’s death, cremation, and the erection of the memorial stūpa by Sherab Jungné, things in Drigung Thel did not go in his nephew’s favor. This development may be surprising given that Jikten Sumgön had intended him to be his successor. But several passages in the biography indicate that as a young man, Sherab Jungné preferred to avoid too many formal responsibilities. A similar attitude is clearly displayed in the biography of Jikten Sumgön, who, until he had attained awakening after seven years of practice in the Echung cave, strictly avoided all kinds of responsibilities, even to the extent of harshly rebuffing sponsors. When Sherab Jungné finally returned from Tisé in 1225, another family member who had also been brought to Drigung in his youth, who was born in the same year as Sherab Jungné and had spent considerable time in retreat, had ascended the throne four years earlier.37 We do not know if Sherab Jungné withdrew from Drigung in the autumn of 1225 out of modesty, out of reluctance to disturb the established order, or if he was forced out by a stronger faction. But since the above-quoted passage indicates tensions, we may conclude that his withdrawal was not entirely voluntary.


An important historical document is the Paris Manuscript, the earliest version of the Single Intention and of its early commentary (the Dosherma) that we possess.38 In its introduction (fol. 3r) we read of Sherab Jungné that “by obtaining the entire ocean of dhāraṇi gates, his intelligence (blo gros) became like a vast ocean,” which is to say that his discriminative knowledge was born from practice.39 Moreover, we read (fol. 4v) that Sherab Jungné “came to this world as an actual, fully perfected buddha” and that he “saw all forms as the Buddha, heard all sounds only as the Dharma, and anything that came to his mind arose only as a gate of samādhi.” The beginning of the statement indicates that he was an emanation of a buddha,40 while the latter part indicates that this embodiment had attained the (third) yoga of “one taste” (ro gcig).41 We find further details about Sherab Jungné’s realization in the Introduction to Dosherma (pp. 206ff.), where the qualities necessary for the composition of spiritual treatises such as the Single Intention are discussed:42


1. He has received “permission” (gnang ba) by deity and guru, i.e., he has seen the deity of mantra (lha zhal gzigs), and he never separates from the notion of his guru being the Buddha (bla ma sangs rgyas kyi ’du shes dang ’bral ma myong).


2. He has realized the nondual meaning, i.e., under the guru Ngephuwa he realized the second yoga of mahāmudrā (“free from proliferation,” spros bral), under Jikten Sumgön the third yoga (“one taste,” ro gcig), and in Tisé the fourth yoga (“where nothing is to be practiced,” sgom du med pa).43


3. He has obtained authority (rang dbang) concerning all scriptures.


4. He possesses great compassion for all beings so that he never abandons them even if his life is at risk.


5. He possesses the pith instructions of the former gurus, i.e., as mentioned above, he received all the pith instructions his uncle had obtained from Phakmodrupa.


The Introduction to Dosherma indicates that while Jikten Sumgön was alive, Sherab Jungné did not document or elaborate on his uncle’s Special Teachings (khyad chos) in detail, but only made some sketchy notes of Jikten Sumgön’s statements that he later expanded into what would be called the Single Intention. After his return from Tisé in 1225, he first wrote down in Kharchu 190 Special Teachings containing “both what we ourselves maintain,” i.e., the vajra statements, and the general statements of “what others maintain,” later reducing these to 150.44 Still later, he added a brief collection of scriptural references (lung khungs mdor bsdus), which must have served as the basis for his teachings and probably formed the nucleus of the commentaries composed by his disciples. Following the completion of these and probably other revisions, while staying in Drigung Thel in 1234, he finally organized the 150 vajra statements in seven sections (tshoms).45


At some point, Sherab Jungné must have decided to organize the statements he had previously removed as supplements of the Single Intention (lhan thabs). Since they appear neither in the earliest available manuscript of the Dosherma, i.e., the Paris Manuscript, nor in the available versions of the Rinjangma (produced around the same time), we may assume that they were of a secondary nature. In the later blockprint edition of the Dosherma, they occur as a separate work — the Sung Shichu — and in the Fourth Shamarpa’s Seljé and Chökyi Drakpa’s Light of the Sun, they form an additional chapter with significant comments.


There is no indication in the biography that Sherab Jungné ever returned to Drigung after 1234. He died in 1241 while visiting Drumda in Dakpo.


Dorjé Sherab


Unfortunately, very little is known about the two authors of the extensive early commentaries of the Single Intention, the Dosherma by Dorjé Sherab and the Rinjangma by Rinchen Jangchup. According to the Golden Rosary (p. 105), Dorjé Sherab was a disciple of both Jikten Sumgön and Sherab Jungné. If we assume that he was a boy of at least ten at the time of Jikten Sumgön’s death, he would have been born around the beginning of the thirteenth century or, at the latest, toward the end of the last decade of the 1100s. Since, in his comments on one vajra statement, he names 1267 as “the present year,”46 we know that he composed the Dosherma in 1267 — fifty years after Jikten Sumgön’s death.


Rinchen Jangchup


The author of the Rinjangma, Rinchen Jangchup, is also known as Thupa Sönyom, younger brother of Sherab Jungné.47 According to the Blue Annals and the Feast for the Wise,48 Thupa Sönyom was the second of five brothers after Sherab Jungné. The Blue Annals and Bibliographical Dictionary mention him also as a disciple of Jikten Sumgön.49 He was most likely born between the late 1190s and the early 1200s and was in his thirtieth year when his brother began to teach the Single Intention. Rinchen Jangchup obviously had the highest regard for practice. Frequently, at the end of a comment, he will goad the reader with strong words to engage in Dharma practice, and his commentary often has the flavor of a mahāmudrā instruction. Rinchen Phuntsok’s biography of Sherab Jungné mentions that the brothers often met and traveled together.


Rikzin Chökyi Drakpa


I would have liked to be able to present an extensive personal biography of Chökyi Drakpa, author of the commentary translated here. However, his autobiography and the biographical writing by his friend Taklung Shabdrung Ngawang Tashi Paldrup consist of several hundred folios and are virtually unexplored, not to mention the other sources relating his dreams and prophecies.50 The presentation in the Golden Rosary, on which mine is based, is more like a schematic list of events that occurred in individual years of his life. From this account alone it can be seen that Chökyi Drakpa must have had great skill and charisma to guide his tradition relatively unharmed under difficult circumstances through a dramatic historical period. A study of the detailed autobiography together with the other texts mentioned remains a desideratum.


Chökyi Drakpa (1595–1659), author of the commentary translated here, must be counted among the most important throneholders of the Drigung Kagyü lineage. He had three illustrious elder brothers, namely Nāro Tashi Phuntsok (1574–1628), twenty-second throneholder of Drigung (r. 1603–15); Chökyi Wangchuk (1584–1630), the Sixth Shamarpa; and Könchok Rinchen (1590–1654), the twenty-third throneholder of Drigung (r. 1615–26). He would become the twenty-fourth throneholder with a long reign (1626–59) at a time of critical historical change.


Chökyi Drakpa received the training of a tantric yogi. Even in childhood and youth, this program included the Fivefold Path of Mahāmudrā and the Six Yogas of Nāropa, especially the fierce inner heat (gtum mo) that was required training for Kagyü yogis. They practice the two stages of bodhicitta, master the stage of cultivation of deities (bskyed rim), cultivate the devotion of seeing the guru as the Buddha, and practice the completion stages (rdzogs rim) such as the mahāmudrā practices of the path of liberation (grol lam) and the inner yoga practices of the path of means (thabs lam). In addition, Chökyi Drakpa trained in the teachings of Dzogchen and the old and new terma cycles. The latter included the cycle of Yamāntaka originating with Garab Dorjé, the mahāyoga teachings of the Kagyé Deshek Düpa by Nyangral Nyima Öser (1124–92), the anuyoga teachings of the Do Gongpa Düpa by Nupchen Sangyé Yeshé (late ninth century), and the new Yangzab terma cycle of his grandfather Rinchen Phuntsok (1509–57), seventeenth throneholder of Drigung (r. 1527–34).


A child earmarked for a spiritual career, Chökyi Drakpa was endowed with several prestigious attributes. He was, first of all, a member of Jikten Sumgön’s Kyura clan. This family line is traditionally said to have originated from the union of a human being and a god and is believed to date from the glorious period of the Tibetan empire (which in itself is a prestigious attribute). A prominent early figure of this clan was Achi Chökyi Dölma, who according to traditional accounts, was a yoginī who lived four generations before Jikten Sumgön. Most of the throneholders of Drigung descended from this clan. Chökyi Drakpa, however, would turn out to be the clan’s last male heir.


As mentioned above, Chökyi Drakpa was considered to be the rebirth of his grandfather Rinchen Phuntsok, who had discovered the Yangzab terma in 1538. Chökyi Drakpa would add his revelations to that cycle and also discover further termas. One of Rinchen Phuntsok’s principal gurus was the Fourth Shamarpa Chökyi Drakpa (1453–1524), author of the Seljé commentary of the Single Intention. Similarly, Chökyi Drakpa was connected with the Sixth Shamarpa, Chökyi Wangchuk. From him, he received his name (probably to honor the memory of the Fourth Shamarpa), ordination as a novice, and many teachings and tantric transmissions. In addition to these tantra and terma teachings, Chökyi Drakpa was also intimately familiar with such subjects as astrology, iconometry, poetry, grammar, and medicine. In the fields of astrology and medicine, his achievements must have been noteworthy, since it is generally held that the present Drigung tradition in both these fields goes back to him. Judging from his breadth of mastery and published oeuvre, it is not surprising that the tradition gave him the epithet Omniscient One (kun mkhyen).


Chökyi Drakpa had been a fully ordained monk at the beginning of his adult life and again in the last fifteen years before his death. However, in 1627, in order to produce male heirs for the Kyura clan, he temporarily relinquished the vows and married. But the marriage remained childless, and he separated from his wife in 1645 and took up the full ordination once again. Instead of continuing the Kyura abbot line through male heirs (usually nephews) as, with few exceptions, had been the rule since Jikten Sumgön’s time, he changed the system to a lineage of incarnations. He did this by discovering the rebirth of his elder brother Könchok Rinchen — namely Könchok Trinlé Sangpo (1656–1718, r. 1661–1718) — who would in turn discover Chökyi Drakpa’s reincarnation, Trinlé Dodrup Chögyal (1704–54, r. 1718–47). These became known as the Chetsang (“elder brother”) and Chungtsang (“younger brother”) incarnations.


With Chökyi Drakpa’s maturity, mundane matters began to play a part in his life.51 During this time the king of Tsang, Karma Phuntsok Namgyal, was increasing his influence. In 1617, the Fourth Dalai Lama Yönten Gyatso died. In 1618, the Mongol troops that were opposing the king of Tsang caused a turmoil in the Lhasa area. The king immediately attacked them and was fully victorious, threatening the existence of the Geluk monasteries Sera and Drepung. Several attempts by the Sixth Shamarpa in 1620 to pacify the situation were ultimately unsuccessful. The king was again victorious at Neudong while a huge Mongolian army arrived at Lhasa. The first skirmishes between the Tsang troops and the Mongols took place in 1621. That same year, the Tsang king died and was succeeded by his son. In 1622, the Fifth Dalai Lama was ordained and was immediately brought to a safe place beyond the reach of the Tsang army. Then things took a dramatic turn for the Drigungpas. In 1623, the Thumé Mongols abducted the former throneholder of Drigung, Nāro Tashi Phuntsok, and took him to Mongolia (sog yul). It was by pure chance that none of his three brothers were in Drigung when this happened. Thus the new Tsang king Karma Tenkyong Wangpo (r. 1621–42) and Chökyi Drakpa’s brothers Könchok Rinchen and the Shamarpa urged Chökyi Drakpa to accept the throne of Drigung, which he eventually (though apparently reluctantly) did in 1626, when he was thirty-two.


In 1627, Chökyi Drakpa returned his vows and married the princess of Tsang, Chamdrung Tashi Palzom.52 In the next year, the Thumé Mongol troops were again threatening the area, and Chökyi Drakpa performed repelling and wrathful rituals to drive them off. The devastating news came from Mongolia that Nāro Tashi Phuntsok had died in captivity. Two years later (1630), the Sixth Shamar Rinpoché, Ngawang Chökyi Wangchuk, also died.


In the following years, several Mongol factions were drawn into the civil war in Tibet. The Hor were allies of the Tsang king. When a huge Mongol army (Sokpo branch) arrived in Lhasa in 1631, the Hor were defeated. The Tsang king then turned to the Chokthu tribe for help, but the Chokthu army was attacked and defeated by the Qoshot Mongols under the command of Gushri Khan (1582–1654) in 1635 and were finally annihilated in 1637. In this period, Gushri Khan emerged as a significant force. In 1640, after defeating the army of Dönyö Dorjé, the king of Beri, who was an enemy of the Gelukpas,53 the Khan turned to Central Tibet and was finally victorious over the Tsang king, who was captured and brought to Lhasa in 1642. This date marks the beginning of the reign of the Fifth Dalai Lama and the Geluk supremacy.


Chökyi Drakpa’s involvement in this turmoil is only briefly mentioned in the abridged biographies and can merely be gleaned from some sparse remarks. The abduction of his eldest brother and his performance of repelling and wrathful rituals to drive off the Mongol troops have already been mentioned. His family ties, his student-teacher relationship with the Shamarpa, and his marriage to the Tsang princess also placed him amid the conflict between the Tsang king and his allies and Gushri Khan with his army defending the Gelukpas and the Fifth Dalai Lama. Thus, in 1641, a large detachment of Mongol and Tibetan troops arrived in the area of Drigung and seized Drigung Dzongsar in the East Kyichu Valley, the Drigung administrative headquarters of that district,54 and Tak Fortress. Consequently, Chökyi Drakpa was forced to move to Tsewa Shika. However, this reversal was nothing compared to the fate of the Karma Kamtsang tradition at that time. Numerous monasteries of the Tenth Karmapa and the still very young Seventh Shamarpa were forcefully converted into Geluk institutions, and their estates were reduced to half their size. Moreover, many Nyingmapa lamas who had performed rituals to repel the Mongols (as did Chökyi Drakpa) were thrown into prison, and the Tsang king was killed in prison.55


In 1645, Chökyi Drakpa separated from his wife after an eighteen-year childless marriage. (Other, perhaps political, reasons are not explained in the sources I have studied.) On the fifteenth day of the sixth month of 1645, he again received full ordination, this time from Khenpo Balok Jinpa Phuntsok.


In the same year, when some people belonging to Chökyi Drakpa’s retinue engaged in many provocative acts (as the Golden Rosary puts it), he was summoned to Lhasa and imprisoned for three days until the Fifth Dalai Lama sent an order from Drepung for his release. Accompanied by a government representative, he visited several temples to recite an oath to never harm the government through wrathful activities. Although more research is necessary, it would seem that Chökyi Drakpa safely steered the Drigung Kagyü through this dangerous period. Moreover, after the brief incident mentioned above, the relations between Chökyi Drakpa and the Fifth Dalai Lama seem to have been very good. Even Gushri Khan (whose religious name was Tenzin Chögyal) seems to have received a prognostic vision from him.56 Thus, in 1650, Chökyi Drakpa met with the Fifth Dalai Lama to discuss the teachings of the ancient tradition (snga ’gyur).57


When the Dalai Lama prepared to travel to China in 1652, the government consulted the Nechung oracle, who advised that it would be auspicious for high dignitaries to accompany the Dalai Lama part of the way, as had been the case five centuries earlier when Phakpa went to meet the Mongol emperor. Chökyi Drakpa was among those accompanying the Dalai Lama up to Damthang.58 The Golden Rosary (p. 282) mentions that at this occasion they once again discussed the Kagyé of the ancient tradition in great detail, and high honor was bestowed on Chökyi Drakpa. At around this time, he fell gravely ill. His brother Könchok Rinchen offered a White Tārā empowerment, many doctors were consulted, and he gradually recovered. At the end of the year, his brother passed away. Chökyi Drakpa, now the last male heir of the Kyura lineage, led all the necessary funeral ceremonies.


In 1655, at Chökyi Drakpa’s invitation, he and the Taklung Shabdrung Ngawang Tashi Paldrup (1600–71/72) exchanged teachings.59 A friendship developed between the two, and in 1667 the latter composed a biography of Chökyi Drakpa. Chökyi Drakpa again met with the Dalai Lama in Drepung and clarified his questions on the teachings of the Yamāntaka cycle. The Golden Rosary (p. 284) states that “spiritual teacher and patron (mchod yon) provide each other assistance.”60


In 1658, Chökyi Drakpa recognized the tulku of his elder brother Könchok Rinchen and named him Trinlé Sangpo (1656–1718, r. 1661–1718), thereby establishing the system whereby Drigung leadership was assumed by the respective tulkus of Könchok Rinchen and himself. In the autumn of 1659, he once again traveled to Lhasa and met with the Fifth Dalai Lama, who at that time was in a closed retreat. For two days they continued to discuss the Yamāntaka teachings. As requested by the Dalai Lama, Chökyi Drakpa composed a text on the Yamāntaka Iron-Scorpion stūpa and offered it to him.61 Shortly afterward, in the eleventh month, Chökyi Drakpa fell ill, and he passed away on the eighteenth day of the twelfth month in his sixty-fifth year. He produced fifteen volumes of writings, chiefly on the following topics (as in Chökyi Drakpa’s Works):


1. Autobiography; biography by Taklung Shabdrung; visions; historical works; prophecies (lung bstan)


2. Praises; table of contents (dkar chag) of the Kangyur; rules and regulations (bca’ yig) for the writers of the Kangyur; table of contents for a stūpa; liturgies for the “ritual of the three grounds” (i.e., the poṣadha ceremony, the summer retreat, and the release from summer retreat); notes on the novice vows; rules and regulations; a letter to the Fifth Dalai Lama; praises of and guides to holy places; letters, etc.


