From 'Rainbow Painting', by Tulku Urgyen Rinpoche
(edited and in some places modified for personal use)

(Chokyi Nyima Rinpoche:)

The 'unexcelled state of unity' is not attained independently of means and knowledge.  The common means is proper conduct which is extremely important.  Knowledge is the view.  

In the context of a bodhisattva, the conduct is the six paramitas, while the view is original wakefulness, in which emptiness and compassion are indivisible.

Since the real purpose of the Dharma is to soften our rigid character, we should unite view and conduct.

To facilitate this, it is helpful to work at developing further devotion to our root teacher and lineage masters, as well as cultivating compassion for all six classes of sentient beings.

It is said in the vajrayana context: 'A time will come when you perceive your master as a buddha in person; a time will come when you have impartial compassion for all beings, indistinguishable from that which you hold for your parents.'

Experiencing this in an authentic way is the indisputable proof that a person has not only glimpsed and understood the true view, but also to a certain degree has grown accomplished in the authentic natural state.

To teach that the enlightened essence is present within the mind of any sentient being; to teach how this essence is, directly, so that is can be recognized within the listener's experience; to show the need for recognizing it and the tremendous benefit of doing so; to show clearly how at that moment the buddha, the awakened state, needs not to be sought for elsewhere but is present within yourself; and that you become enlightened through experiencing what was always present within you- that is what Tulku Urgyen Rinpoche teaches.



Tulku Urgyen Rinpoche:


What is most important concerning the view is to recognize buddha nature.

Buddha nature should first be recognized, then sustained continuously without any distraction.  When watchfulness is distracted from buddha nature, the practitioner is no different from an ordinary person.  


Each vehicle has its own view, meditation and conduct.
Each has the same aim, to understand emptiness; and each employs practices called shamatha and vipashyana.  

On the Ati level, the innate stability of rigpa, the nondual state of awareness, is the shamatha aspect, while the awake or cognizant quality is the vipashyana aspect.

Our basic nature, also called awareness wisdom or cognizant wakefulness is resolved or recognized through shamatha and vipashyana.  

To cite a famous statement, 'Awakened mind is the unity of shamatha and vipashyana.'

Shamatha and vipashyana are ultimately indivisible.

The practice here is to resolve and rest in the true emptiness itself.  We do not merely get the idea of emptiness; in actuality, in direct experience, we resolve emptiness and rest naturally in that state.

Naturally resting is the genuine shamatha of not creating anything artificial whatsoever, of simply remaining in the experience of emptiness.  And vipashyana means not to deviate or depart from that state.


Only in the Essence Mahamudra and Dzogchen systems is emptiness left without fabrication.  In Dzogchen, from the very first, emptiness is resolved without any need to manufacture it.  It emphasizes stripping awareness to its naked state, and not clinging to emptiness in any way whatsoever.
The true and authentic vipashyana is the empty and cognizant nature of mind.

The special quality of Dzogchen is the view that is totally free from any ideas whatsoever.  This view is called the view of fruition, meaning it is utterly devoid of any conceptual formulations.

When people first come into contact with Tibetan Buddhism, they think, 'What a strange religion!  Tibetan Buddhism is full of different forms of deities and rituals- how odd!'

The way individuals are raised in other Buddhist traditions can be a bit limited.  Due to not being well-educated in a wider approach they believe that their form of Buddhism alone is Buddhism, and what exists elsewhere is not.  
Such a narrow viewpoint is only because of not being well educated.  

A great scholar or someone who is well-versed in the entire body of Buddhist teachings will not have this problem at all.  He will not fall into the limited situation of thinking, 'What's the use of Mahayana or Vajrayana?
The Shravaka teachings are sufficient.  Why can't everyone simply practice that; all the other teachings don't matter.'

Others may think, 'Mahayana teachings are the real thing; the other teachings don't really count.'  Still others say, 'Vajrayana is correct, what is the use of lower teachings, such as Mahayana or Hinayana?'  All of these attitudes are complete nonsense.