3. Commentary of the Single Intention (the text translated in this book); a brief versified mnemonic aid for teaching the Single Intention; a commentary of Jikten Sumgön’s Essence of the Mahāyāna Teachings (Theg chen bstan pa’i snying po)


4. Tea offering; smoke offerings (bsang); torma, water, and other offering rituals; a prognostic text of Achi; various offering and purification rituals (Vaiśramaṇa, Vetalī, Rāhula, Brahma, Jambhala, and others); iconometric works on maṇḍalas in general and on stūpas; a work on relics (ring bsrel); a work on how to beat drums according to the Drigung system


5. Empowerments of different sādhana cycles; peaceful and wrathful Guru Rinpoché; authorization (rjes gnang) of the wrathful Guru Rinpoché according to Pema Lingpa’s system; various long-life rituals with histories (lo rgyus); various lower tantra rituals; training of the vows in the supreme Vajrayāna


6. Works on Mahākāla


7. Sarvadurgatipariśodana; Vairocana, Akṣobhya, and Hayagrīva; rituals of Songtsen Gampo and instructions


8. Bla med lhan skyes rnam bzhi; Hevajra; Mahāmāya; Bla med lhan skyes rnam bzhi completion stage


9. Cakrasaṃvara with five deities: body maṇḍala according to the system of Ghaṇṭapa, completion stage, instructions of Dīpaṅkara, sādhana of Ga Lotsāwa with maṇḍala; Cakrasaṃvara with sixty-two deities according to the system of Lūyipa; Vajrayoginī; fire offerings of the four activities of the Gsang chen rgyud sde’i rgya mtsho; explication of E vaṃ


10. Cycles of the ancient tradition. Dgongs pa yang zab, the terma discovered by Rinchen Phuntsok (with a table of contents, them byang); Bka’ brgyad bde gshegs ’dus pa; Dgongs pa’dus pa


11. Yamāntaka cycle


12. Yamāntaka cycle; Rdo rje gtsug lag (a Nyingma tantra); Loktripāla


13. Fivefold Path of Mahāmudrā; Six Yogas of Nāropa; Pañcakrama; Guhyasamāja; transference of consciousness (’pho ba); sevāsādhana


14. Visionary texts concerning Lam zab bla ma grub pa


15. Writings on grammar, poetry, recitation of mantras, and pharmaceuticals


The volumes with tantric cycles such as Yamāntaka contain histories (lo rgyus) of the cycles, empowerment and maṇḍala rituals, authorization rites (rjes gnang), sādhanas, various activity rites (las byang), gaṇacakra, pith instructions, iconometry, yogic exercises (’khrul khor), nectar pill blessing, notes on lama dances (’cham), practices for daily continuation (rgyun ’khyer), and others.



The Text and the Teaching of the Single Intention


Sherab Jungné’s biography reveals the complex origin and formation of the Single Intention. There can be no doubt of the significance of his contribution. In fact, a remark in the Paris Manuscript (4b) underlines just that when it names him as the author (mdzad pa po) of the basic text.62 The same line in the Introduction to Dosherma to the blockprints of the Dosherma names him as the compiler (sdud pa po).63 Sometime between 1267 and 1290, when the manuscript was produced, and 1533 and 1537, when Rinchen Phuntsok prepared the blocks, his role description was adjusted to update the self-image of the tradition. Henceforth, Jikten Sumgön was deemed the author and Sherab Jungné, in a secondary role, the compiler. Leaving the complicated problem of authorship in Tibetan Buddhism aside,64 it would perhaps be best to simply assume that the teachings of the Single Intention represent the combined wisdom of the former tradition — the Kagyü-Kadam confluence that Phakmodrupa, who had received it from Gampopa, handed down to Jikten Sumgön. Jikten Sumgön’s contribution was therefore that of a teacher who had brought all these topics together and formulated them as pithy statements in his teachings and in conversations with his nephew. Sherab Jungné was the recipient of these instructions, and if we can believe his biography, was often the only one. His accomplishment was to collect these instructions, organize them in clusters and chapters, provide context and authoritative quotations for them, and transmit them together with an oral commentary. The Introduction to Dosherma mentions that he produced altogether “five smaller and larger authoritative texts” (gzhung che chung lngar mdzad), four of them with 150 and one with 190 statements. However, we do not know if one of these five works could have counted as a proper scriptural commentary.


It was probably also Sherab Jungné who provided the title of the teaching, Single Intention, glossed in the introduction of the Rinjangma as “the single intention of the mind of all the victors.” The term “intention” (dgongs pa) is here an honorific form of the noun sems pa (sems pa’i zhe sa) — what is willed, aimed for, purposed, and intended. Together with the adjective “single” (gcig pa), it means that the 150 vajra statements comprise the single thing that was intended by the Buddha(s). The concept of a “single intention” brings up some questions: Why would one want to reduce the teachings of the Buddha(s) to a single thing? Are there precedents for doing this? Why does that single thing still need to be expressed in 150 statements?





The Single Intention as a Tradition-Building Text



The whole text of the Single Intention can be analyzed as a moment within a process of building or consolidating the tradition handed down from Gampopa through Phakmodrupa to Jikten Sumgön and Sherab Jungné — in other words, the Kagyü — and sometimes even more specifically, the Drigung Kagyü tradition. Seen from this perspective, the attempt to define a single essential intention provides a unique identifier for the Kagyüpas and thus, too, a delineation from other groups, perhaps most importantly from the scholarly and tantric traditions of the Sakyapas. Such self-identification and delineation were mutual. While Sherab Jungné began to teach the Single Intention in 1226, Sakya Paṇḍita composed his Clear Differentiation around 1232. If it is not so that one of these titles is making a conscious reference to the other, their obvious mutual reference must be one of the great coincidences in history. The Single Intention is the program of a tradition that chiefly seeks to attain the realization of the mind by making the disciple’s devotion meet the guru’s blessing (with “devotion” and “blessing” having special connotations, as will be seen in the text). Almost everything in the text points to that single essential realization, and that realization also pervades everything within it. The Clear Differentiation, on the other hand, is the program of a tradition that seeks to thoroughly differentiate (rab tu dbye ba) all elements of the Buddhist teachings through clearly defined and distinct categories. Thereby, the Sakyapas can describe, for instance, the vehicles of the śrāvakas, bodhisattvas, and tantric adepts as fundamentally different endeavors with different goals (hence, the full title of the text, A Clear Differentiation of the Three Vows).


The distinct approaches of these two traditions are also visible in the literature they employ. While they both rely on sūtras, tantras, dohas, all genres of instructions, and so forth, their selection of Indian scholarly treatises and tantric commentaries is entirely dissimilar. Other than the Sakyapas, who study a vast array of Indian scholarly treatises, the Drigungpas only seem to rely on the few authors of such works whom they also perceive as accomplished tantric masters and mahāsiddhas. Examples are Nāgārjuna, who in the Tibetan tradition is identical with the tantric master by the same name; Asaṅga, who, apart from being a scholar, was also a master of the Guhyasamāja Tantra; and Śāntideva, who is counted as a mahāsiddha. Their works — such as the Madhyamakāvatāra, Uttaratantraśāstra,65 Mahāyānasūtrālaṅkāra, and Bodhicaryāvatāra — make up the vast majority of titles quoted from the Tengyur in the three commentaries of the Single Intention investigated in this book. Mere scholarly discourse for the sake of debate and philosophical speculation does not play a role in the Drigung study program. Moreover, Indian tantric commentaries, which play a major role in Sakya literature, are absent in Drigung studies. Tantric practice is received only through the respective rituals and the genres of direct instructions. The Drigungpas make, following Phakmodrupa, extensive use of a genre they have termed “stories [illustrating] dependent origination” (rten cing ’brel bar ’byung ba lo rgyus). These stories are mostly taken from Mahāyāna sūtras, jātakas, and tantric oral literature. They illustrate the aspect of dependent origination of a teaching through stories of events in the former lives of the Buddha or his disciples, and of experiences of Indian (and sometimes Tibetan) siddhas.66 In the Light of the Sun, these stories are only briefly mentioned. In the Dosherma, they are referred to in the commentary and also narrated in detail in the collections of stories attached to each chapter.67


Single Essences, Teachings, and Intentions


The idea that all the Buddha’s teachings have a single essence probably goes far back in Indian Buddhism. A related idea is that the Buddha never uttered a single word. Here the basic idea, which can already be found in the earliest strata of Buddhism, is that since conceptualization is at the root of the problem, the Buddha has no view,68 as that would only be a conceptualization. The relation to the idea of a single essence of the teachings is that conceptualization is multiplicity and proliferation, whereas nonconceptualization and no-view is singularity (in the sense of nonduality) and nonproliferation.


There was also an idea that the Buddha communicated the entire Dharma by the mere utterance of a single sound. This was maintained by the school of the Mahāsāṅghikas, and one can find the idea expressed in the Bhadracaripraṇidhāṇarāja, the Daśabhūmikasūtra, and the Vimalakīrtinirdeśasūtra.69 Nevertheless, we do not know if this explicitly implies that the entire meaning of the teachings is contained in this utterance. However, it appears to be related to the idea of no-utterance and nonconceptualization occurring in several sūtras such as the Laṅkāvatāra, Tathāgataguhya, and Vajracchedikā.70 Chökyi Drakpa’s commentary provides an illustration from the Uttaratantraśāstra (4.46) that states that, just as rain water acquires its “many tastes by touching salty and other grounds,” the teachings “acquire many kinds of tastes by the different grounds of beings’ make-up.”71 Here, the idea is expressed that the words of the teachings were not differentiated at the time the Buddha spoke them. Although their nondifferention is not explicitly characterized, we can assume that, in line with the Laṅkāvatāra and other sūtras, they do not express views and concepts. However, when they reach the minds of individual beings with their different abilities, capacities, and faculties, they acquire differentiation. The Samādhirāja Sūtra, in a passage quoted by Chökyi Drakpa, goes further by stating that all teachings “have different wordings but the same meaning.”72 Moreover, the same sūtra states: “I have taught all Dharmas as a single meaning.”73 Similarly, Atiśa is quoted, pointing out what that essential meaning is by stating that all Dharmas “boil down to true reality (dharmatā).”74 This thought may have its roots in the Prajñāpāramitā Sūtra, which is quoted in the Introduction to Dosherma (p. 226) as saying that if one knows the true reality (tathatā) of any phenomena, one understands all phenomena in brief and in detail.75According to this idea, every phenomenon contains within it information on all other phenomena in an essential form, like a blueprint of the whole universe. This brings to mind the example in the Buddhāvataṃsaka Sūtra of the painting on a silk scroll the size and form of the billionfold worlds (a metaphor for a universe consisting of 1,0003 or simply inconceivable worlds) placed within each small atom (see below, page 150). According to the Introduction to Dosherma, the realization of such essential information has salvific powers, as expressed through the words of Milarepa: “Knowing one thing, I am a master of all; knowing all, I understand it as one.”76 The exact nature of the essential, salvific information is identified in our commentaries and accompanying texts (e.g., Introduction to Dosherma, p. 226) as “nonarising” or “birthlessness” (skye ba med pa) from the perspective of the sūtra teachings, and as “mahāmudrā” from the perspective of the mantra teachings. Finally, on the same page, the Introduction to Dosherma expresses the essence of the Buddhadharma in terms of a “single intention”:77




Since there is nothing that is not ultimately included within uniform nonarising — the meaning of mahāmudrā and ocean of true reality (dharmatā) — [all the teachings have] a single intention.





The example in the Buddhāvataṃsaka Sūtra of the billionfold worlds placed within each small atom and Milarepa’s famous quote above provide a further dimension: apart from the “many as one” (i.e., the single essence) there is also the “one as many.” This “one as many” perspective that is contained in many Mahāyāna scriptures in various forms can be used to illustrate why a single essence still needs to be expressed through many teachings, as in the case of the 150 vajra statements of the Single Intention. A well-known example is the teaching of the three levels of ground, path, and result. It splits up the single essence, which is not yet realized by the disciple, into three phases: the ground, which is the mind of the yet unawakened being with all its potentials; the path, which provides the means for awakening; and the result, the state of buddhahood. If we apply this three-level perspective to the teaching of mahāmudrā, it is as follows:78


• Ground mahāmudrā is the naturally pure element (buddha nature) that is free of all proliferation.


• Path mahāmudrā is such that all conceptualized dichotomies — arising and cessation, abandoning and accepting, hope and fear, saṃsāra and nirvāṇa, subject and object, and so on — are in the realization of the nature of the mind nondual. Ultimately, the path is only that realization and its habituation in a state of nonproliferation.


• Finally, result mahāmudrā is such that “nothing is to be practiced, no means of practice are employed.” The perfection of habituation to the realization of the mind is called “actualization of the dharmakāya,” the absolute state of nonproliferation.


Not only is the essence or intention a single one on all levels of ground, path, and result, but it is also one and the same for all kinds of beings such as buddhas, bodhisattvas, and ordinary beings.79 Thus, because sentient beings are confused and have not realized the state of nonduality free from proliferation, they need to realize the undifferentiated true reality, birthlessness (or mahāmudrā) through a path of limitless gates of skillful means.80 In sum, even though the single essence or intention cannot ultimately be differentiated into ground, path, and result, unrealized beings need to practice a diversity of means. Thus the Single Intention comprises 150 vajra statements that reveal the one intention from different perspectives.


Single Wheel, Vehicle, Path, and Samādhi


The previous points were brought forward by the Introduction to Dosherma to establish an essence of the teachings; the fact that understanding this essence is salvific; and the reason why the teaching of such an essence — birthlessness, true reality, and mahāmudrā — requires limitless gates of skillful means. However, the multiplicity of the teachings is not in itself positive if the essential meaning of the Dharma is lost in it. The key critique brought forth by the Single Intention is therefore that through the bewildering diversity of the teachings, many different interpretations, opinions, and views have arisen that are no longer connected to the single intention of the Buddha’s teaching. Therefore the basic approach of the Single Intention is to clarify the proliferation of the teachings by pointing out the ultimate essence that exists within them all. By pointing out that essence, the oneness within the diversity is again established.


According to Jikten Sumgön, one such topic that needs to be reconnected to the essence of the teachings is the view that the “three wheels” have been established for the sake of three entirely different families of beings, that they have separate topics, and so forth. Scholars of Buddhism, too, have often internalized the view that the Buddhist teachings have to be divided into three groups, or wheels. In an explanatory footnote of their book, Cozort and Preston (2003, 237n2) write:




The “three wheels” are collections of similar teachings by the Buddha, acknowledged to be significantly different from one another and in some ways contradictory. . . . [T]he first turning is what we generally recognize as the Hīnayāna teachings. The sūtras in this wheel teach that there is no selflessness of persons. Generally speaking, they do not say anything about the selflessness of phenomena and, in particular, do not say anything about the absence of inherent existence. . . . The second turning is that of the Perfection of Wisdom sūtras, on which the Mādhyamika school depends. These sūtras teach literally that everything lacks true existence. The third turning is that of the “mind-only” teaching. . . . These sūtras distinguish between the true existence of most things and the non-true existence of imputed phenomena.





The authors assume as a general truth that the teachings are significantly different, and sometimes even contradictory. In the argumentation of Buddhist scholars, from this postulated difference it follows that the teachings must serve different purposes. Cozort and Preston translate the Gelukpa scholar Lobsang Könchok (2003, 237):




The first and last of the three wheels . . . are sūtras requiring interpretation. The middle [wheel consists of] definitive sūtras.





According to the views of other Buddhist scholars, however, not the middle but the final wheel is that of definitive meaning, while the sūtras of the middle wheel need further clarification. Duckworth (2011, 14) has shown that these scholars use the hierarchy created by some of the sūtras of the third wheel as an argument:




These sūtras treat the sequence of the three wheels of doctrine as a hierarchy, likened to the process of cleansing a jewel using progressively reﬁned means. In this delineation, understanding emptiness in the middle wheel is seen as a step toward understanding the more complete representation of Buddha-nature in the last wheel. In this way, Buddha-nature is positioned as the most comprehensive disclosure of ultimate truth in sūtras.





Moreover, in still other sūtras, such as the Aṣṭasāhasrikā Prajñāpāramitāsūtra, we find the idea of a (single) “Buddha Vehicle,” about which Seyfort Ruegg (2004, 6) writes that it






. . . may be understood against the background of theories of the Buddha-lineage or Buddha-class and the Single Vehicle (ekayāna), and hence of the doctrine of the “Embryo” of the Tathāgata (tathāgatagarbha) according to which sentient beings without exception are “buddhamorphic,” that is, that they all possess within themselves a naturally existing “lineage/gene” for supreme and perfect Awakening and thus have the capacity of sooner or later becoming buddhas.





According to this idea, all beings on all paths, and even those who are not yet on any path, will sooner or later enter the final vehicle that conveys them to complete awakening. In that sense, all other vehicles or paths can be seen as streams that converge into the final stream or as earlier sections of a single path. However, this too is a view according to which the third wheel is the highest and of definitive truth.


How did Jikten Sumgön explain the ultimate unity that exists among all these teachings? First of all, he maintained that all the teachings of the Buddha, no matter where they are found in the scriptures, are one in that each one is meant to bring forth the qualities of the paths and stages in the mental continuum of beings.81 Thus he did not maintain a teaching of a sudden awakening where, before the awakening, the single intention is not known and afterward it suddenly is known. He acknowledges the existence of a gradual path of many stages with a multitude of qualities sequentially produced along the way. All teachings have the common purpose of producing those qualities necessary for supreme awakening.


Moreover, concerning the grouping of sūtras within the three wheels, Jikten Sumgön does not accept the claim that the different wheels were designed for different types of beings, that, for instance, the first wheel is exclusively for the Hīnayāna family and the other two reserved for the Mahāyāna family. Instead, he maintains that all teachings of the wheels are taught for all beings. However, since the beings have different conceptions, they understand the Dharma in different ways. To say that the three wheels are sequential merely means that disciples have to be guided through a gradual path,82 not that different types of people are provided with different kinds of teachings. The teachings are, as pointed out in the passage of the Uttaratantraśāstra (4.46) mentioned above, like the rain that falls upon the earth and acquires its many tastes through the different grounds. Therefore, in truth, the teaching of each wheel contains the topics of the other wheels as well. This is shown in some detail in the commentaries to vajra statements 1.5–1.8.


In sum, the wheels are taught here as being essentially one, containing each other, and aiming at the same result, yet they are three owing to peoples’ conceptions. Seen in this way from the perspective of unity and a single path, all the elements of the teachings and paths taught for sentient beings with different natures, faculties, motivations, and inclinations aim at the same definitive meaning.83


The presentation of the unity of all teachings, wheels, and paths, culminates in vajra statement 1.10, which has puzzled many generations of scholars in Tibet and the West.84 If, however, that statement is read in the context of the “positions of others” (gzhan bzhed) that were added to the vajra statements by Sherab Jungné, it poses far fewer problems. Accordingly, vajra statement 1.10 disputes the opinion that since the Buddha taught some teachings with a “meaning requiring further explanation,” and thus not with a definitive meaning, he thereby taught an untruth while employing that untruth as a skillful means. Such a view, according to which the teachings would have dissimilar purposes, is not acceptable to Jikten Sumgön. Instead, since the Buddha has taught the Dharma as the teaching of dependent origination of cause and result to liberate the trainees and lead them to temporary happiness and, ultimately, great bliss, the purpose of all teachings alike is to lead them to happiness and great bliss. Seen in this way, there is nothing in the Buddha’s teachings that does not have the same ultimate purpose. This is, as in the case of the instruction on the three wheels, the position of a single vehicle, the Buddha Vehicle, where no teaching falls outside the scope of the one vehicle and the one purpose. Together with the last two vajra statements of the first chapter (1.29 and 1.30), this teaching builds the framework for the whole chapter. According to these two statements, there is ultimately only one family, the Buddha or Mahāyāna family. This is because, in the final analysis, “Since there is no differentiation within the dharmadhātu, it is inappropriate to assume differences in the families.”85


If the path and vehicle are only one, it suggests that the practice within them is also, ultimately, only one. And in fact, for instance, the twenty-fourth vajra statement of the supplements (8.24) states that “all samādhi is combined into one as the vajra-like samādhi.” With this statement, the opinion is rejected that from the paths of accumulation and application up to the tenth bodhisattva stage, many different samādhis consecutively arise until the vajra-like samādhi is finally achieved. Jikten Sumgön maintains that from calm abiding onward — when the union of the luminosity and emptiness is not disturbed by thoughts — the essence of the samādhi is already a form of the vajra-like samādhi, and that its realization is gradually increased up to the tenth (or thirteenth) stage. He dismisses any idea that samādhis could have different purposes and functions. Instead, they all have but a single function and purpose; what does change is merely the practitioner’s increasing ability to practice samādhi.


The Fundamental Nature


The Drigung Kagyü tradition’s focus on the essence of sūtras and tantras, on pith instructions, and on the stories that illustrate the aspect of dependent origination has led them to postulate a single essence of the teachings, path, and practice. Underlying all this, Jikten Sumgön has also identified a fundamental nature of reality. The first chapter of the Dosherma blockprints and the Light of the Sun start with the chapter on the three wheels. Within that, the first vajra statement is a strong opener: “All the teachings of the Buddha are the revelation of the original state of the fundamental nature (gshis babs).” As Chökyi Drakpa points out in the introduction to his own commentary, this vajra statement “includes the complete body of the treatise” since it combines “all phenomena of saṃsāra and nirvāṇa and all of true reality (dharmatā).”


One important aspect of this vajra statement is that it presupposes the complete independence from the Buddha of the essence of the Dharma. In fact, whether a Buddha has appeared in the world or not, the fundamental nature exists always and everywhere. It is, in fact, not “the Buddha’s Dharma” but a fundamental truth or reality that the Buddha merely discovered and then revealed to the world. It is therefore possible that someone else with the necessary qualifications already has, or will in the future, discover this fundamental nature completely independently of the present Buddha and without his instruction. The mention in the earliest canon of the existence of former and future buddhas and pratyekabuddhas underlines that this idea is a fairly ancient one.86 Such a “revealed” Dharma is, in this sense, the exact opposite of a divinely given law, which is bestowed on the world by its creator.


The revealed fundamental nature combines all phenomena of saṃsāra and nirvāṇa and all of true reality. Moreover, since vajra statement 6.2 maintains that “all phenomena included in saṃsāra and nirvāṇa are one’s mind,” the fundamental nature must also be included within the nature of the mind. In fact, Chökyi Drakpa states in the introduction to his commentary that the fundamental nature “never goes beyond the nature of the basic (consciousness, Skt. ālayavijñāna), the essence (lit. embryo) of the sugata (sugatagarbha), and profound emptiness (śūnyatā).” In other words, “nature of the mind,” “basic consciousness,” “buddha nature,” and “profound emptiness” are, in this system, on a fundamental level interchangeable concepts and expressions. The doctrinal background for such a coextension in traditional writings is often traced back to Nāgārjuna, who is quoted as saying that saṃsāra and nirvāṇa are not two separate things and that to know the nature of saṃsāra is what constitutes nirvāṇa.87 Moreover, the difference between saṃsāra and nirvāṇa is, according to Jikten Sumgön’s teacher Phakmodrupa, merely whether or not the mind is realized.88 Thus, if one has not realized the mind (ālayavijñāna/sugatagarbha/śūnyatā), it is saṃsāra, and if one has realized it, it is nirvāṇa. Apart from the status of realization, saṃsāra and nirvāṇa are the same in that they are both pervaded by the same fundamental nature.


Now, about that fundamental nature, Chökyi Drakpa says in his introduction that it is the fact that saṃsāra and nirvāṇa are nothing but the embodiment (rang gzugs) of virtue and nonvirtue.89 He continues:




The fundamental nature (gshis babs) that is like that, where happiness arises from the fundamental own nature (rang gshis) of essential virtue (ngo bo dge ba) and suffering arises from nonvirtuous dispositions (babs) . . .





What is particular to this idea of happiness arising from virtue and so forth is that it pertains not to “saṃsāric happiness” alone, but also to nirvāṇa and buddhahood. Moreover, vajra statement 7.12 explicitly asserts that “the Buddha is a body of dependent origination.” The fundamental nature is therefore cause, result, dependent origination, and emptiness, and it pertains to saṃsāra and nirvāṇa alike, and to both sentient beings and the Buddha. In sum, it comprises all of true reality. Concerning the single teaching, vehicle, and practice, we may now conclude that they can be summarized as the purification of nonvirtue, the accumulation of virtue, and the result of purification: buddhahood.90


The Unity of View, Practice, and Conduct


Such an understanding of the Buddhist path has ramifications for the teaching of view, practice, and conduct. In Buddhist writings, view is generally expressed in terms of the philosophical tenets. These tenets gradually introduce higher views that refute the respective lower ones. Secondly, the practice is taught through such systems as the general practices of Mahāyāna, as Great Seal or as Great Perfection. These practice systems perceive themselves respectively as the pinnacle of the teachings. Finally, conduct is taught through the respective vows of prātimokṣa, of the bodhisattvas, and of tantric adepts, where the higher vows are held to be more sublime than the lower ones. However, none of this is acceptable for Jikten Sumgön.


In his comments on vajra statement 4.13 (“All systems of [philosophical]tenets obscure the truth”), Chökyi Drakpa quotes Phakmodrupa as stating that the tenets merely hold opinions but nothing is truly established by them. Once one has realized thoughts as dharmakāya, all attachment to systems of tenets vanishes (see below, page 346). He also quotes Jikten Sumgön here as saying that the systems of tenets are “a knot of the mind” and should not be confused with the Buddha’s intention. As mentioned in the section on Jikten Sumgön’s life, the central concern of his teaching is not to maintain any philosophical view or to grasp meditative experiences as real, to avoid being “bound by the fetters of grasping as real and attachment to a truth.” Consequently, he does not maintain a view that could be verbally or conceptually expressed in the form of philosophical tenets. Instead, view is “to be endowed with realization” (vajra statement 6.7). Chökyi Drakpa states in this context that the label “view” is not generally applied in the Drigung Kagyü tradition. In the cases where it is, it refers to “the direct realization of gnosis, the ascertained ultimate state, the actual meaning, the nonduality of saṃsāra and nirvāṇa, the union” (see below, page 557).


In the context of vajra statement 6.8, such gnosis is described by Rinchen Jangchup as the “absolute truth luminosity” (’od gsal don dam pa’i bden pa), and Dorjé Sherab identifies it as the “realization of the nature of the mind” (sems nyid mngon par rtogs pa). Such a realization is not attained through any system — be it Great Madhyamaka, Great Seal (mahāmudrā), or Great Perfection (rdzogs chen) — because even if one has abandoned the two extremes, to dwell in and grasp the middle will only turn into an impediment. Moreover, even though it may be easy to catch a glimpse of the unborn, it still requires much faith to abide in it and involves abandoning all such systems that are grasped as “mine.”91 Instead, realization is ultimately only found by means of guru devotion.92 Having seen the nature of the mind through the guru’s introduction, practice can be described as being nothing but a familiarization with that nature.93


Concerning both “view” and “practice,” Jikten Sumgön does not accept tenet systems where a “supreme” level or system can be established that refutes and surpasses the lower ones, since such a supreme system would only be grasping the “middle” or the “supreme,” and therefore “mine.” Instead, realization is, in essence, the realization of the mind, transmitted neither verbally nor ritually, but through the context of the guru’s blessing and the disciple’s devotion backed by the accumulation of merit and purification.


Finally, concerning conduct, some claim that the different vow systems are such that the higher ones are more sublime than the lower ones and, in particular, that in the state of mahāmudrā, conduct is “freedom from accepting virtue and rejecting evil.” As has been established earlier,94 Jikten Sumgön rejects the idea that higher vow systems supersede lower ones. Instead, he maintains that it is the nature of all the vows of prātimokṣa, of the bodhisattvas, and of the tantric adepts to abandon nonvirtue and to practice virtue. In several vajra statements, he also points out that the opinion that the higher vows are more lenient than the lower ones is a serious misunderstanding of bodhisattva and mantra practices. In particular, he rejects the view that a mahāmudrā practitioner would no longer need to practice virtue and reject evil because these are undifferentiated in nonduality. He seems to maintain in this context that nonduality cannot supersede the fundamental nature according to which all evil and nonvirtue is primordially to be rejected and all virtue is primordially to be accomplished. “Free from accepting and rejecting” is here understood as being free from aversion to what one dislikes and attachment to what one likes. The meaning is not “not accepting virtue, not abandoning evil.” Rinchen Jangchup states that Jikten Sumgön’s heart intention is that the training of eliminating and accomplishing is the disciplined conduct that neither accepts nonvirtue nor abandons virtue.95 Thus, in sum, all systems of vows have one and the same essence: to abandon nonvirtue and establish virtue.


There is a remarkable similarity in the way Jikten Sumgön maintains view, practice, and conduct, respectively, as having a single essence. Moreover, he also maintains that view, practice, and conduct are the same.96 This teaching goes back to Phakmodrupa, who according to Chökyi Drakpa said that “if view, practice, and conduct are complete in a single realization, one obtains the result in this life.” The commentaries to vajra statement 6.12 do not explain this point in much detail. Rinchen Jangchup illustrates this with a reference to farming: undertaking it with the certainty that there will be a harvest is the view, forming a strong urge concerning it is the practice, and farming with strong effort is the conduct. In this way, the Single Intention is a work that promotes a Kagyü path where view, practice, and conduct have a single essence and where the diversity of practice methods can at all times be related to a few vital points, such as fundamental nature, dependent origination, guru devotion and the guru’s blessings, accumulation of merit and virtue, and nonduality, nonproliferation, and the state of birthlessness — in essence, the realization of the nature of the mind.


The Single Intention has become the single most important text of the Drigung Kagyü tradition. How influential it has been for the Kagyü as a whole remains to be seen. Indicators of its lasting influence are the commentaries by the Fourth Shamarpa and the Eighth Karmapa and the fact that it has been enshrined by Kongtrul as a Kagyü classic in his Treasury of Pith Instructions (Gdams ngag mdzod). Moreover, once one has studied the text, one will stumble over allusions to it not only in numerous Kagyü works but in several Nyingma texts as well. All three commentaries I have used in this text are today still part of the curriculum of Drigung Kagyü teaching institutions. It is my hope that an English translation of a major commentary of the Single Intention will also provide scholars of Buddhism with a foundation for future studies and help Buddhists in the world who do not read Tibetan to gain an understanding of one of the core texts of the Kagyü tradition.
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Preliminaries


[1v] I pay homage to the guru and the supreme deity!


[Praise of the buddhas]


(1) At all times, the objects of my homage are the sages, who are fully liberated in all respects,


whose nature is from the very beginning completely pure, spontaneously accomplished, and unconditioned like space,


who have brought to perfection the gnosis97 [of knowing reality] as it is and in its various instances, who cannot be thought about in any extrinsic ways (gzhan gyi rkyen gyis),


who have accomplished their own benefit by familiarizing themselves with the two accumulations, and who liberate beings through the power of their aspiration.


[Praise of Jikten Sumgön]


(2) I bow to the one who guards the white lotus of the mind of beings, who is renowned as the victor Drigungpa,


who emerged from the milk ocean of the compassion of all victors, who possesses the white-lighted [moon] of the pure aspiration,




who is the beautiful moon(?) of all the major and minor marks and of the qualities of the victors,


and who possesses the cooling mālā of the essence of the teachings that combines the activities of all the buddhas into one.


[Praise of the author and early commentators]


(3) The one who possesses supreme discriminative knowledge (Sherab) as it is and in its various instances, the principal source (Jungné) of the teachings of all victors,


the one who is the sword of the intelligent vajra knowledge (Dorjé Sherab), who completely cuts off the tongue of false speech,


and the one who bestows the essence of supreme awakening (Jangchup) emerging from the vast ocean of precious (Rinchen) good expressions —


they have taught the unconfused intention as it is; I praise those spiritual masters!


[Topics of the chapters]


(4) The “vajra statements” that shine brilliantly like sunlight on the three worlds


are (a) the supreme three wheels of the Dharma that are known here as the Sage’s teachings, (b) the embodiment of dependent origination,


(c) the Vinaya, (d) the resolve for awakening, (e) the Vajra Vehicle,


(f) the endowment with the realization of the view of definitive meaning (g) through which buddhahood is actualized.


[Reason for composing the commentary]


(5) When the supreme essences of the intention of these teachings, which are of profound vastness and depth and free from extremes,


are very difficult to be realized deeply, they cannot be the sphere of someone like me with an inferior mind.


Nevertheless, it is very well known that in this land of Tibet, some scholars


who produce commentaries teach errors that lead to mistaken paths.


(6) Here, at this time, there are [as many people] who say “this is a vajra statement” as there are masses of stars in the sky.


They speak in a hodgepodge of mistaken and correct explanations and randomly decide on the meaning of the intention.




If someone questions [their teaching] in depth, [they will find that hollow] like a banana tree, it is devoid of essential trustworthiness.


I cannot bear such a degeneration of the Victor’s teaching!


[Statement of intent and promise to write]


(7) I obtained the power to utter clearly the ultimate intention of the definitive meaning.


That all the assemblies of the disciples who are followers may be led onto the fortunate path,


and that all who possess discriminative knowledge and are devoted to this path may realize the way of these pure tenets,


may the impartial ones respectfully accept this clear explanation of what was intended [by Jikten Sumgön].


(8) I am not one for pride, conceit, jealousy of others, gain, quarrelling,


arrogance, fame, shameless talk, or holding myself to be learned. The vital point of the excellent hidden teachings


is very profound and difficult to understand, and thus, to make it easy to understand for the fortunate ones,


my altruistic thought [shines] on the blooming lotus of the intelligent ones, white, like a new moon.


(9) I will expand the festival of the honey of good expressions, but let us rid ourselves completely of any intoxication with the alcohol of pride,


of the growling elephant who is proud and deluded due to clan, glory, wealth, and retinue,


of a quick-moving tongue that speaks falsely when the vase of jealousy is fastened to the crown,


and of the hordes of elephants who seek destruction with their dances of the limbs of desire and hatred.


(10) If those with clear intelligence and fortune, who are like bees, taste [this honey] with their beak of honesty,


the festival of the speech that greatly spreads the joy of intelligence will come here.


The intelligent ones will take the essence of all the three worlds while making the melodious sound of the joyful flapping of wings,


and I will speak this Light of the Sun that removes the darkness of the mind to overcome the darkness of false understanding.




(11) All these clarifying vajra statements are the brilliant blaze of a hundred lights of authoritative quotations and reasoning.


Through the power of the seven horses of intelligence — the essence coming out of the deep ocean of the well-expressed teachings


through the churning with the dance of investigation — what is pulled [namely the sun] arises nowadays on the shoulders of the fortunate ones,


and the increasing light of the joy of the intelligent ones endowed with the mental eye of the disciple’s faith is spreading.


[4r] Now the Dharma that I will explain. The Buddha himself purely praised and predicted Lord Nāgārjuna, who appeared as the great initiator of the chariot system. The same Nāgārjuna again, here in the solitude of the snow mountains, bears the name “Great Lord Drigungpa Ratna Śrī.” It is well known that Arya Tārā directly taught this fact to the Kashmiri mahāpaṇḍita Śākyaśrībhadra. Furthermore [Jikten Sumgön] was repeatedly prophesied in many sūtras and tantras, and a great Sinhalese arhat sent the gift of a white lotus and praised him.98 [Such examples] are inconceivable. These beings are valid means of knowledge, endowed with the eye of intelligence, and certainly trustworthy. The unfortunate ones who are not like that, whose eye of intelligence is obscured by the film of cognitive misorientation99 in all respects, do not perceive the valid objects and therefore exhaust themselves. The Abhisamayālaṅkāra says:


Although the rain god made the rain fall,


the infertile seed does not sprout.