It's like this: to build a perfect temple, it must first have solid ground and a solid foundation for it to rest upon.  These two elements are the Hinayana teachings.  Without a foundation, there is nothing to build on.

Second, you need a large and beautiful structure.  This is like the Mahayana teachings.  Finally, it should not be an empty house, but should possess exquisite representations of enlightened body, speech and mind.  These are like the Vajrayana teachings.  

Similarly, we should combine and unify all three levels of teachings into a single body of practice.  Our practice then becomes like a perfect temple, possessing a proper foundation, a magnificent structure, and the representations of enlightened body, speech and mind inside.  This is the way to unify the Hinayana, Mahayana and Vajrayana levels of teachings within one single system.


It is our job to find out exactly what orientation or perspective can truly put an end to ignorance and confusion.  It is up to us to settle this thoroughly.  This does not mean that we have to study all the innumerable details, like a great pandita, because our life is not long enough to do that.  We would run out of years.  Instead, focus on the tradition of the pith instructions, which states the most essential point like this: 'Resolve the nature of your mind; don't resolve the characteristics of all the teachings.'

That which propels us endlessly through samsara is dualistic thinking.  It is said that the first eight vehicles are still the domain of conceptual mind, although this conceptuality does become increasingly subtle.  The difference between them and Dzogchen, Mahamudra and Madhyamika is that the ultimate view is free of conceptual mind, unlike the first eight vehicles.

As long as there is conceptual mind, the view is not ultimate.  The ultimate view is free of fixation.  We cannot become enlightened by the conceptual mind; this point is accepted by all the different schools.  

The Sakya school has a quotation, 'If fixation is present, you do not have the view.'  The Geluk school as well understands that the highest view is free from conceptual mind.  What is all comes down to is simply how the task of dissolving conceptual mind is approached.


In the gradual approach of the Mahamudra system, one progresses through the path by means of four yogas.  The first yoga of one-pointedness is shamatha.  The second yoga of simplicity is vipashyana.  

At the beginning of simplicity there comes a point when the practitioner is like a person who, on the third day of the lunar calendar is told, 'Look up into the sky.'  The student looks up and sees the sliver of moon.  Although it is just a sliver, it is indeed the moon.  This is called the moment of recognizing mind essence.  One truly experiences emptiness for the first time.


Once the nature of mind has been pointed out, it is seen directly without any fault or error.  The moon will grow fuller and fuller from the third day to the fifteenth day. In the same way, one grows more and more used to mind nature so that it becomes uninterrupted.

Before actually seeing the moon we can only talk about it, draw a diagram of it and look at that.  This is all conceptual understanding.  The real moon is seen for the first time when we are introduced to the view.



Now I would like to explain three pieces of advice given by Atisha, called the Three Vajras.

The first advice from Atisha is 'Place before you the unshakable vajra of no dissuasion.'

To place before you the vajra of no dissuasion means: do not let anyone discourage you from practicing the Dharma.

Dualistic mind is fundamentally unstable in this respect.  The type of attention that is easily captivated or turned off is inherently unsteady.  When this normal, unstable and fickle mind meets with an enticing phenomenon, it gets carried away.  

To avoid being constantly carried away, we need to make a firm, unshakable resolve.  This is the first of the three points: Lord Atisha tells us to make a firm decision, to 'place before you the vajra of no dissuasion.'

The second of the Three Vajras is, 'Place behind you the vajra of no shame.'

When we first take up Dharma practice, we feel a strong wish to be free.  We want to renounce further involvement in samsaric states through spirituality.  Yet there is a common saying in Tibet: 'The new meditator gives away gold, while the old meditator hoards his worn out shoe soles'.  

In other words, in the beginning we have the feeling that nothing in this world really matters; we can easily give it all away, thinking, 'I am not attached to anything!'  Then slowly, two or three years later we start to become jaded and numb.