Similarly, even though the buddhas came [into this world],


the unfortunate ones do not experience their excellence.100


Chenga Sherab Jungné has perfectly taught whatever wheel of profound and vast Dharma was turned in compliance with the trainees who are proper vessels by Jikten Sumgyi Gönpo, the precious guru, and also all the public Dharma teachings spoken to the worthy beings. He has summarized all existing vajra statements as the 150 vajra statements and 40 supplements. I will teach these so that they may be easily understood by future individuals. How will I teach them? If I arrange what is generally maintained (spyi bzhed) and what we maintain (rang bzhed) and so forth as the commentaries Dosherma and Rinjangma have done,101 and attach a multitude of authoritative quotations and reasonings to it, it will be a great offering that is easy to understand and well expressed. Nevertheless, it will not be for a mere intellectual comprehension by those disciples with inferior intelligence, and I am afraid to be fatigued by writing. Therefore, since I have taught it with the support of authoritative quotations to get to the bottom of the intention of the vajra statements, which are free from the defilements of error, the general opinions will be implicitly understood. Moreover, since I have seen how they lead to mistaken paths, I have avoided approaches such as those of some later commentators102 through whose summaries the meaning is not understood; those who manipulate some vajra statements because they do not fit with their own opinions,103 so that no fruit arises from the tree of rotten roots; and those who see the three earlier commentaries such as that of Chenga Sherab Jungné as mistaken and turn the teaching into [diluted] bazaar milk by mixing the root [of Jikten Sumgön’s teachings] with their own opinions.


Having myself realized the intention of the vajra statements, having summarized the best parts of the earlier commentaries, and having accomplished the intention correctly through the authoritative quotations of sūtra and mantra, I am going to express the heart intention of the great Lord Drigungpa, who is inseparable from all the victors of all directions and times, in the manner of the gradual path whereby a person obtains buddhahood based on all the gradual-path pith instructions of sūtra and mantra. It will be completely distinct from expressions of those bull-headed old Tibetans who praise the profundity of but a small portion of the pith instructions.


[5v] This commentary has two parts: The general, to briefly summarize by establishing the body of the treatise, and the particular, to teach in detail distinguishing each point.




Briefly summarizing by establishing the body of the treatise in general


If within [the first vajra statement]: “all the teachings of the Buddha reveal the original state of the fundamental nature,” all phenomena of saṃsāra and nirvāṇa and all of true reality (Skt. dharmatā) are combined, then this also includes the complete body of this treatise. Now, the complete nature of saṃsāra — the fundamental nature of all individual phenomena — never goes beyond the nature of the basic consciousness, i.e., the essence of the sugata, profound emptiness. The Uttaratantra says:104


What is the nature of dharmadhātu? It is without beginning, middle, and end.


It is totally indivisible and far away from the two extremes,


rid of the three [veils], unpolluted, and not an object of thought.


Its realization is the vision of a yogi who dwells in meditative equipoise.


[6r] The Dharma of pure aspiration is taught to sentient beings, who are an appearance of true reality, the fundamental nature (gshis sam babs) — that is, the nature, emptiness. Furthermore, when the fundamental nature of buddhahood — the natural expression that manifests as the embodiment of supreme awakening through the power of a completely pure aspiration — arises unimpeded, just that single original state of the fundamental nature of phenomena that is thereby taught is revealed, and nothing else. It is not so that to some a meaning requiring further interpretation is taught and to others a definitive meaning.105


However, when the Buddha teaches a Dharma that is absolute and singular, the ways of understanding that are the individual fundamental natures of sentient beings arise individually, and therefore the meanings appear to contradict one another. To avoid contradiction, the scholars [compose] treatises to explain [the Dharma through] such things as the six positions and four ways,106 but in truth [the meaning] never deviates from the fundamental nature. The Uttaratantra says:107


Just as the sound of the drum arises


among the gods from their deeds,




the Dharma spoken by the Muni arises


in the world from the beings’ deeds.


Moreover, in the same vein:108


Water that is cool, delicious, soft,


and light when it falls from the clouds


acquires on earth very many tastes


by touching salty and other grounds.


When the waters of the noble eightfold path


rain from the heart of the vast cloud of love,


they will also acquire many kinds of tastes


by the different grounds of beings’ makeup.


Thus, through the power of his former aspiration and completion of the two accumulations, the Buddha taught, without deviating from the single way, the Dharma that arose from the fundamental nature. [That teaching] elaborates as unhesitatingly as the light rays of the sun and is present for the individual fundamental natures of sentient beings. Lord Drigungpa taught that the appearances [taught in sūtra and tantra] are different due to the [different] mental dispositions.109 Accordingly, apart from arising as the individual forms of understanding, [the teachings] do not deviate from the single meaning. This is taught in the Śmāsānālaṅkāra Tantra:110


Taught as a single teaching,


but individually understood as many.


Why is the mind of all beings of saṃsāra and nirvāṇa called “fundamental nature” or “nature”? The Uttaratantra says:111


The mind is held to be by nature continuously luminous.


It is flawed by adventitious defilements.


Any other mind different from the mind that is true reality


is not luminosity, which is the nature.




The fundamental nature (gshis babs) that is like that, where happiness arises from112 the fundamental own nature (rang gshis) of what is in essence virtue (ngo bo dge ba) and suffering arises from nonvirtuous dispositions (mi dge ba’i babs), is taught to be this absolute inclusiveness (mtha’ gcig po ’di nyid). Regarding this, it is said that “from this fundamental nature consisting of this cause that result arises, without the Buddha being able to change it.” The Drumakinnara Sūtra teaches:113


I pay homage to you, the master who is dependent on causes, the Exalted One,


who never holds a view of the two extremes,


who only teaches the ripening of the result of karma,


and who is free from the darkness of views.


Saṃsāra and nirvāṇa are therefore nothing but the embodiment of virtue and nonvirtue, and that embodiment is nothing but the fundamental nature. The Ḍākinī Vajrapañjara Tantra says:114


Apart from the jewel mind


there is neither buddha nor being.


Apart from the basic consciousness115 and the other consciousnesses,


there is nothing whatsoever.


Through such ways, a single moment116 is demonstrated as countless eons, limitless buddhafields are fitted into a single atomic particle117 and so forth, but to those who do not understand, this seems to be a contradiction. However, in essence, it is not beyond the natural disposition (rang babs), and it is called “sphere of reality” (Skt. dharmadhātu) or “fundamental nature.” The Madhyāntavibhāga says:118


Apart from the sphere of reality,


like this, there are no phenomena.


Thus and so forth, it has been limitlessly taught. Furthermore, it has been taught in the Saddharmapuṇḍarīka Sūtra that the Exalted One benefited the bodhisattva Prajñākūṭa during the fifty eons of the middle, while on this continent, not more than a morning had passed. If one understands this topic alone, one has understood all teachings of the Buddha. This is the summary of this treatise, its teaching is the manner of establishing its body, and the other vajra statements are like its elaborations. Therefore this is very important. The glorious Ngephuwa said: “It makes me grateful to be at the feet of Jikten Gönpo for just this single teaching.” Just this much elaboration suffices.


Second, is the detailed explanation of particular points. This has eight principal topics: seven chapters and forty supplements.





97. “Gnosis” (ye shes, Skt. jñāna) is often rendered “primordial wisdom” in translations from Tibetan, where “primordial” reflects the Tibetan syllable ye, which has no match in the Sanskrit. According to Dorjé Sherab, gnosis is accumulated through the practice of meditative equipoise (mnyam bzhag, Skt. samāhita) after seeing the truth on the first bodhisattva stage, and it leads to the attainment of the dharmakāya (as is also stated in Nāgārjuna’s Ratnāvalī, 115r). In the context of the six perfections (pāramitā) and the twin concepts of the accumulations of merit and gnosis, liberality, disciplined conduct, and patience are the accumulation of merit; dhyāna (i.e., the absorptions of increased detachment and awareness) and discriminative knowledge (prajñā, see below, note 476) are the accumulation of gnosis. See also the related discussion in the notes on vajra statement 4.20.


98. According to Trophu Lotsāwa, the Indian mahāpaṇḍita Śākyaśrībhadra held that Jikten Sumgön was a buddha. He also reported that Śākyaśrībhadra received from Ārya Tārā the revelation that Nāgārjuna was reborn in Tibet as Jikten Sumgön (Stearns 1996, 131).


99. For the term “cognitive misorientation” (ma rig pa, Skt. avidyā), see vajra statement 2.5.


100. Abhisamayālaṅkāra 8.10, 11v.


101. The Dosherma almost invariably begins its comments with de la spyir, indicating the beginning of the section on the general view. The beginning of Jikten Sumgön’s view is always marked with the phrase ’dir zhal snga nas (“here the lord himself said”). The Rinjangma often employs the phrase de yang at the beginning to introduce the general view, and ’dir thugs dgongs ltar na (“here, according to the heart intention”) or similar phrases to introduce Jikten Sumgön’s view.


102. “Later commentators” refers here to those who came after Chenga Sherab Jungné, Dorjé Sherab, and Rinchen Jangchup.


103. This remark may refer to the eighth Karmapa, Mikyö Dorjé (1507–54), who has “improved” countless vajra statements in his commentaries of the Single Intention.


104. Uttaratantra 2.38, 63v; translation by Fuchs 2000, 200.


105. Cf. vajra statement 1.10.


106. For the six positions and four ways, see below, page 89 and note 1091, respectively.


107. Uttaratantra 4.34, 68v; translation by Fuchs 2000, 253.


108. Uttaratantra 4.46, 69v; translation by Fuchs 2000, 258–59; dbye] ’brel.


109. Cf. vajra statement 2.7.


110. Śmāsānālaṅkāra Tantra, 236v, snang (go).


111. This is actually Mahāyāna Sūtrālaṅkāra 13.19, 18r–v; dri mas] nyes pas.


112. Read las, as in the reverse case below.


113. Drumakinnara Sūtra, 256v.


114. Ḍākinī Vajrapañjara Tantra, 44r; gnas pa’i don dang rnam shes] rnam par shes pa’i gnas don.


115. One can read gnas pa’i don as “objects of existence,” keeping in mind, though, that they are only the mind. Mathes 2008a, 264, n. 1477, suggests that it refers to the basic consciousness (ālayavijñāna).


116. Read skad gcig nyid.


117. This refers to the example of the silk scroll. Cf. Ratnagotra (Johnston 1950, 22–24), quoting the Avataṃsaka; see below, page 154.


118. Madhyāntavibhāga 5.19, 44v. For a Sanskrit edition, see Nagao 1964, 67. Mahāyānasūtrālaṅkāra 11ab/12ab is almost identical.













1. The Vital Points of the Dharma Wheel


Vajra statement 1.1




In general, people claim that since the Tathāgata is the Lord of Dharma, he teaches things as he holds them, and thus they are like that.


All the teachings of the Buddha reveal the original state of the fundamental nature (babs kyi gnas lugs).





[7v] Since the Buddha, the Exalted One, attained buddhahood within the essence of the complete purity of all phenomena,


1. He is not a supreme agent like a divine magician or a god.


2. He reveals the fundamental nature of all phenomena out of great love.


3. That fundamental nature, which is the inevitable effectiveness of virtue and nonvirtue, namely dependent origination, cannot be changed by the Buddha.


4. Cause and result deceive no one, whether of high or low rank.


5. He possesses the gnosis that perceives what is and what is not appropriate.


What is established through this fivefold reasoning is the original state of the fundamental nature, the pure teaching of the Buddha, possessor of the ten powers, which has only one position. As it is said:


Nondual, teaching nondually . . .119




The fundamental nature, as just explained, is nothing other than the sphere of reality of sentient beings’ natural continuum (khams rgyud), since the Madhyāntavibhāga says:120


If we summarize emptiness,


true reality (Skt. tathatā), limit of reality,121


absence of conceptual signs, absolute truth,


and sphere of reality (Skt. dharmadhātu) are its synonyms.


Therefore, that all the Buddha’s teachings reveal the original state of the fundamental nature of the sentient beings’ thoughts,122 the absolute reality, is established through many authoritative quotations and reasonings.


Notes 1.1


The Dharma exists independently from the Buddha. He has not created it; he is only the one who reveals it. This idea is already present in the Dhamma Niyāma Sutta (Aṅguttara Nikāya i 286) of the Pāli canon, according to which the properties of the teachings exist whether a Tathāgata is present or not:




Monks, whether or not there is the arising of tathagatas, this property stands — this steadfastness of the Dhamma, this orderliness of the Dhamma. . . . The Tathagata directly awakens to that, breaks through to that. Directly awakening and breaking through to that, he declares it, teaches it, describes it, sets it forth. He reveals it, explains it, and makes it plain.123





Furthermore, that the fundamental nature exists whether a tathāgata appears in the world or not (and thus “cannot be changed by the Buddha,” as Chökyi Drakpa states) is an ancient theme. The Śālistamba Sūtra (7–14), for instance, which is among the earliest Mahāyāna sūtras (Potter 1999, 195), says that “[w]hether or not tathāgatas arise . . . the nature of the factors (Skt. dharmatā), suchness, reality, truth is constant.” That the Buddha likened his discovery of the truth (Skt. dharma) to the rediscovery of a city hidden in the jungle has been noted by Frauwallner (1997, 192).124 Chökyi Drakpa concludes that since the Buddha did not create but awakened to the Dharma, “he is not a supreme agent like a divine magician or a [creator] god.”


Regarding the fact that the Buddha cannot change the fundamental nature, Jikten Sumgön speaks of the “inevitable effectiveness of virtue and nonvirtue” (dkar nag zang thal). Sakya Paṇḍita criticized this term (Clear Differentiation 1.156a–157b), and Chökyi Drakpa responds to the critique in his comments on vajra statement 3.13.


An aspect of the law of the inevitable effectiveness of virtue and nonvirtue is that the fundamental nature does not differentiate between high and low beings: the nature is the same for all. Consequently, all beings, whether high or low, have to experience the results of their activities. Moreover, since the Exalted One became a buddha within the complete purity of all phenomena, he “possesses the gnosis that perceives what is and what is not appropriate,” which is one of the ten powers of the Tathāgata.125 It is explained as the knowledge that karma and defilement are a cause for the beings’ birth, that a Self126 and a creator (Skt. īśvara) are not such a cause, and that it is possible that higher realms arise through virtue but impossible that lower realms arise through it. This is the fundamental nature that the Buddha discovered and revealed, which even he cannot alter. Concerning this fundamental nature, no alternatives and “only one position” is possible. Chökyi Drakpa aims this remark at views held by Sakya Paṇḍita (Clear Differentiation 1.46):




White actions may ripen into black results


and black actions may ripen into white results.


Vajra statement 2.1 will discuss this particular topic in more detail.


Vajra statement 1.2




People claim that — since a collection of 84,000 teachings has been taught — by entering any one of these entrance gates one would attain great awakening.


The 84,000 collections of the teachings are all one as a method of achieving buddhahood.





[8v] [The Buddha] taught the 84,000 collections of the teachings as an antidote to the 84,000 afflictions that arise from the three afflictions, or poisons, or from cognitive misorientation alone in the natural continuum of beings. It is not the case that apart from teachings that are well suited to a particular being and that one must practice, one must not practice other collections of teachings. Moreover, it is also not the case that, except for an essence that combines all the subtle and coarse afflictions in the natural continuum of the beings, there would be other afflictions, such as a delusion existing only in some beings and a desire existing only in some others. As Ācārya Vīrya says:


Since the sicknesses of absolutely all the desires and so forth


are continuously intertwined [with the continuum], they pervade the constituents of the body.127


As antidotes to all the afflictions, all the collections of the Dharma that are one as a method that awakens a person are such that the root of all Dharma collections is the method that realizes the two Selflessnesses. Moreover, the two Selflessnesses are the antidote to the core affliction, that of cognitive misorientation and delusion. Therefore it is like in the example where one needs to assemble all the medicines if with one of the principal diseases, such as wind, arise phlegm and bile together with heat, because with even a single antidote lacking, one cannot remove the corresponding thing that is to be abandoned. Therefore, since there is no case in which all the other individual afflictions are absent, nothing but all the Dharmas in their entirety have to be practiced, and one should never reject one of them. Moreover, since all Dharmas [ultimately] boil down to the root, mahāmudrā, it is said:


Whichever of the 84,000 collections


of Dharma have been taught,


they all boil down to true reality.128


Still furthermore, the Bhadrakalpika Sūtra and the Vidyutprāpta Sūtra [of the Ratnakūṭa] say that these Dharma collections are again differentiated into 84,000 perfections. By practicing them, one discovers the respective number of samādhis, dhāraṇīs, powers, and so forth, and having accomplished one’s benefit, one teaches for the benefit of others the 84,000 collections of Dharmas to the trainees. Moreover, if one abbreviates these, they are included in the six perfections, and these again are included in the perfection of discriminative knowledge. Therefore, by practicing all six perfections, which include the 84,000 perfections, without [differentiating them into] those that are necessary and those that are not, their respective qualities must arise. The Sañcayagāthā (32.1d–4d) says:


Through generosity, the suffering beings are brought to maturation;


through disciplined conduct [births in] the essential [six groups of the] many beings such as animals,


and the eight states lacking freedom129 are abandoned, and thereby one finds continuous freedom;


through patience one obtains a flawless body, vast excellences,


a beautiful golden complexion, and one becomes worthy of being looked at by beings;


through perseverance one’s good qualities do not diminish,


and one attains limitless gnosis, the treasure of the Victor;


through dhyāna one forsakes the sense pleasures as that which one must condemn,


and one thoroughly accomplishes awareness, supernatural perception, and concentration (Skt. samādhi);


and through discriminative knowledge, the nature of phenomena is thoroughly understood,


and one quickly transcends all three realms of existence.




The supreme one among all men turned the precious wheel


and taught the Dharma to beings to exhaust their suffering.130


Moreover, “from this cause arises this result,” which accomplishes the major and minor marks of a perfect buddha and so forth — namely, the inexhaustible body, speech, and mind, the wheel of ornaments — is infinitely taught in the various collections of sūtras. Therefore, to accomplish buddhahood that carries the twofold purpose, it is necessary to practice the 84,000 collections of teachings as antidotes to the 84,000 afflictions, and except for that alone, there is nothing that one must abandon or accept. If these are differentiated, there are 21,000 Vinaya teachings as antidotes to the 21,000 desires, and likewise there are the Sūtra teachings against hatred, the Abhidharma against cognitive misorientation, and all the three piṭakas equally against all three combined.131 If one summarizes these, there are Vinaya, Sūtra, and Abhidharma as antidotes to desire, hatred, and delusion. If one summarizes these even further, there is the Prajñāpāramitā as an antidote to delusion. Therefore you must understand that, to train your mental continuum, all the Dharma collections are indispensable.


Notes 1.2


Some people say that any single one of the 84,000 antidotes could serve as a means for awakening and that the variety of the Dharma teachings is primarily an expression of the Buddha’s skill in offering a teaching for each and every kind of temperament. Jikten Sumgön, however, teaches that all 84,000 afflictions exist in each and every being and that therefore every single antidote has to be applied by every single person. Only as a whole are these antidotes an effective method for achieving buddhahood: “The 84,000 collections of the teachings are all one as a method of achieving buddhahood.”


At the beginning of his discussion, Chökyi Drakpa cites the opening lines of the Aṣṭāṅgahṛdaya, an encyclopedia of the eight branches of medicine:


Since the sicknesses of absolutely all the desires and so on


are continuously intertwined [with the continuum], they pervade the constituents of the body.132




These lines continue in that treatise:


I pay homage to the physician, who did not previously exist


and who removes desire, delusion, and anger.


This is to show that all afflictions are part of beings’ exterior nature. To remove each one of them requires all 84,000 antidotes. Jikten Sumgön did not adhere in any literal sense to the opinion that a single antidote can be a cure for all afflictions, i.e., the acceptance of a white panacea (dkar po gcig thub). His adherence to a multifactorial and multilayered approach that aims to use the full variety of means is, in fact, apparent in several of his statements. According to vajra statement 5.9, for example, beings with the highest faculties must practice the full range of detailed rituals to cultivate the qualities necessary to initiate buddha activities for the sake of beings. Although in vajra statement 6.6 he teaches only a single means for generating realization, namely guru devotion, this is the final culmination of guru devotion, where the guru is realized as the dharmakāya (Sobisch 2011). To reach this point of breaking through to the realization of mahāmudrā requires a vast number of means of cultivating merit.


Another medical illustration is a sickness that Chökyi Drakpa describes as being principally a wind disease. Wind is the foremost problem, but all the other disorders — such as those of bile, phlegm, and heat — are also present as its aspects. If the doctor does not carefully prescribe a medicine that includes antidotes against all disorders, he will not cure the patient. Similarly, cognitive misorientation and delusion are the chief afflictions, and realization of the two kinds of Selflessness their principal antidote, yet the other afflictions are never totally absent. One must practice Selflessness with recourse to all other antidotes, i.e., all the collections of Dharmas. Thus “all the Dharmas in their entirety have to be practiced, and one should never reject one of them.”


Although it is possible to boil down all the Buddha’s teachings to true reality, the perfection of discriminative knowledge, or the like, this does not imply that such a reduction would not include all the original ingredients. Each ingredient has a specific purpose, and each Dharma element fulfills a specific quality — namely, the major and minor marks of a perfect buddha, the “inexhaustible wheel of ornaments.” From this wheel arise spontaneously the buddha activities that benefit all sentient beings.


Vajra statement 1.3




People claim that the three baskets and the four tantra classes are paths that accord with the dispositions of the trainees.


The three baskets and the four tantra classes are the stages of the arising of the path.





[10r] The Rinjangma says: “The three baskets and the four tantra classes are the stages of the arising of the path in the mental continuum”; and the Dosherma says: “The three baskets and the four tantra classes are the stages of bringing forth the path.” Even though there appear to be slight differences, since this is not the time to investigate whether or not a way to maintain the vajra statements and the commentaries is acceptable, I will leave this aside and explain the intention of the actual vajra statement. Now, for one person to become a buddha, we maintain that all the Dharmas of sūtra and mantra such as the three piṭakas and the four tantras are one as a means for the arising of the qualities of the paths and stages in the mental continuum. The Mahāyānasūtrālaṅkāra says:


Sūtra, Abhidharma, and Vinaya


are, in brief, held to be four topics each.


The intelligent ones understand these


and obtain omniscience.133


Moreover, the Hevajra Tantra says:


First, they should offer the “sustenance and purification ceremony” (Skt. poṣadha),134


then they ought to train in the ten topics of the training,


[then they ought to be taught the Vaibhāṣya teachings,


and then the Sautrāntika,


after that the Yogācāra,


and then the Madhyamaka].




Then, when they know all stages of mantra,


they should begin with Hevajra.135


These [elements of a gradual path] are no different for anyone, from ordinary people to those who possess the three vows in their mental continuum. [The Buddha] taught that having obtained full ordination in the Vinaya, one trains — due to having obtained that — in all the three baskets such as Vinaya, Abhidharma, and Sūtra. Moreover, concerning the resolve for awakening, Śāntideva says:


There is not the least thing [in which]


the sons of the Victorious Ones do not train.136


Moreover, the mantra teachings say:


Uphold the excellent teachings of the


outer, inner, and secret vehicle


as the samaya of the lotus family!137


Therefore for those — beginning with possessors of any of the three vows up to possessors of all three vows together, or for any ordinary being up to those who possess a mind that wishes to attain perfect awakening — the arising of both sūtra and mantra in the path continuum is the same. Both are taught to be indispensable. In this manner, there are many authoritative quotes and reasonings, but since these are the ones that are well known, they should suffice. In brief, what one must obtain through the practice — such as practicing the Dharmas of the vehicle of characteristics or pāramitā [i.e., Sūtrayāna] and the path of highest mantra, namely the stages of cultivation and completion — is emptiness: the realization of absolute truth. Since there is nothing else apart from this, [sūtra and mantra] are one. The Madhyāntavibhāga says:


Supported by observation of objects (Skt. upalabdhi),


nonobservation of objects arises (Skt. anupalabdhi).




Supported by such nonobservation,


there arises nonobservation [of an apprehender].138


Thus it has been taught through many systematic presentations.


Notes 1.3


To show that the three baskets combined are a complete set of teachings and form, along with the four tantra classes, the stages of the path, Chökyi Drakpa quotes the Mahāyānasūtrālaṅkāra (11.2) and Hevajra Tantra (2:8.9–10). The first says that omniscience is attained by understanding the respective four topics of the three baskets: Sūtra, Abhidharma, and Vinaya. In the two following verses (11.3–4), these four topics are listed for each basket:


1. Context (of the discourse)


2. Nature (i.e., relative and absolute truths)


3. Teaching (i.e., contents of the discourse)


4. Meaning (i.e., its implication)139


The second quote, Hevajra Tantra (2:8.9–10),140 prescribes a gradual path in the form of the teachings of the “sustenance and purification ceremony”141 and so forth.


Chökyi Drakpa shows that the elements of the gradual path named in this verse are not separate trainings for people with different interests or capabilities. He establishes that the full range of practices is necessary and intended for each vehicle, whether Śrāvaka, Bodhisattva, or Mantrayāna. All elements have to be implemented sequentially from the first to the last by all disciples. Only the supreme disciples practice in a simultaneous manner. In particular, those who practice mantra in any form are required to maintain the practices and vows of śrāvakas, pratyekabuddhas, bodhisattvas, and of the gradual stages of mantra. The tradition associates this vital point with the yoga tantra pledges of the lotus family of Buddha Amitābha, since he represents the family of awakened speech — that is, all the 84,000 teachings — and hence all the Dharmas without any exclusion.142


This discussion is one of the many instances where the Single Intention emphasizes the unity of all teachings. Chökyi Drakpa concludes that since both aim at the realization of emptiness — the absolute — the teachings of sūtra and mantra are both indispensable for attaining buddhahood. He cites Maitreya’s famous words from the ↑Madhyāntavibhāga (1.6) to show that the Yogācāra sūtra tradition establishes the nonexistence of both the external object and the internal object-apprehender. According to Vasubandhu, based on a pure perception, “the perception of the objective world disappears. Then, when the perception of the (pluralistic) objective world has disappeared, taking one’s stand on this nonperception of all objects, the perception of Pure Awareness itself (in the role of a perceiving subject) disappears. Such is the method of (gradually) realizing the (ultimate) reality that represents the merger of the apprehended object and the apprehending subject.”143 A real existence of an observed object and an observing apprehender is only a false imputation, and outer objects only arise based on the propensities or habitual traces in one’s mental continuum. Once this is understood, substantial outer objects can no longer be established through observation. Based on that, one realizes that one cannot observe the apprehender either.


Vajra statement 1.4




People claim that the Buddha taught the three Dharma wheels for the different types of families.


The three wheels of the Dharma show that the realizations144 of the retinues are dissimilar.







[11r] The reason is the following: Generally, the turning of the wheel of Dharma is such that different ways of understanding occurred by virtue of the retinues’ conceptions. This is also exactly established through the Uttaratantra quotation whereby the rain falling from the sky is undifferentiated, yet by virtue of the place upon which it falls, it is different. Moreover, in particular, the statement that the Buddha taught three sequential wheels of Dharma was made from the point of view of gradually guiding the retinue. The Buddha said to the retinue of five and so forth:




Monks! Since this is nonvirtuous in the beginning, middle, and end, one must abandon it! Since this is virtuous in the beginning, middle, and end, it is to be accomplished.145





Since the Buddha taught the training of eliminating and accomplishing twelve times by uttering the Dharma of the four truths three times, those śrāvakas [present at the first teaching attained] arhatship, and immediately afterward a particular samādhi arose, such as in the case of Ārya Kauṇḍinya.146 After bringing beings to maturity in this way, the Buddha turned the middle wheel of the absence of characteristics, which is the establishment of all Dharmas and dharmatā in the manner of nonexistence. Moreover, he taught that one establishes the samādhis mentioned above through the discriminative knowledge of insight (Skt. prajñā-vipaśyanā). The Exalted One proclaimed to his retinue: “As I am an arhat, you too are arhats.”147 The retinue thought: “We are the same in being arhats, but why do we not have equal qualities?” and thereupon they gained certainty. In that way, they became greatly matured through the second wheel because they realized the discriminative knowledge of vipaśyanā. Then the Buddha negated emptiness as nonexistence of all phenomena, and he dismissed the Lower Vehicle by saying to his retinue: “You are not arhats!” and so forth. Finally, to introduce them to the cause of the buddha qualities just as they are and in their various instances, he taught the final wheel, the perfect analysis of the definitive meaning, establishing the ultimate state, the pure direct perception: the Buddha’s gnosis. Causing them to reach the yonder shore of purity, true Self, bliss, and permanence he bestowed predictions regarding the retinue’s great unsurpassable awakening. [The Buddha said]: “They are brought to greatest maturation through the third wheel!” The great Lord Drigungpa said:


The wheel of Dharma of the Sage appears as three


because he caused [disciples] to mature through the first wheel,


he caused them to mature greatly through the second wheel,


and he caused them to mature very thoroughly through the third.148


Moreover, as the Sūtra Piṭakas say:




When the teacher turned the wheel of Dharma, the gods proclaimed from the sky: “Oh! The Buddha, the Exalted One, has turned the first wheel of Dharma in Jambudvīpa, . . . the second wheel . . . the third wheel . . . !”





Furthermore, at first the members of the retinue had their minds converted through the four truths. Similarly, being conceited regarding permanence was stopped through the middle wheel, the nonaffirmative negation. To negate that — namely, the extreme of the view of nihilism — the final wheel was established as that which determines freedom from extremes, the inseparable union, through the view of luminosity-emptiness. The Madhyamakāvatāra says:


To redirect those who hold


the belief that nirvāṇa is an entity,


the knower of the absolute


taught the absolute, emptiness.149


Thus, to redirect those who have the mental attitude of substantialism, within the first wheel the Buddha taught the middle wheel. The Madhyāntavibhāga says:


Neither empty nor not empty,


thus everything was explained.




Through existence, through nonexistence, and again because of existence,


that is the middle path.150


Thus, to redirect those within the second wheel with a mental attitude of the empty in the form of nonaffirmative negation, the Buddha taught the freedom from extremes as an inseparable union. Therefore these three stages of the wheel are such that the Buddha led the retinues such as the retinue of the five [first disciples] higher and higher with a Dharma conforming with their respective intellectual capacities and then taught a final single supreme vehicle. Through that vital point, it is indispensable that the wheel is threefold.


Notes 1.4


The key point of the present statement is that the Buddha’s retinues, or followers, had different ways of understanding the teachings; the Dharma, however, is only one. It is like the rain falling from the sky, which, by virtue of the different qualities of the ground upon which it falls, acquires different tastes.151 Yet there is also an element of gradual guidance in the three wheels. The Dosherma says: “The three wheels are such that, in order to lead the realization of the trainees to higher and higher stages, and to enhance it, the Buddha taught stages of instructions that are in harmony with the disciples.” The wheels are, however, not different Dharmas, leading to different forms of realization. Instead, they pick up the disciples where they are and lead them all into an ultimate single supreme vehicle. Three aspects are visible in Jikten Sumgön’s understanding of the wheels:


1. They are different because of the retinues’ different capacities.


2. They gradually lead upward into a single supreme vehicle. (These are the two key points made in the present vajra statement.)


3. The lower teachings or vehicles are not replaced by the higher ones, since all teachings and vehicles have the same topics, namely profound peace, freedom from proliferation, luminosity, and the unconditioned state of absolute truth. Moreover, in the final analysis, they all teach the definitive meaning. (These are the key points of vajra statements five to seven, nine, and ten of the present chapter.)




With this in mind, let us return to the aspect of gradual guidance discussed in the present vajra statement.


The first wheel


The retinue of the first turning of the wheel of Dharma consisted of the five ascetics who accompanied Siddhartha during the six years of ascetic practice. Having abandoned asceticism152 and finally attained awakening, the Buddha taught that nonvirtue is to be abandoned, and virtue is to be accomplished.153 According to the tradition, the teaching of the training of abandonment and accomplishment was disseminated twelve times by uttering the four truths three times.154 Those who were present became arhats, and a particular samādhi arose in them, as in the case of Ārya Kauṇḍinya.155 Those who developed “the mental attitude of substantialism” through this teaching needed redirection through the teaching of the second wheel.




The second wheel


The Buddha taught the absence of characteristics, establishing all dharmas and dharmatā in the manner of nonexistence. Samādhis must be cultivated through the practice of the discriminative knowledge of insight (Skt. prajñā-vipaśyanā), and the disciples become “greatly matured.”


The third wheel


An emptiness as a mere nonexistence of all phenomena, however, had to be rejected, and the causes of the Buddha qualities’ arising had to be introduced. The Buddha taught a perfect analysis of the definitive meaning, established the ultimate state, the pure direct perception, which is his gnosis (Skt. buddhajñāna), and he caused the disciples to reach the yonder shore of true purity, true Self, true bliss, and true permanence.156


Briefly put, these four transcendent qualities function as an antidote to the śrāvakas’ and pratyekabuddhas’ reversal of (ordinary) purity, Self, happiness, and permanence, into impurity, non-Self, suffering, and impermanence, which is merely an imputed reversal. A similar logic is at work when Chökyi Drakpa writes that being “conceited ” regarding permanence — merely imputing impermanence — which is the characteristic of the śrāvakas, was first stopped through the middle wheel, which teaches the nonaffirmative negation, a negation that is believed not to impute something else in place of the negandum.157 Then, to negate this extreme form of nihilism,158 “the final wheel was established as that which determines freedom from extremes — the inseparable union — through the view of luminosity-emptiness.” It seems to be a common understanding in the Tibetan tradition that the fine details of an understanding of the third wheel require meditative practice.


To recapitulate, the wheels are established here as a progressive purification. (1) By abandoning nonvirtue and accomplishing virtue one abandons clinging to ordinary notions of purity, Self, happiness, and permanence and establishes impurity (of the body), non-Self, suffering, and impermanence. (2) By establishing the nonexistence of phenomena through the nonaffirmative negation, and by training in the discriminative knowledge of insight, one eliminates clinging to imputed existence and imputed impurity, non-Self, suffering, and impermanence. (3) Through practicing the inseparable union of emptiness and luminosity free from all extremes, one removes the extreme of annihilation in the form of nonaffirmative negation. However, one neither abandons the trainings of the lower wheels nor the lower wheels themselves but only the false imputations that arise in the context of these teachings due to the initial incapacities of the respective retinues.


Vajra statement 1.5




People claim that the three Dharma wheels are separate and unmixed since their topics are different.


Within each of the wheels of the teachings, all three are complete.







[12r] Within the first of the three successive wheels of Dharma, the four truths, there are many presentations of the middle and final wheel, and likewise it is to be known and understood for the other two. Within the first wheel, the four truths, the Buddha teaches cause, result, suffering, and the origin of suffering of saṃsāra, and cause, result, cessation, and the path of nirvāṇa.