To place the vajra of no shame behind you concerns as well the impression we make on ourselves and other people.  For example, when people know that an individual has stepped onto the spiritual path, there is an accompanying responsibility.  If later on he or she turns back and gives it up, that action destroys the pure perception in others and may even ruin the Dharma for them.  Thus, rather than starting out brilliantly and later becoming jaded and insensitive, it is better to begin slowly and progress gradually.


If we practice correctly, others will see that the teachings work, and will gain the assurance that practice makes it possible to leave behind samsara in this very life and attain some accomplishment.  Therefore it is important to make up our mind at the outset, placing behind ourselves the vajra of no shame.  Then later on we will not feel any regret for what we have done.

The third vajra is 'Keep company with the vajra of pure wisdom.'  Here, the purity of wisdom referred to is that of original wakefulness.  This is our buddha nature, the enlightened essence, also called rangjung yeshe, 
self-existing wakefulness.  

We should first recognize this, decide upon it and gain confidence in our ability to liberate all thought states.  After recognizing, we train in the strength of that recognition, until finally we attain stability.  Making the decision to do so is the third vajra- 'Keep company with the vajra of pure wisdom.'

The 'varja of pure wisdom' is the self-existing wakefulness that is always with us because it is our nature.  To form the resolve, 'I will recognize my own nature as it is!' is the last of the Three Vajras.


When we apply the teaching of the Buddha, we carry them out in three steps or stages.  At first, we study the teachings, learning them thoroughly.  Second, we reflect upon them, trying to clearly understand.  Third, we train in them, bringing what has been taught into our experience.  There should be some effect from this.

Studying the Buddha's teachings means we learn about good and evil actions.  We understand our choices.  We comprehend that everything is created by karmic deeds and our own disturbing emotions, and we discover how to purify and eliminate these.  By learning this, reflecting upon it and finally applying it, there should be some outcome, some result.

It is said that the result of learning and reflection is that one becomes gentle and disciplined.  The result of meditation training is that disturbing emotions like aggression, attachment and dullness steadily decrease.  
This is the real sign of meditation practice.

Garab Dorje condensed all the Dzogchen Tantras into three sentences, called the Three Words That Strike the Vital Point- recognize your own nature, decide on one point, and gain confidence in liberation.

The first of these three statements instructs you to 'Recognize your own nature'- buddha nature itself, which is 'empty cognizance suffused with awareness'.  

This nature is empty in essence yet naturally cognizant.  These two aspects are indivisible, and this unity is also called unconfined capacity.  Recognizing your own nature for what it is, is the first of the three words of Garab Dorje.

Buddha nature, itself, is the very basis or source from which all worlds and living beings originate.


How do we describe buddha nature?  It is empty in essence and cognizant by nature, 'suffused with self-existing awareness'.

We should understand that it does not fall into any category, such as an entity that exists or does not exist.

('it cannot be pointed to and said 'it is this' or 'it is not that')  (it cannot be grasped)


The first point of Garab Dorje is to recognize our own nature and to acknowledge how this nature is, not as our conceptual version of it but in actuality.


While perceiving, buddha nature is empty of a perceiver; while being empty, there is still experience.  Search for the perceiver; there is no 'thing' to find.  There is no barrier between these two.

At the same time as vivid perception takes place, that which perceives is totally empty.  This is called the unity of experience and emptiness, or the unity of awareness and emptiness.  

The fact of experience eliminates the extreme of nothingness, while the fact that it is empty eliminates the extreme of concrete existence.


Can these two aspects- empty in essence and cognizant by nature- be separated?  If not, that means they are a unity.  This unity is what we should recognize when recognizing our buddha nature.  To see this fact is what Garab Dorje meant when he said 'recognize your own nature'.