Within the middle wheel, the absence of characteristics, there are, concerning the origin of suffering, two topics, namely “person” and “phenomena.” To be proud on account of the qualities of one’s mental continuum and to abuse others who are inexperienced is the origin of the “Self of the person.” Moreover, wishing to accomplish happiness in this life, the seven qualities of the higher realms in the next life, and so on through guarding one’s disciplined conduct and so forth is the “origin of phenomena,” which is like a “self of phenomena.”159


From the state of the nonduality of saṃsāra and nirvāṇa, where all phenomena are emptiness, arise cause and result as dependent origination. Then, when they finally attain definitive meaning, the bodhisattvas who dwell on the pure stages abandon the origin of suffering and practice the inseparable two truths of the path. Thereby the state of the three supreme jewels is accomplished within the single vehicle as permanent, stable, and peaceful, and the result — the measureless qualities of the buddhakāya and gnosis — is achieved.


Through the illustrative words, too, all three wheels are shown to be complete within each wheel. While teaching the first wheel, the Buddha proclaimed: “Because I have understood the four truths, I have accomplished all deeds,” and so forth. [During the teaching of the origin of] suffering, he said: “It is nothing one must abandon,” and so forth. This signifies the “absence of characteristics” from the three gates of complete emancipation, and the revelation of the qualities of buddhahood, such as the supernatural powers of a buddha, swiftness of the mind, and the ten powers, are the definitive meaning.


While teaching the middle wheel, the Buddha said: “Desires are like leaves of poison,” and so on.160 He said: “Remember that form is impermanent!” and so on.161 He said: “You have to understand the cause for the hell of beings,” and so on.162 All this refers to the origin of suffering. “Generosity is virtuous,” and so on, “through generosity one obtains birth in high families such as that of a king,” and so on,163 and teaching the thirty-seven factors of awakening refers to the truth of the path. He taught the truth of the cessation of the bodhisattva’s eight fruits,164 such as stream enterer. Furthermore, he teaches that the arising of one’s mind in a nonvirtuous state is the origin of suffering; that its result — to experience suffering as one of the six beings — is suffering; that the arising of the mind in a virtuous state through cause, condition, and dependent origination, together with its karma, is the truth of the path; and that the result of that, the arising of happiness, is the result referred to in the truth of the path — namely, the truth of cessation and so on. All of this is the topic of the first wheel [taught on the occasion of the middle wheel].


That the fundamental nature of that cause and result [as just mentioned] is taught to be primordially free from proliferation, free from extremes, and to be emptiness is the topic of the middle wheel. Moreover, to teach that the qualities within that state of emptiness, namely the buddhakāya and gnosis — the result of separation — are purity, true Self, bliss, and permanence is the topic of the [final wheel of] definitive meaning.


Concerning that, if there is a teaching chiefly about cause and result, no matter whether the Buddha reveals a high or a low aspect, that is a topic of the first wheel. Any teaching that chiefly concerns the sphere of reality, emptiness, and the three gates of complete emancipation is a topic of the middle wheel. Any teaching that chiefly concerns the result, the three kāyas, and the wheel of permanence, is a topic of the wheel of definitive meaning.


Moreover, anything that teaches the ground that is to be purified, the consciousnesses of the five gates, is the first wheel. Anything that chiefly teaches the mind consciousness (Skt. manovijñāna) is the middle wheel. Anything that teaches the ground to be purified — namely, the afflicted mind (Skt. kliṣṭamanas) and the basic consciousness (Skt. ālayavijñāna) — is a topic of the final wheel of definitive meaning.


Furthermore, predominantly teaching the path of śrāvakas and pratyekabuddhas is the first wheel. Predominantly teaching the sameness of saṃsāra and nirvāṇa is the middle wheel. Predominantly teaching the buddhakāya, the qualities of separation [from veils], is the final wheel. In agreement with that, all three wheels are ascertained as one wheel through the two aspects “topic” and “means of expression.” Now, immediately after the teacher achieved buddhahood, he said:




I have obtained that which is profound peace, free from proliferation,


luminous, and unconditioned — the Dharma that is like a nectar.


Thereby he taught the topic of all three wheels together. In brief, the first wheel is what one calls “the four truths,” the middle is “the absence of characteristics,” and the final “the definitive meaning.” Moreover, in each of the Vinaya, Sūtra, and Abhidharma, and so on — which are the essence of the words that are the means of expression and of the topics that are the meaning — all three are complete, and all three are nothing but a single topic. Therefore the Vinaya teaches the essence of the vow to be imperceptible,165 and says:




The means of taming the mind, which is difficult to be tamed.166





Moreover, the Prātimokṣa Sūtra says:


The bridle that keeps a close rein on


the mind, which is like a horse that is difficult to steer:


this is prātimokṣa.167


The Sañcayagāthā says:


What does not exist is “nonexistent.”


The childish ones analyze it, creating “existence” and “nonexistence.”


Both existence and nonexistence are nonexistent phenomena.


The bodhisattva, who knows this, is certainly released.168


In brief, all the Dharma teachings such as the three wheels are the same in that they are in essence one, and they exist only in an admixture. As it is said:


Refrain from all evil,


perform virtuous deeds perfectly,


tame your mind completely:


this is the teaching of the Buddha.169




Similar to how this quotation contains all that is to be explained of the three wheels, this topic possesses the proof of many quotations and much reasoning.


Notes 1.5


Even though Jikten Sumgön acknowledges a gradual element in the three wheels, he does not accept a fundamental difference among them. He expresses this essential sameness, saying that within each of the wheels of the teachings all three are complete. The themes of the first wheel — cause, result, suffering, and (especially) the origin of suffering; and cause, result, cessation, and the path of nirvāṇa — are included within the second and third wheels.


The origin of suffering included within the middle wheel


Concerning the “false belief in the person,” the pride concerning one’s qualities, and the abuse of others, both the Dosherma and the Rinjangma emphasize that those with higher mental capacity, realization, and qualities must abandon all such harmful notions of superiority. The Dosherma calls such notions “the origin of duality.”


Concerning the “self of phenomena,” the wish to accomplish happiness in this life and the seven qualities of the higher realms170 and so on in the next life by guarding one’s disciplined conduct and other virtues, the commentators explain that such a wish to obtain happiness through virtue is “the origin of suffering that is mixed up with the Dharma.”171 They say that this is an attitude of using the Dharma (e.g., the understanding of the cause of suffering) as a motivation to improve one’s saṃsāric lot. The Dosherma adds that after abandoning such a “self of phenomena,” one gains an understanding of the “nonduality of saṃsāra and nirvāṇa.” The purpose of the “absence of characteristics” is to remain in the state of the sameness of all phenomena, that is, to dwell in the understanding that phenomena are without birth. This is an equipoise (mnyam par ’jog pa) concerning the fact that everything arises through the dependent origination of causes and results and that just this dependent origination is emptiness. The key point is that since clinging to the Self of the person and of phenomena is a cause of suffering, such an “origin of suffering” must be abandoned in the middle wheel just as in the first wheel.


The abandonment of the origin of suffering in the third wheel


The key point here is that in the state of realized nonduality and emptiness, emptiness emerges as cause and result. As a consequence, even the bodhisattvas on the highest pure stages must remain very attentive to cause and result. The details of this essential instruction of Phakmodrupa and Jikten Sumgön are discussed in the context of vajra statement 6.17.


According to the Rinjangma, the abandonment of the origin of suffering is profound in all three wheels and is that which all the 150 vajra statements of the Single Intention (not counting the forty supplements) come down to. The Dosherma specifies that ultimate cessation is accomplished only by abandoning the origin of suffering that arises in the mental continuum of the tenth-stage bodhisattvas. Therefore, from entering the path up to dwelling on the seat of awakening, there exists the origin of suffering and thereby also the teaching of the first wheel.


How the first wheel includes the second and the third wheel


All three commentators explain that the first wheel includes the second-wheel teachings through the aspect of the “absence of characteristics” (Skt. animitta). They say that it occurs in the first wheel through the Buddha’s statement that “because I have understood the four truths, I have accomplished all deeds.” The words “[I am the one who has] done what is to be done; after this existence no other existence is known” occur in numerous Vinaya texts such as the Vinayavastu, the Vinayavibhaṅga, and the Vinayakṣudrakavastu. Teaching the origin of suffering for the third time, the Buddha said: “It is nothing to be abandoned,”172 which is also said to indicate the “absence of characteristics.” Finally, the “revealing of the qualities of buddhahood,” such as the ten powers, is the definitive meaning and hence an element of the third wheel present in the first.




Other aspects of the first wheel included in the second


The teachings of the second wheel also contain the four truths of the noble ones in other ways. The Prajñāpāramitā Sūtras (of the second wheel) mention the origin of suffering by teaching the poisonous nature of the desires, the impermanent nature of form, and the causes of lower births. They mention the truth of the path by teaching the function of virtuous practices. Finally, they mention the truth of cessation by teaching the good results of virtuous practices. In other words, the second wheel includes the four truths in that it teaches the arising of a nonvirtuous mind as the origin of suffering, its painful results as suffering, dependent origination of virtue and meritorious karma as the path, and pleasurable results as cessation.


Vajra statement 1.6




People claim that although there may exist in that way a connection in the meaning of these Dharma wheels, it is not clearly expressed.


The seeds of each of the later wheels of Dharma exist in each of the earlier ones.





[15r] [This is] because the gnosis of a completely perfect buddha possesses the excellence of all aspects. Through that gnosis he does not teach anything except that all Dharmas are one. Moreover, that which he taught from the very beginning — namely, nothing but profound peace free from proliferation, which is the principal topic to be expressed of the three wheels as has just been taught — is what arises as the seed or root of all three wheels. Furthermore, uttering the last of three recitations of the four truths of the noble ones while teaching the first wheel of Dharma, he planted the seed of the “absence of characteristics,” the topic of the second wheel, saying:




Suffering is nothing to be understood, the origin of suffering is nothing to be abandoned, cessation is nothing to be achieved, and the continuum of the path is nothing to be attended.





While teaching the second wheel, the seed of the ultimate truth of the final wheel is expressed in the Sañcayagāthā:




The Tathāgata taught: Whoever does not perceive


mind and consciousness perceives the Dharma.173


Thereby he taught the root of complete certainty, the definitive meaning of the final wheel. Within the final third wheel, the Laṅkāvatāra Sūtra says:


Mahāmati, the emanation of the one who has mastered all stages


and who, having been empowered to the Dharma,


has achieved perfect buddhahood


in the joyous Akaniṣṭha buddhafield


has achieved buddhahood here.174


This refers to a teacher of mantra. And, as it is said:


After the Buddha turned the wheel of Dharma


for those who aspire for the cause [i.e., the sūtra teachings],


the vehicle of the result, which is a short path,


will appear in the future.175


The seed or root of the Mantra Vehicle is like the statements of these teachings. Therefore occasions when the seed of the later wheels are taught in the earlier ones are numerous.


Notes 1.6


All three wheels have a “single topic,” the “profound peace free from proliferation,” taught through each single teaching because Buddha gnosis “possesses the excellence of all aspects.”176 It is from this seed that all the teachings of the three wheels arise. According to the Rinjangma and the Dosherma, the later wheels are in this respect nothing but a further clarification of the former. They do not teach a Dharma that is a transformation or contradiction of the former.


How the seed of the “absence of characteristics” is planted in the first wheel


The false imputations of “suffering” and so on are rejected since a characteristic such as “suffering” has no real existence. For this reason, it is “nothing to be understood,” its origin is “nothing to be abandoned,” its cessation is “nothing to be achieved,” and the path (of abandoning it) is “nothing to be attended.” But how is this taught in the first wheel? The third round of teaching the four truths is (according to the Mahāvastu, Lalitavistara, and Saṅghabhedavastu) comprised in the statement: “Finally I discovered that [I] had fully understood [the truth of] suffering, had abandoned the origin of suffering, had realized the cessation of suffering, and had practiced the path” (Vetter 1988, 17). The Buddha proclaims here that for him suffering, its origin, its cessation, and the path (of abandoning it) are not to be understood, abandoned, achieved, and attended anymore, as he has now achieved liberation. According to our commentaries, this statement is the seed of the absence of characteristics, planted within the first wheel. In teaching the state of liberation, Buddha introduced the absolute state, which lacks characteristics.


How the second wheel plants the seed of absolute truth


The Prajñāpāramitā Sūtras are the formative sūtras of the second wheel. The quote from the Sañcayagāthā (actually the ↑Aṣṭadaśa) according to which one perceives the Dharma when one “does not perceive mind and consciousness” is a rejection of an ultimate existence of the mind. This is the definitive meaning of the final wheel. The terms for “mind” in Sanskrit and Tibetan are many. Dorjé Sherab explains “mind” as the mind (sems, Skt. citta) that is the basic consciousness (Skt. ālayavijñāna), and the mind (yid, Skt. manas) that is afflicted with Self-grasping, and he quotes the Laṅkāvatāra Sūtra:




Citta is the basic consciousness-mind, manas is the afflicted mind of grasping a Self, and what perceives the object is called consciousness (vijñāna).177







How the teaching of the third wheel plants the seed of mantra


Unfortunately, both sūtra passages cited by Chökyi Drakpa cannot be unequivocally identified. The key point of the quote ascribed to the ↑Laṅkāvatāra Sūtra seems to be that how one achieves buddhahood is through empowerment in a buddhafield. After that, an emanation of that buddha appears in this world. One even finds such a concept in Mahāyāna sūtras, and it also evolved further, particularly in mantra.178


Vajra statement 1.7




People claim that the three wheels are differentiated through the particular places, times, and so forth of proclaiming them.


Through the meaning of the sūtras and the vital points of the meaning, the wheels are certainly three.





[15v] Within the collections of Dharma there are no differentiations into sections and classes. However, for the sake of easy comprehension, the wheels of Dharma are known as a sequence of three. One does not differentiate them through place, time, retinue, and so on. At the place of the first wheel, Vārāṇasī, the Buddha also taught a few Mahāyāna and mantra Dharmas such as the Rdo rje’i mchu and the Dpal lha mo lung bstan. At the place of the second wheel, Gṛdhrakūṭa, he taught many Hīnayāna sūtras and sūtras of the final wheel such as the Gzungs kyi dbang phyug rgyal po zhus pa’i mdo, the Mañjuśrībuddhakṣetra Sūtra, and the Tathāgatamahākaruṇā. Moreover, at the places of the final wheel, such as Kuśinagar, he taught Hīnayāna sūtras such as the Saṃjñāna Sūtra and many Dharmas of the “absence of characteristics,” [i.e., of the second wheel] such as the Caturdāraka Sūtra.


Now the time: In the period between the first and fifth week after achieving buddhahood, the Buddha taught many mantra and Mahāyāna teachings such as Vajravidāraṇā, the Mahāpratisāra, and the Buddhāvataṃsaka. During the second wheel he taught many teachings belonging to the four truths, such as the Nor bzang gi rnam thar pa and the Smṛtyupasthāna. During the final wheel he taught many systems of the four truths, and just before his passing away, he taught many teachings belonging to the Lung zhu ba and the Phran tshegs sūtras.


Now the retinue: While the Buddha taught the first wheel, not only were the retinue of the five first disciples present, but also mundane beings, including gods, and immeasurable retinues of bodhisattvas. Moreover, during the second wheel, inconceivable Hīnayāna retinues of śrāvakas were also present. Therefore the reason for establishing the wheels as three is so that they are established as three wheels through the meaning of the sūtras and the vital points of the meaning. As it was said when the Buddha turned the wheel of the four truths:




This constitutes the first wheel because the gods proclaimed with a single voice from the sky: “Oh! The Exalted One turns the first wheel of Dharma, which was not turned before in this world by śramaṇas, brahmans, gods, Māra, Brahma, or anyone else!”





Moreover, at the time when the Buddha turned the wheel of the Dharma of the absence of characteristics, he proclaimed in the Śatasāhasrikā:




At the time when Subhūti taught the chapter on true reality, the gods of the pure heavens were attending in the sky, scattering the gods’ garments and flowers, and when a clattering and shuddering sound arose, they said: “Oh! We are witnessing the turning of the second wheel of Dharma in Jambudvīpa.”179





Because they proclaimed that, this teaching was constituted as the second wheel. When the Buddha turned the wheel of the Dharma of definitive meaning, he said, according to the Sandhinirmocana Sūtra:




The bodhisattva Paramārthasamudgata addressed the Exalted One: “Earlier, in Vārāṇasī, in the deer forest of Ṛṣipattana, the Exalted One taught the four truths of the noble ones to those who had entered the vehicle of śrāvakas. By doing so, he turned the amazing, marvelous wheel of Dharma, which, agreeing with reality, neither gods, men, nor anyone else had ever taught before in this world. This turning of the wheel of Dharma by the Exalted One is surpassed, is dated, has a meaning requiring further interpretation, and has become the ground for disputes. At the second time of turning the wheel, the Exalted One has turned the very amazing, marvelous wheel of Dharma for those who had entered the Mahāyāna by elaborating [on the former teaching], starting with the nonexisting essence of phenomena, and starting with the nonexistence of birth, the nonexistence of cessation, primordial peace, and naturally existing nirvāṇa. That wheel of Dharma of the Exalted One, too, is also surpassed, dated, has a meaning requiring further interpretation, and has become the ground for disputes. For those who had entered all vehicles, the Exalted One has turned the wheel of Dharma a third time, through starting with the nonexisting essence of phenomena and starting with the nonexistence of birth, the nonexistence of cessation, primordial peace, and naturally existing nirvāṇa, and through further particular and very thorough differentiations whereby it is extremely amazing and extremely marvelous. It is unsurpassable, not dated, of definitive meaning, and not the ground for disputes.”180





Therefore it is certain that the wheels are three. In that case, even though the three wheels lead to the attainment of the ultimate and are not different in their results, temporarily they have strengths and weaknesses concerning the meaning to be expressed and the words that express it. [The differences occurred]181 only regarding those who voiced [the above statements], spoken first by the gods below the Brahma stage, second by the gods of the pure heavens, and third by the bodhisattvas such as Paramārthasamudgata, who dwells on the tenth stage.


The vital point of the meaning is that the wheels are definitely taught as a series of three. The meaning of the first wheel is to introduce cause and result as emptiness, the meaning of the second wheel is the arising of emptiness as cause and result, and the meaning of the third wheel is that both [“cause and result” and “emptiness”] exist without duality. This is well established through the teaching of the Madhyamakāvatāra:


The learned ones call the lack of a nature


in phenomena “emptiness.”


Moreover, this emptiness is also held to be empty


because of its essence of emptiness.182


Thus it is well established.




Notes 1.7


According to the Dosherma, some people hold that the Buddha taught the first wheel of the four truths of the noble ones in Vārāṇasī, the second wheel of the absence of characteristics in Rājagṛha, and the third wheel of definitive meaning in Kuśinagar. Some hold that he taught the first wheel until the seventh year and first month, the middle wheel for seventeen years, and the final wheel for twenty years. Some hold that he taught the second wheel of Mahāyāna teachings to those of the bodhisattva family but taught the final wheel of definitive meaning to people of various families.


Vārāṇasī as the place of the dissemination of Mahāyāna and mantra teachings


Chökyi Drakpa points out that a few Mahāyāna and mantra teachings such as the Rdo rje’i mchu and the Dpal lha mo lung bstan mention Vārāṇasī, which was associated by some with the first wheel. I was unable to identify sūtras with these names that mention Vārāṇasī as their place of origin.183 The Dosherma mentions the Śrīmatībrahmaṇī Sūtra, which indeed names Vārāṇasī right at the beginning as the Buddha’s dwelling place.


Gṛdhrakūṭa in Rājagṛha as a place of Hīnayāna and final wheel sūtras teachings


Chökyi Drakpa mentions that many Hīnayāna and final wheel sūtras mention Gṛdhrakūṭa (Dosherma: Rājagṛha) as their place of origin. Gṛdhrakūṭa is generally associated with the second wheel. Examples are the Gzungs kyi dbang phyug rgyal po zhus pa’i mdo,184 the Mañjuśrībuddhakṣetra Sūtra, and the Tathāgatagarbha Sūtra,185 all of which open by naming Gṛdhrakūṭa in Rājagṛha. The Rinjangma and the Dosherma add the Karuṇāpuṇḍarīka Sūtra as another sūtra of the final wheel that mentions Gṛdhrakūṭa in its opening lines.




Towns such as Kuśinagara as places of teaching of the lower wheels


Places such as Kuśinagara are usually associated with the final wheel. But Chökyi Drakpa mentions a sūtra he classifies as Hīnayāna, the brief Saṃjñāna Sūtra, that mentions Kuśinagara in its opening. The Rinjangma points out that the Buddha taught it at the moment of his parinirvāṇa. Chökyi Drakpa also notes a sūtra that teaches the “absence of characteristics,” namely the Caturdāraka Sūtra, which mentions Kuśinagara in its opening.


Concepts of time


Some people hold that the first wheel was taught until the seventh year and first month, the middle wheel for seventeen years, and the final wheel for twenty years, presumably in chronological succession. Both the Rinjangma and the Dosherma counter that the Buddha taught “innumerable Mahāyāna sūtras while he dwelled in the womb of the mother.” The Dosherma adds that he taught tantras in Akaniṣṭha — even before teaching the four truths of the noble ones in nirmāṇakāya form.186


Chökyi Drakpa points to several mantra and Mahāyāna teachings taught in the period between the first and fifth week after achieving buddhahood, namely the Vajravidāraṇā Dhāraṇī,187 the Mahāpratisāra,188 and the Buddhāvataṃsaka.189 The Dosherma mentions several other places, such as Trāyastriṃśa, Tuṣita, as well as points in time such as the second and the fifth week after awakening, when the Buddha taught Mahāyāna sūtras “before turning the wheel of the four truths of the noble ones.” Chökyi Drakpa mentions that while the Buddha turned the second wheel, he taught many teachings of the four truths such as the Nor bzang gi rnam thar sdong po brgyan pa190 and the Smṛtyupasthāna.191 Finally, the Lung zhu ba192 and the Phran tshegs193 are examples of the Buddha teaching the four truths just before he passed away.


Concepts of retinue


Some people hold that the Buddha taught the second wheel to those of the bodhisattva family, whereas he taught the final wheel of definitive meaning to people of various families. The first wheel is assumed to be a teaching for the retinue of the five first disciples, but Chökyi Drakpa mentions that the retinue also included mundane beings, gods, and immeasurable retinues of bodhisattvas. The Rinjangma and the Dosherma also mention that Maitreya and other bodhisattvas who had just cultivated the resolve for awakening were present while the Buddha taught the first wheel. Chökyi Drakpa says that inconceivable Hīnayāna retinues of śrāvakas were present during the second-wheel teachings as well. One must assume that they either did not hear these teachings at all or that they heard something else instead.


It might be objected that the commentators refer to the statements made by gods and the bodhisattva Paramārthasamudgata, who differentiate the wheels in a way that the commentators do not accept, saying that the earlier wheels are dated, surpassed, and grounds for dispute. Chökyi Drakpa, however, points out that these are merely statements by those individuals who praise the teaching, not by the Buddha himself. In contrast with those who praise the teachings in these ways, our commentators tend to minimize differences and emphasize the three wheels’ same ultimate fruit.


Vajra statement 1.8




People claim that the Dharma wheel of the four truths is the Abhidharma and not the Vinaya.




The Vinaya Piṭaka is the Dharma wheel of the four truths.





[17v] That which is associated with abandoning and that which is associated with accomplishing includes the topic to be expressed in the four sections of the [Vinaya] scriptures. Thus the Vinayavibhaṅga (’Dul ba lung rnam ’byed) is associated with abandoning, teaching the five divisions of downfall. The Vinayavastu (’Dul ba lung gzhi) teaches that which is associated with accomplishing, namely the seventeen fundaments. The Vinayakṣudrakavastu (’Dul ba lung ’phran tshegs) teaches the supplements of both. Finally, the destroyer of doubt concerning these is the request section (zhu ba) [of the Vinayottaragrantha]. All of these teach the four truths of the noble ones in detail, as follows:


(1) Sentient beings imagine the suffering of saṃsāra to be happiness, and since the noble ones understand it to be suffering, it is called “the noble ones’ truth of suffering.”


(2) Sentient beings do not understand the arising of suffering from the cause of suffering — its origin — and because the noble ones understand it, it is called “the noble ones’ truth of the origin of suffering.”


(3) Sentient beings do not understand that one achieves the result — cessation — when one abandons that origin. Since the noble ones understand it, it is called “the noble ones’ truth of cessation.”


(4) Sentient beings do not know the antidote of abandoning the origin — practicing the eightfold path — and since the noble ones understand it, this is called “the noble ones’ truth of the path.”


Moreover, these truths, which are both that which is to be expressed and the means of expressing it, are certainly nothing but the Vinaya Piṭaka. The Catuḥsatya Sūtra and the Vinaya Piṭaka say:


Monks!


Since, apart from me and you,


beings do not perceive the four truths


of the noble ones just as they are,


they transmigrate for a long time on the path [of saṃsāra].


Whoever, having seen these truths,


cuts off the desire for existence,


will, by exhausting this wheel of births,


henceforth have no other existence.194




Furthermore, Ācārya Ārya Nāgārjuna’s Aṣṭamahāsthāna says:


I pay homage to the four reliquaries of gnosis,


which are cutting off the afflictions and veils


through the completely liberating, marvelous wheels of the Dharma


taught at Kāśika-Vārāṇasī.195


Notes 1.8


According to the Dosherma, some people say that the four truths are to be identified as Abhidharma and deny that one could identify them in the Vinaya teachings. Jikten Sumgön’s key point is that the Vinaya scriptures (’Dul ba lung sde bzhi)196 teach what is to be abandoned and what is to be accomplished — the very theme of the four truths — namely, as stated by Chökyi Drakpa, the five divisions of downfalls that are to be abandoned and the seventeen fundaments to be accomplished, together with supplements and clarifications.


The Rinjangma illustrates the fact that the Vinaya teaches the four truths of the noble ones by relating the following story of Bhikṣu Dhanika (Gelong Norchen). Dhanika stole something from the king, which constitutes the origin of suffering. The king got angry and ordered Dhanika to be executed, which constitutes suffering. If one understands suffering, one abandons the origin of suffering. Thinking “I should not transgress the rules,” one trains the mental continuum through views, thoughts, and so on and abandons transgression, which is the truth of the path. Having abandoned stealing, the fear and suffering of the king’s punishment disappears, which is the truth of cessation. Each transgression is thus bound by the four truths. The Dosherma says:




The Vinaya teaches those four truths within the two sections, “cause and result” of abandoning and accomplishing. The existence of mental afflictions in the mental continuum of sentient beings is the origin of suffering. By performing nonvirtuous acts issuing from those afflictions, there is the origin of karma. From these two originations [of suffering and karma] the result, “suffering,” arises. Since that is “saṃsāra, cause, and result,” do not perform those acts! To state this is to issue a prohibition. The path that is the root is to attend the guru. The path that consists of the limbs — the eightfold path of the noble ones — is the cause: the truth of the path of the noble ones. By practicing [these paths], the result, cessation, arises. Since that is “nirvāṇa, cause, and result,” [to teach the path] is to order [the thing to be] accomplished. This twofold section of cause and result is the disciplined conduct of reversing what is to be abandoned and the disciplined conduct of engaging in what is to be practiced.


The vows summarize the disciplined conduct of reversing what is to be abandoned. Concerning this, there is the disciplined conduct of the 253 rules, and since these are the Vinayavibhaṅga, suffering is known through all the vows of that text. Therefore that is the truth of the noble ones concerning suffering. The cause of that suffering, the origin of suffering, is abandoned. . . .


By requesting [the vows] as in the [first] fundament (Skt. vastu), ordination, and through the activities of that fundament, the monk is ordained and obtains the certainty of the thought “I am a monk.” He does not contravene that which agrees with the sixteen other fundaments relative to that ordination, and he practices the eightfold path of the noble ones that agrees with what constitutes the truth of the path. Through this path, the origin of suffering is abandoned, whereby the result, suffering, ceases. That is called “cessation.” Since that is the truth of cessation, if one summarized the four sections of authoritative scriptures of the Vinaya (’Dul ba lung sde bzhi) accordingly, there is the ordering of prohibitions and the ordering of that which is to be accomplished. The ordering of the prohibitions — the five sections of transgressions — is the Vinayavibhaṅga; the ordering of that which is to be accomplished — the seventeen fundaments — is the Vinayavastu; the Vinayakṣudrakavastu is a supplement to both; the clarification of doubts is the Zhu ba [section of the Vinayottaragrantha].





This slightly abridged passage from the Dosherma reflects the Tibetan Vinaya tradition of the three aspects of the rules, namely what is prohibited, accomplished, and permitted. The Vinayavibhaṅga teaches the prohibitions, and in the Vinayavastu and the Vinayakṣudrakavastu one finds the things to be accomplished. Of these two scriptures, the latter provides the supplements. The third element, “permission,” is not explained in detail here. One must infer it from the explanation “he does not contravene that which accords with the sixteen,” which implicitly means, “what [is not explicitly stated but] is in keeping with [the spirit of] the sixteen. . . .”197A classical Tibetan source for these three aspects of the rules is the commentary of Tsonawa Sherab Sangpo (thirteenth century), where these three are combined with one another so that they become nine.198


In the introduction to his commentary and in his comments on vajra statement 1.1, Chökyi Drakpa explains that Jikten Sumgön’s teaching of the inevitability of nonvirtue leading to suffering and virtue leading to happiness is of a fundamental nature. In his comments on the present vajra statement, he shows that the Vinaya is the teaching of the four truths of the noble ones. He thereby suggests that Jikten Sumgön saw the teachings of the Vinaya as a teaching of the fundamental nature of reality and not merely as a collection of rules for the ordained community. We will have plenty of occasions to explore this topic elsewhere in the Single Intention.


Vajra statement 1.9




People often claim that the teachings of the various vehicles are the middle Dharma wheel while the absence of characteristics teachings reveal the definitive meaning.


The various vehicles teach the Dharma wheel of definitive meaning.





[18v] Generally, the completely perfected Buddha became a buddha in the essence of the great sameness of all phenomena and taught the fundamental nature of all sentient beings as emptiness, cause, and result. In particular, those who hold the second Dharma wheel to be of definitive meaning and the final third to be taught in the various vehicles do not analyze properly. Through the above quotation of the sūtra, where the bodhisattva Paramārthasamudgata addressed the Buddha, the second wheel — the absence of characteristics — has been shown to be the ground for dispute, and the final wheel, being of definitive meaning, has been shown not to be the ground for dispute. And not only that, but also according to the actual meaning, the Buddha has not taught an assessment other than understanding all three wheels to be only of definitive meaning. Why? Because the Buddha did not teach in two extremes! He taught emptiness to redirect those who imagine that nirvāṇa is a substantial thing, as the Madhyamakāvatāra says:


To redirect those who hold


the belief that nirvāṇa is a thing,


the knower of the absolute taught


the absolute, emptiness.199


Thus teaching emptiness is the intention of the middle wheel. With people in mind who, like some later Tibetans, hold a view according to which the empty is an absolute negation that is something other than the fundamental nature and so on, it is said:


If they have a mistaken view concerning emptiness,


those with little discriminative knowledge are ruined.200


Pointing out the two views of eternalism and nihilism as poisonous while teaching the final wheel, the Buddha taught in the manner of freedom from extremes, inseparable union, emptiness, cause, and result. Maitreyanātha says:


Here you must not remove anything


and you must not establish anything at all.


Looking perfectly at the perfect state,


you will be completely liberated if you see perfectly.201


Thus and so forth he has taught infinitely, and that which the Buddha has taught in the Samādhirāja Sūtra, the Akṣayamati Sūtra, and in the Bodhisattvapiṭaka of the Ratnakūṭa is certainly just the same thing.


Notes 1.9


The previous points have established that all teachings reveal the original state of the fundamental nature (1.1), are a unity (1.2), and that all sūtra baskets and tantra sections are one path with one goal (1.3). The wheels, too, are essentially one, contain each other, and aim at the same result, yet they are three due to peoples’ conceptions (1.4–7). Seen from this perspective of unity and of a single path, all the elements of the teachings and paths taught for sentient beings with different natures, faculties, motivations, and inclinations still aim at the same definitive meaning.


According to the Dosherma, some say that sūtras chiefly concerned with cause and result are teaching a meaning that requires further explanation. Hence, the four truths of the noble ones of the first wheel require further explanation. The sūtras that teach all phenomena as emptiness are the Dharma wheel of definitive meaning and belong to the second wheel. The Dharma wheel of the absence of characteristics consists of the sūtras taught in various vehicles, constituting the third wheel. According to the Rinjangma, some hold that the first wheel teaches the four truths, the second wheel the sūtras of the various vehicles and requiring further analysis, and the third wheel the sūtras of the absence of characteristics, which are of definitive meaning and establish the sameness of all phenomena. The Dosherma and the Rinjangma also present the view of people who say that the sūtras concerning the merchant Trapuṣa (Gagön) and Bhadrapāla are the first wheel,202 the sūtras of the four truths of the noble ones taught at Vārāṇasī are the second wheel, and the Prajñāpāramitā Sūtras taught at Gṛdhrakūṭa are the sūtras of definitive, absolute meaning, collected in the third wheel. Other sūtras taught in various vehicles belong to different wheels. Finally, the Dosherma notes that some say that the sūtras that teach the existence of the essence of the Tathāgata in all sentient beings have a meaning that requires further interpretation and thus do not belong to the Dharma wheel of definitive meaning. For them, the sūtras of the middle wheel are of definitive meaning. These various views are, according to the Drigungpa, mistaken. One reason is that they ascribe the status of definitive truth to the second wheel, or they do not recognize, as does Jikten Sumgön, that the Buddha taught the teachings of definitive meaning in all vehicles.


All our commentaries make the point that if one investigates from a perspective of gradual wheels alone, the third wheel must be categorized as definitive meaning. But underlying such a model based on the idea that the retinues are different, there is also a more basic understanding: all teachings, baskets, sections, and wheels are but one path and one vehicle. Such a single vehicle aims only at the fundamental nature, which belongs to the sphere of the definitive meaning. Thus, even though individuals have different realizations, natures, faculties, motivations, and inclinations, and even though the teachings of the wheels take that into account to guide them, all the teachings have the same intention and always aim at the definitive meaning. This topic will be dealt with also in the following vajra statement (1.10).


Chökyi Drakpa rejects the preference of the second wheel over the third by accrediting definitive meaning to it since the bodhisattva Paramārthasamudgata had stated in the Sandhinirmocana Sūtra (cited in 1.7) that it was “the ground for dispute,” whereas the final wheel was not. This is, however, only acceptable from the perspective of a gradual arrangement of the wheels, since in truth all three wheels are of definitive meaning. Following Nāgārjuna, emptiness was chiefly taught in the second wheel to refute nirvāṇa as a thing. “Some later Tibetans,” however — probably the followers of Prāsaṅgika Madhyamaka in Tibet203 — maintained a version of emptiness involving the idea of an absolute negation (med dgag). This is unacceptable because of its limitation to an extreme view where the empty is, by way of such radical maneuver, different from the fundamental nature. In other words, by establishing emptiness through an absolute or nonimplicative negation, they are trapped in nihilism. Emptiness as taught in the final wheel, however, is free from extremes, an inseparable union, and cause and result (as explained in 6.17). The fundamental nature is not nothing, but it is, as Maitreyanātha stated in the ↑Abhisamayālaṅkāra, something where nothing is to be removed or established: By “looking perfectly at the perfect state, you will be completely liberated if you see perfectly.”


Vajra statement 1.10




People claim that since the Buddha taught all statements as “meaning requiring further explanation,” “definitive meaning,” and so on, the Tathāgata taught some of these statements as a “skillful lie.”