His second statement 'Decide on one point' means to resolve the state free from ignorance and deluded thought.  We recognize directly the fact of emptiness; we realize that our nature cannot be pinpointed.  The fact of knowing proves the cognizant quality.  (This is what we should decide upon.)

Garab Dorje's third statement is 'Gain confidence in liberation'.  

It is said that meditation is not the most important thing; liberation is.  Mere meditation, such as the state of stillness in shamatha meditation, in not necessarily a liberated state.

It is very important to know how to liberate your deluded thinking.  That is the vital point.

Liberation of thoughts can be described as occurring in several different ways.  The great master Vimalamitra mentioned three types of liberation.  The first example is said to be like meeting someone you already know; the second is similar to a knot tied in a snake, and the third is the analogy of a thief entering and empty house.

Recognize the thought as it occurs so that it is liberated simultaneously with its arising.  This is very much unlike the stream of thoughts that surges through the mind of an ordinary person.  Often called 'black diffusion', this state in an unwholesome pattern of dissipation in which there in no knowledge whatsoever about who is thinking, where the thought comes from, and where the thought disappears.

One has not even caught the 'scent' of awareness; there are only unwholesome thought patterns operating, so that one is totally and mindlessly carried away by one thought after another.  That is definitely not the path of liberation!

In the beginning, if we have already recognized our nature even once, we have caught the scent of it.  Once you get a 'whiff' of your nature, it becomes familiar, like someone you already know: you do not need to doubt who your friend is when you meet him.  At this point, thoughts are liberated upon recognition, like the vanishing of a drawing on water.

We can grow more accustomed to this fact through practice.  Once the practitioner gains an immediate recognition of buddha nature, there is no need to apply any additional technique at all.  The moment a thought starts to move, the thought is liberated by itself.  It is like a knot tied in a snake that does not have to be untied by anyone because it unravels by itself.  This exemplifies becoming more stable in the training.

The third analogy of the liberation of thoughts is described as being like a thief entering an empty house.  This is called stability or perfection in training.  A thief entering an empty house does not gain anything, and the house does not lose anything.  All thought activity is naturally liberated without any harm or benefit whatsoever.  That is the meaning of gaining confidence in liberation.


Sometimes the term 'universally freed' is mentioned.  In other words, it does not matter which emotion or thought takes place, all are freed by recognizing rigpa.  'Universally freed' means that everything is freed; it is not that only one type of emotion is liberated upon arising while the others are not.  All the 84,000 types of disturbing emotions are liberated immediately in a single moment without the slightest remainder.


You do not have to imagine basic wakefulness, it is naturally present.

All thought activity occurs as the expression of awareness.  By recognizing its source, it dissolves into the state of awareness itself.

Once you recognize your essence to be primordial purity, the thoughts that arise from yourself dissolve back into yourself, within the expanse of your nature.  They do not go anywhere else.  This is what is meant by self-arising self-liberation.

If you do not know your essence, then what arises from yourself does not dissolve within yourself.  Rather than being liberated, it goes astray into the six realms of samsara.

This is really the key point here.  The thinking of dualistic mind arises or takes place as the expression of [unrecognized] awareness.  Once you recognize this basic awareness, the display of thoughts loses all power and simply dissolves into the expanse of buddha nature.  This is the basic reason to recognize mind essence.


That which knows is, in essence, empty.  It is cognizant by nature, and its capacity is unconfined.  Try to see this for yourself and understand that this is how your essence is.

Thoughts arise from yourself and dissolve into yourself; they don't arise from yourself and dissolve somewhere else.  Thoughts arise from yourself and, if you recognize their source, they dissolve into yourself as well.

When we say 'recognize' it means seeing that the nature of mind is unconfined empty cognizance.  This is the real condition, the natural state of the three kayas.

Realize this to be the real condition of things as they actually are, not just how they seem.  The seeming way is created by our normal rigid and fixating thoughts.  Recognize the real state, and this seeming way vanishes.

There are the two aspects: the real and the seeming, the ultimate and the relative.  The real is your essence, the seeming is your thoughts.  Once you recognize the real state, the seeming way vanishes without a trace.  
It collapses, dissolves, completely vanishes.  That's what this training is all about.


It is our thinking that causes us to wander in samsara.  The moment of recognizing the identity of the three kayas is free from thought.  This is what we should gain confidence in.  
At the beginning, the genuine recognition of the nature of mind is only a short moment, but it is indeed free from thought.  When this state becomes unceasing, how can any of the three poisons exist?


This original wakefulness is often described in these words:
'Free from thought, yet everything is vividly known'.


All the great qualities of buddhahood- the wisdom, compassion, and the capability to benefit others- all arise from this original wakefulness.  

The word sangye, the Tibetan term for 'buddha' literally means 'purified perfection'.  Dualistic consciousness tainted with the five poisons is purified, while the innate abundance of wisdom qualities is perfected.




Two basic principles in Dzogchen teachings are space and awareness, in Tibetan ying and rigpa.  

Ying is defined as unconstructed space devoid of concepts, while rigpa means the 'knowing' of that basic space.

In the context of practice, ying is defined as a clear sky free from the defects of clouds, mist and haze.


Inner ying is the nature of mind, a state that is already empty.  Innermost ying is actually rigpa, nondual awareness itself.


When training, do not remain in thoughts; remain in awareness.  


Ying and yeshe, basic space and wakefulness, are primordially indivisible, because our basic state is the unity of emptiness and cognizance.  This is called the unity of space and wakefulness.  The cognizant quality in this unity is called rigpa- awareness.


Basic space is always accompanied by basic wakefulness.


By resting freely, by utterly letting be, the empty and cognizant unity suffused with awareness is vividly present.


Directing the gaze into the midst of empty space is an aid for allowing oneself to experience the similarly unconfined and all pervasive state of rigpa.


In the ultimate sense, space and awareness are a unity.


Perceptions or appearances are empty; the perceiver, the mind, is also empty.  Consequently, they are a unity.  
At present, however, everything seems to be dualistic- perceived objects and the perceiving mind- and this perceptions endures as long as we have conceptual thinking.


There is a very important meaning contained in the prayer, 'May we realize the unity of space and awareness!'

Everything with concrete substance is called 'form', and all forms are the unity of appearance and emptiness: that is what is meant by vajra body.  All sounds are resounding and yet empty: this is the vajra speech.  When we recognize awareness, we realize that it is free from arising, dwelling and ceasing.  That is the vajra mind.

In short, everything, without the exception of even a single dust mote, is of the nature of the three vajras.


The samayas of Vajrayana is to never let your body depart from being the deity, your voice from being the mantra and your mind from the state of samadhi.  If you are able to do so, that is keeping the ultimate samayas with the Body, Speech and Mind of the victorious ones.


To accomplish this you need to be able to dissolve dualistic mind in nondual awareness, rigpa.


This nondual awareness is the very identity of the three kayas of the awakened state of buddhahood.  Within it all three- dharmakaya, sambhogakaya and nirmanakaya- are complete.  The three vajras of all buddhas- the unchanging vajra body, the unceasing vajra speech and the unmistaken vajra mind- are complete within it as well.


Practicing the Dharma correctly means keeping pure samayas, and developing devotion to those above, compassion for those below, and being diligent at all times.  The most eminent training is to recognize the wish-fulfilling jewel of your own mind.
Unless we dispense with the dualistic frame of mind, traces of misdeeds and obscurations remain as habitual tendencies that will re-occur within this dualistic attitude.  They do not disappear otherwise; this is why you hear so often about the need for purification.  

You can definitely purify them all by means of the four powers in the Vajrasattva practice.  Your negative karma may be as huge as Mount Sumeru but it can still be purified by apology.  Imagine a mountain of dry grass the size of a mountain; doesn't it all burn down when set on fire?