Anything taught as the six positions is only of definitive meaning.





[19v] Since Buddha, the Exalted One, does not change from sameness — namely great peace — to something else, the excellent teachings, too, do not change from being one thing to being another. Moreover, it is impossible that he taught the Dharma variously as truths and falsities of the six positions, where some have a meaning requiring further explication and some are of definitive meaning. The Candrapradīpa Sūtra says:


Kumāra! I am going to instruct and teach you!


Have faith! I am without falsehood!


The Sugata does not lie!


Out of compassion, the Victorious One always speaks truthfully.204


And:




Buddha, the Exalted One, speaks truthfully, he speaks appropriately, he speaks in agreement with what is valid, he speaks in agreement with the definitive. The Tathāgata annihilates the false notions of the opponents when he teaches all the great powerful Dharmas. Thus, making his tongue his witness, with his vast, thin, and red tongue he pervades the infinite buddhafields, the realms of the world of endurance,205 all the retinues who have gathered, and all the maṇḍalas of his presence. Ānanda, which falsely speaking being possesses such a tongue? Does someone who possesses such a tongue speak falsely? Will he talk treacherously?206





Since the Buddha taught this, all teachings included in the three vehicles are none other than definitive meaning alone. Moreover, there may be an infinite number of people who nowadays make explanations of such categories as the intentional (Skt. ābhiprāyika) and the unintentional (anābhiprāyika?) concerning what is taught in the tantras of mantra through symbols (saṅketa) and signs, but they are completely off the mark! Statements in the new mantra such as “enemy of the teachings” signify wind, thoughts, and so on. Furthermore, statements such as “do not pay homage to a stūpa” and “attend to your sister as the karmamudrā” signify that one should not pay homage to the Hīnayāna and that one should not be separate from the mudrā of discriminative knowledge. These are teachings by way of code. Moreover, such teachings in the old mantra as:


If the central pillar is knocked down, [the tent] is stable.


If the eastern window is closed, [the room] is bright.


If you kill the kind parents, it will be virtuous.


imply the transformation of the impure channels and of winds and vital essences into gnosis by the binding of the karma wind in the central channel. [Furthermore, they imply] the birth of the self-arising gnosis in the mental continuum through practice of the inseparability of objects of perception and the object-possessor, and accomplishment of the body of inseparable means and discriminative knowledge by cutting off the movement of the sun [i.e., mother] and moon [i.e., father] element with the wave (rba rlabs), or the mixing and transference of hatred and desire by piercing them to the heart.207 By such a use of symbols, the Buddha had in mind the proclamation of secrets [in a hidden manner]. However, those who think that the Buddha taught with many intentions other than that are just completely mistaken. Thus to say that something that is a meaning requiring further clarification, an intentional and nonliteral statement, is like [the skillful use of] a lie and should ultimately be abandoned, and that something else that is of definitive meaning, not intentional, and literal is the truth and must be accepted, is creating categories such as “true” and “false” for the perfect Buddha’s teachings, which one then must respectively abandon and accept, is nothing but very evil karma. Maitreyanātha says:


A scholar greater than the Victorious One does not exist in this world.


The Omniscient One knows everything and the supreme true reality; others do not.


Therefore any sūtra that was set down by the Great Hermit himself, do not interfere with it!


Since you would demolish the Sage’s ways, you would harm the excellent Dharma.208




Therefore the Victorious One has taught the Dharma as the one single thing. Later scholars put into practice such explanations as that of the six positions as being definitely true and so on. They abandoned [some parts of the Buddha’s teachings] and accepted [others]; presented the words that pronounce the meaning requiring further interpretation, the definitive meaning, and the six positions as ornamentations; and made judgments as to whether the thing expressed — the Buddha’s instruction — was true or false. This is but an act without liberation, as Maitreyanātha taught [in the Uttaratantra]: “How can those whose mind is averse to the Dharma be liberated?”209


Notes 1.10


The present vajra statement is the last one in this cluster of statements on the unity of the teachings and on the status of what is being taught, which, seen from the perspective of the single vehicle (see 1.29), is only a single definitive meaning. According to the Dosherma, people say that there are six hermeneutic principles known as the “six positions” (mtha’ drug, Skt. ṣaṭkoṭi):


1. The intentional210 (dgongs pa can, Skt. ābhiprāyika)


2. The non-intentional (dgongs min)


3. The provisional meaning requiring further or different interpretation (drang don, neyārtha)


4. The definitive meaning (nges don, nītārtha)


5. The literal (sgra ji bzhin pa, yathāruta)


6. The nonliteral (sgra ji bzhin ma yin pa, na yathāruta)


Some people call the first three of these pairs “skillful lies” told by the Tathāgata to temporarily establish benefit and happiness for sentient beings.




The Dosherma briefly summarizes the key point of this statement through a quote of Palden Ngephuwa, who was one of Jikten Sumgön’s closest disciples and an early teacher of Sherab Jungné while the latter was still in Kham. He says:


Meaning requiring further interpretation


and definitive meaning are not different.


Since the meaning requiring further interpretation of all scriptures


is not deceptive, it is definitive meaning.


Concerning the function of the six positions, Dorjé Sherab writes:




The exalted Buddha has attained buddhahood as something that is the essence of all phenomena. Therefore, to liberate the trainees, sentient beings, from the transmigrations of the three worlds, he taught the fundamental nature of saṃsāra and nirvāṇa in agreement with how it is within dependent origination of cause and result. Thus any teaching systems — such as the six positions — created to accomplish the happiness and bliss of sentient beings are the play of the limitless masters of the means of training the trainees. Therefore, since the six positions all together comprise a teaching for guiding sentient beings to places of spontaneously accomplished great bliss, from that perspective, all the scriptures would comprise a meaning requiring further explanation. Since it is certain that through all the teachings of the Dharma, as in the six positions,211 the result will infallibly arise as the accomplishment of the vast happiness of higher realms and definite goodness for all sentient beings, and as not being born in the suffering of saṃsāra and the lower realms, all the six positions are only definitive meaning, and there is no difference in meaning.





People hold that, since these teachings only lead to temporary happiness and absence of suffering by practicing virtue and so on, one will not accomplish nirvāṇa directly through the teachings requiring further clarification. However, as will become increasingly apparent, Jikten Sumgön never separates disciplined conduct (Skt. śīla) and virtue (kuśala) from the ultimate. “Temporary happiness” is therefore not fundamentally different from the ultimate but is simply one of its aspects.




One of the vital points of the Single Intention is that the Buddha “attained buddhahood as the essence of all phenomena.” Dorjé Sherab describes this essence (in 1.1) as the “fundamental nature that cannot be changed . . . the inevitable effectiveness of virtue and nonvirtue — namely, dependent origination.” In his introduction to the present commentary, Chökyi Drakpa describes this unchangeable fundamental nature as an “exclusiveness” in the sense that from a cause that is in its nature nonvirtuous, only suffering will arise, and from a virtuous cause, only happiness. Although this may at first appear to be a dualistic approach where the teachings that require further explanation lead to temporary happiness and the teachings of definitive meaning lead to nirvāṇa, such is not Jikten Sumgön’s intention. According to him, since suffering and happiness both arise through the same “inevitable effectiveness of virtue and nonvirtue” from the “fundamental nature consisting of a [virtuous or nonvirtuous] cause,” the fundamentals of disciplined conduct belong to the sphere of definitive meaning. Hence, disciplined conduct plays an essential role on all levels of the path and is, as taught in 6.19, combined with “the power of gnosis after taming the grasping of the characteristics of afflictions and conceptions.” It is then called “the conduct that engages in the special observance of awareness” (rig pa brtul zhugs). It advances “more and more through the realizations arising from the four yogas [of mahāmudrā] of this lineage . . . and is the removal of the subtle veils that exist up to the tenth stage.” Disciplined conduct is therefore maintained up to the very end of the tenth stage of the bodhisattvas, right until one enters the path of no more learning and breaks through to buddhahood. Various vajra statements in the sixth chapter will shed further light on this idea.


Chökyi Drakpa is mainly interested in the present statement’s implications for the mantra teachings. The statement that one should “kill enemies of the teachings” is not made with an intention to establish a separate Buddhist path on which “killing” would be permitted,212 and it is also not meant in any literal sense. Instead, “enemy” symbolizes “winds and thoughts” and “killing” signifies the taming of the mind. Since the intended meaning is precisely the same as that which is intended in the exoteric Mahāyāna tradition, there is no need to clarify any further meaning beyond what is accepted for the general Mahāyāna.




But if the meaning is the same as in the openly taught exoteric tradition, what is there to be kept hidden by using symbolic language? I think that here, in the system of the Drigungpa, what is meant to be kept hidden is the actual mantra method of stopping thoughts, controlling winds, keeping discriminative knowledge and means inseparable, purifying the impure channels, and so on, since without proper guidance, they are potentially harmful. Jikten Sumgön certainly does not accept a mantra path in which the Buddha intended a meaning that differs from the exoteric Mahāyāna path. A good example is the use of alcohol as taught in vajra statement 5.24: “what is virtuous in the Vinaya is also virtuous in mantra, and what is nonvirtuous is nonvirtuous.” The intention in mantra and the Vinaya is the same: to abandon alcohol. However, when the correct method is ably applied and alcohol is in all respects of smell, taste, and power transformed into nectar, it can be consumed since it is no longer alcohol. Here, too, there is no separate secret intention such as permitting alcohol in mantra and prohibiting it in the Vinaya. I will discuss this problem further in the notes on 5.24.


Vajra statement 1.11




People claim that the instructions of the Middle Way and the instructions regarding the Mind Only teaching are different.


The Buddha’s instructions that teach “Mind Only” reveal the Middle Way.





[21r] This is explained by way of three reasons; it is determined through (1) the instructions of the Victorious One, (2) scholars who commented on the Buddha’s intentions, and (3) the teachings of Lord Phakmodrupa.


(1) The Laṅkāvatāra Sūtra teaches:


By realizing [phenomena] to be only the mind


and removing every notion of outer substantial reality,


one turns away from the thought “outer phenomena.”


This path is the Middle Way.213


Thus one understands all phenomena of saṃsāra and nirvāṇa to be from the very beginning only the mind. Moreover, mind, too, cannot be established as an identifiable essence, since that mind is also beyond the two extremes of existence and nonexistence, and because the sphere of reality endowed with the supreme of all respects, the Great Middle, is actualized. For example, except for being complete or incomplete, the moon of the third day and the moon of the fifteenth day are likewise the moon, and since the fruit arises from the sprout, they are likewise [the plant]. Maitreyanātha says:


That apart from the mind there is nothing is understood by the [proliferating] mind,


and thereafter it is also understood that the mind itself does not exist.


The intelligent ones who understand that both are nonexistent


dwell in the sphere of reality that is free from that.214


(2) [That the Mind Only instructions reveal the Great Middle is established] because such [Mind Only] scriptures as the great Ratnamegha Sūtra, the Mahābherīhāraka Sūtra, and the Laṅkāvatāra Sūtra predicted Ācārya Nāgārjuna, the founder of Madhyamaka. However, he was not predicted in the Buddha’s instructions of the Middle Way such as the Prajñāpāramitā Sūtras. Moreover [Mind Only instructions reveal the Great Middle] because Nāgārjuna composed the Mūlamadhyamakakārikā based on the Laṅkāvatāra Sūtra in twenty-seven chapters, and Candrakīrti included the abbreviation of the Buddhāvataṃsaka Sūtra, the Daśabhūmika Sūtra [with its Mind Only teaching], in the basic scripture of his Madhyamakāvatāra.215


(3) [That the Mind Only instructions reveal the Great Middle is established] in the Dosherma through Phakmodrupa’s teaching of such examples as the “seventh Dali” medicine of the physician from Dashö.


Notes 1.11


The vajra statement continues the discussion of the three wheels with a classification of sūtras and treatises and their allocation to the systems of the Middle Way or Mind Only. Some people hold that sūtras and treatises teach either the Middle Way or Mind Only and that some of these scriptures are of definitive meaning and others are not. According to the Dosherma, people say that the Middle Way is represented by:




• Their basis in the Kangyur, namely, the Prajñāpāramitā Sūtra section


• Maitreyanātha’s Middle Way treatises, the Uttaratantra and Abhisamayālaṅkāra


• The “six reasonings” of Madhyamaka by Nāgārjuna and his followers, namely Mūlamadhyamakakārikā, Yuktiṣaṣṭikā, Śūnyatāsaptati, Vigrahavyāvartanī, Vaidalyaprakaraṇa, and Ratnāvalī


• Vimuktisena’s commentary on the Prajñāpāramitā Sūtra in Twenty-Five Thousand Verses


• Haribhadra’s Abhisamayālaṃkārāloka


• Paṇḍita Chiwa Mepa’s commentary ’Bum tik


The Mind Only instructions, on the other hand, are represented by:


• The four sūtras teaching Mind Only, namely Buddhāvataṃsaka, Laṅkāvatāra Sūtra, Ghanavyūha Sūtra, and Gtan la phab pa (Mahāparinirvāṇa Sūtra?)216


• Maitreyanātha’s Mind Only treatises: the Mahāyānasūtrālaṅkāra, Madhyāntavibhāga, and Dharmadharmatāvibhāga


• The Mind Only treatises of Asaṅga and his brother Vasubandhu: Abhidharmasamuccaya and Abhidharmakośa


• Dignāga’s Pramāṇasamuccaya


• Dharmakīrti’s seven pramāṇa treatises, the Pramāṇavārttika, Pramāṇaviniścaya, Nyāyabindu, Hetubindu, Sambandhaparīkṣā, Saṃtānāntarasiddhi, and Vādanyāyaprakaraṇa


In contrast, but consistent with the previous two vajra statements, here Jikten Sumgön teaches that all these sūtras reveal the Middle Way. From his perspective of a single vehicle, neither a group of sūtras nor a wheel can be held to be nondefinitive. Differing from other Kagyüpas, with respect to the second or third wheel, Jikten Sumgön does not argue for the designations “definitive” or “in need of further interpretation.”


The Light of the Sun follows the Dosherma in presenting three reasons why Mind Only instructions reveal the Middle Way (the present vajra statement does not appear in the Rinjangma). The first of these is that this is the way in which the Buddha taught. To demonstrate this, Chökyi Drakpa quotes a passage of the ↑Laṅkāvatāra Sūtra concerning the elimination of the mentally constructed notion of an outer reality. By abandoning the thought “outer phenomena,” one also abandons the mind itself.217 “This path,” it is concluded, “is the Middle Way. It does not establish mind as an identifiable essence, since it is beyond the two extremes of existence and nonexistence, and because the sphere of reality endowed with the supreme of all aspects is actualized.”218 The examples of the moon and the fruit are intended as a support for this argument. Accordingly, the Laṅkāvatāra Sūtra may not explicitly state that the mind, too, does not exist, but that is its very intention, as the waxing moon of the third day is the same moon as the full moon of the fifteenth day, and as the fruit is the continuity of the sprout. That “the mind itself also does not exist,” however, is explicitly stated in the following quote of Maitreyanātha’s ↑Mahāyānasūtrālaṅkāra, which is also generally classified as a Mind Only teaching.


Phakmodrupa’s teaching of such examples as the “seventh Dali” medicine of the physician from Dashö provides the third reason why Mind Only instructions reveal the Middle Way,219 but this example remains unclear. The Dosherma summarizes Phakmodrupa’s point: “If all appearances that are in truth only the mind are merely established as mind, that mind itself is the middle that is free from all extremes. If one understands the vital point of the absence of both appearance and mind in this way, it is impossible that the very instructions that teach Mind Only do not reveal the Middle Way. Therefore this meaning is the thing we must practice.”




Vajra statement 1.12




People claim that wrong relative truth is not able to perform a function.


Wrong relative truth, too, is able to perform a function.





[21v] Since here “to perform a function” is not established as a single possibility of the pair “good” or “bad action,” wrong relative truth is precisely able to perform the function of both, namely good and bad. “Good action” is explained through countless examples. Based on seeing a reflection appearing in the water, the five hundred sons of Queen Ridakma attained awakening.220 Furthermore, the Great Brahman Saraha realized the ultimate reality, the primordial essence, based on seeing the appearance of various reflections, such as the fruit tree of the garden in the nectar in a skull cup, and many people have attained awakening based on seeing a display of a magician’s magic trick. The function “bad action” is known through the following teaching of the authoritative scriptures of the Vinaya and many such stories from the scriptures:




Because the five hundred monkeys saw the reflection of the moon in the well, to take it out, they grasped each other’s tails, and when they undertook to take it out, all the monkeys [drowned and thus] perished together.221





Now the differentiation into “pure” and “wrong relative truth.” In the above case, the cause is the moon in the sky, and the condition is the well on the ground. Through the working of dependent origination, the reflection arises as an object of peoples’ vision and so on. By all means, do not differentiate [with the definition “able,” “unable to perform a function,” and so on]! These cases are such that if one cultivates the resolve and acts by virtue of the twofold good motivation at the time of the cause and during the act itself, a virtuous ripening occurs: that is pure relative truth. Ācārya Bhāvaviveka says:


Wanting to climb to the top


of the great mansion of absolute truth




without the ladder of pure relative truth


is not suitable for a learned one.222


Moreover, Śāntideva says:


All these branches [namely, the five pāramitās]


have been taught by the Muni for the sake of discriminative knowledge.223


Essentially it is like this: Since all phenomena are from the very beginning unborn, or not arisen, or nonexistent, all of saṃsāra and nirvāṇa is accepted as nothing but relative truth, and apart from that it is not accepted as being an absolute truth. Moreover, that relative truth causes one to realize absolute truth is stated by Maitreyanātha:


Supported by observation of objects,


nonobservation of objects arises.224


And since the Sañcayagāthā states:


Both existence and nonexistence are nonexistent phenomena.


The bodhisattva who knows this is certainly released.225
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