It is also said, 'Realization occurs automatically when misdeeds are purified'.  When your intrinsic buddha nature is free from any veil, it is naturally stable in itself.

It is impossible to train in and grow accustomed to the original wakefulness as long as we are unaware of it and fail to recognize it, or as long as we are caught up in doubt even if we have recognized it.  


The dualistic frame of mind is what we need to be free from, and nondual awareness is the outcome of this freedom.  

Realization in this sense means that the stream of conceptual thinking becomes self-arising self-liberation, until finally your mind is like a cloudless, clear sky.


By recognizing the empty nature of the mind we are disengaging from its expression, the stream of deluded thinking.  Each time the expression dissolves back into the state of awareness, progress is made, and realization finally occurs.


Rigpa is like sunlit space.  I use the metaphor of sunlit space to illustrate that space and awareness are indivisible.  You do not accomplish or create the sunlit sky. 

We cannot push the clouds away, but we can allow the clouds of thought to gradually dissolve until finally all the clouds have vanished.  When it becomes easier to recognize, and when recognition is self-sustained, that can be called 'realization'.


It is not as if we need to decide, 'I hate these thoughts!  I only want the awakened state!  I have to be enlightened!'  This kind of grasping and pushing will never give way to enlightenment.  By simply allowing the expression of thought activity to naturally subside, again and again, the moments of genuine rigpa automatically and naturally begin to last longer.

We need to become used to this natural dissolving of thought through training.


Realization is the total and permanent collapse of confusion.


If we have correct understanding, the moment we apply what our master teaches, we recognize our nature.  That there is no entity whatsoever to be seen is called 'emptiness'.    The ability to know that mind essence is empty is called 'cognizance'.  These two aspects, empty and cognizant, are indivisible.  This becomes obvious to us the very moment that we look; it is no longer hidden.  Then it is not just an intellectual idea of how emptiness is; it becomes a part of our experience.  At that moment, meditation training can truly begin.



We call this training 'meditation', but it is not an act of meditating in the common sense of the word.  There is no emptying the mind essence by trying to maintain an artificially imposed vacant state.  Why?  Because mind essence is already empty.  Similarly, we do not need to make this empty essence cognizant; it is already cognizant.  

All you have to do is leave it as it is.  In fact, there is nothing whatsoever to do, so we cannot even call this an act of meditating.  There is an initial recognition, and from then on we do not have to be clever about it or try to improve it in any way whatsoever.  Just let it be as it naturally is- that is what is called meditation, or even more accurately 'nonmeditation'. 

What is crucial is not to be distracted for even a single instant.  Once recognition has taken place, undistracted nonmeditation is the key point of practice.

Distraction is the return of all kinds of thoughts, in which the continuity of nondual awareness is lost.  The training is simply to recognize again.  Once recognition takes place, there is nothing more to do; simply allow mind essence to be.  That is how the cloud-covers gradually dissolve.


Realization is achieved through repeating the short moment of recognition many times.


The sense of being awake and empty- that is experience.

At the moment of experience, what is recognized is not something new.  Empty cognizance has always been present.  
It is often called 'self-existing wakefulness', rangjung yeshe.  It is not created by the mere recognition of it, or through the pointing-out instruction.  It is your nature itself, your natural face.


Please understand that there are three steps: recognizing, training and attaining stability.  The first of these steps, recognizing, is like acquiring the seed of a flower.  Once it is in your hands and you acknowledge it to be a flower, it can be planted and cultivated.  When fully grown, flowers will bloom, but the seeds need the right conditions.

In the same way, the naked awareness that has been pointed out by your master should be recognized as your nature.  This recognition must be nurtured by the right conditions.

To cultivate a seed, it must have warmth and moisture and so on; then it will certainly grow.  In the same way, after recognizing we must train in the natural state: the short moment of recognition needs to be repeated many times.  

As the support for this training, have devotion to enlightened beings and compassion for unenlightened beings.  Devotion and compassion are a universal panacea, the single sufficient technique.  A famous quote says, 'In the moment of love, the nature of emptiness dawns nakedly'.

In addition, there are practices called the development and completion stages.  All these practices facilitate nondistraction.  

When you give water, warmth and protection to a sprouted seed, it will continue to grow.  Repeatedly training in nondistraction is how to progress in the practice of mind nature.


Right now, our nature is the buddha nature.  When fully enlightened, it will also be the buddha nature.  Our nature is unfabricated naturalness.  It is this way by itself, it does not need to be manufactured.  But we do need to allow the experience of buddha nature to continue through unfabricated naturalness.


Beings are carried away by their thoughts.  If we simply let it be as it naturally is, without trying to modify, there is no way to err, no way to stray from the view.  It's when we try to manufacture or do something that it becomes artificial.  

If during your practice you start to think, 'Well this state is not exactly right, it needs to be a little different', or 'I guess this is it' or 'maybe this is not it', or 'Now I've got it! I just had it!...Now it slipped away' this is not what I mean by unfabricated naturalness.
One sign of having trained in rigpa, the awakened state, is simply that conceptual thinking grows less and less.  The state of unfabricated awareness, what the tantras call the 'continuous instant of nonfabrication' becomes more and more prolonged.  

This continuity of rigpa is not something we have to deliberately maintain.  It should occur spontaneously through having grown more familiar with it.  Once we become accustomed to the genuine state of unfabricated rigpa, it will automatically start to last longer.


Through training, we should have gained some degree of stability in this so that we are no longer carried away by circumstances.



The true, unmistaken signs of accomplishment are to possess compassion, devotion and acute sense of impermanence.  Combined with this, thoughts grow less and less and the genuine awakened state lasts for increasingly longer periods.


All doubts or uncertainties concerning the view of rigpa should be cleared up.  When we are free of doubts, there is nothing to clear up.  Doubt is the obstacle that obstructs the view.  If there is no obstacle, there is also nothing to clear away.


We need to gradually dispense with conceptual thinking.  In the moment of unfabricated awareness, thoughts do not have the power to remain, because that instant is totally free from the duality of perceiver and perceived.  In the flame of nondual awareness, the hair of conceptual thinking cannot remain.  Just as a single hair cannot remain in a flame, a thought cannot possibly remain in the recognition of the awakened state.

What we call sem, dualistic mind, is always involved in upholding the concepts of perceiver and perceived.  Rigpa, however, is by nature devoid of duality.  The whole basis for the continuation of conceptual thinking is duality.
If the concepts of perceiver and perceived are not kept up, duality crumbles, and there is no way conceptual thinking can continue.


Our conceptual thinking is like a sneak-thief who can only rob by stealth.  Try this: in broad daylight in a gathering of many people invite the thief in to steal whatever he wants.  The thief will be unable to pilfer anything.


The bottom line is to try, as much as possible, to retain the innate stability of nondual awareness, of that continuous instant of nonfabrication.  Do not create or construct anything whatsoever; simply allow the moment of rigpa to reoccur repeatedly.


We can deliver words from our mouths, but this is not enough to destroy the state of confusion, to make delusion fall apart.  To do this, we need the genuine experience.


Once again, there are the three stages of recognizing, training, and attaining stability.  Of these, 'recognizing' is like identifying the authentic seed of a beautiful flower.  'Training' is like planting the seed in fertile soil, applying water and so on- not leaving the seed lying on bare stone.  The seed needs the right circumstances to grow in.  By applying these skillful means, nothing whatsoever can prevent the plant from growing.

Likewise, we need to train in, to develop the strength of the recognition of mind nature.  After applying water and creating positive nurturing conditions, the plant will certainly grow taller and taller.  Eventually it will fully blossom with beautiful brightly colored flowers, because this potential was inherent in the seed.  But this does not happen all at once.

In the same way, we hear about the amazingly great qualities of buddhahood.  We then wonder, 'Where are those qualities?  How come they are not apparent in a moment's experience of the awakened state?  What is wrong?'  It can be understood in the following way: within a few seconds' glimpse of the state of rigpa, these qualities are not experienced the same as when recognition has been stabilized.  Although inherently present in our nature, these qualities do not have time to be fully manifest.  

Just as the seed is the unmistaken element for the fully blossomed flower, so the moment of recognizing the awakened state is definitely the basis for buddhahood itself.


If the flower-seed is planted and nurtured, it will without question grow.  But do not expect the moment of rigpa to be an amazing or spectacular experience.  

Actually, there is one aspect of the awakened state that is truly amazing- the fact that conceptual thinking and the three poisons are totally absent.  If we look around, apart from rigpa, what can really bring an end to thought, the very creator of samsara?


Sentient beings are never apart from this unchanging, innate nature of mind for even an instant, yet they do not see it.  Just as the nature of fire is heat and the nature of water is moisture, the nature of our mind is rigpa, nondual awareness.

If we did not have the buddha nature, who could be blamed for not noticing it?  But, just as water is always wet and fire is always hot, the nature of our mind is always awareness wisdom.  We cannot be separated from our intrinsic nature.

The compassionate activity of the buddhas is like a hook that is just waiting to catch sentient beings who are ready and open and who are attuned to this compassion.  If we have faith and devotion, we are like an iron ring that can be caught by the hook.  But if we are closed and lack faith and devotion, we are like an iron ball.  


It is not that the buddhas are without compassion or disregard certain sentient beings.  Their compassion and activity are impartial and all pervasive, like the sun shining in the sky.  But if we are like a cave that faces north, the sunshine will never reach us.  We need to have faith and devotion in order to connect with the compassionate power of the buddhas.
The moment we think of them, they 'gaze' on us; the rays of their compassion contact us.


All sentient beings want only happiness.  No one wants to suffer.  But through attachment, anger, and delusion, beings only create negative karma for themselves.  Contemplating this, how can we help but feel compassion?  The emotion this evokes is what is meant by compassion.

If we keep turning our backs and abandoning all our mothers for the sake of our own pleasure and benefit, thinking, 'I will do a little meditation, attain enlightenment and be happy', then what kind of people are we?


Without fertile soil a seed cannot grow.  Compassion is like that fertile soil.  The blessing of faith is like the rain that falls from above.  When the seed of training in mind essence is planted in the fertile soil of compassion and is watered by the rain of blessings through our devotion, it will automatically grow.


A genuinely compassionate person is naturally honest and decent, and will shy away from hurting others through evil deeds.  Therefore he or she will automatically progress and will engender many qualities.

If we have compassion, we will naturally heed the cause and effect of our actions.  We will be careful.



(concerning doubt)

Take this example: in one hand I have a huge diamond, in the other a chunk of glass.  I say, 'One of these is a diamond, would you like to buy it for a very good price?'  Now, you are not sure which is the diamond and which is just glass.  Because of this doubt, you would have to say, 'I don't know', and you would never be able to purchase the diamond, no matter how much of a bargain it would be.  That is how it is to be in doubt.  Doubt hampers every activity we do in this would, no matter what.


Many people come to me saying, 'I've tried to meditate for years, but nothing happens; I'm not making any progress'.  This is because of not using the effective method, the right means.  We may have the knowledge aspect of recognizing mind essence, but without combining it with means of trust and compassion, we will not make any headway.


To sum up, we need devotion to enlightened beings and compassion to those who are not.  Possessing these two, the main training is maintaining nondistraction.  When we forget mind essence we get carried away.  But with devotion and compassion, the practice of recognizing mind essence will automatically progress.


Please keep this teaching at the very core of your heart; not at the edge or to one side of your heart, but at the very center.  Please think, 'That old Tibetan man said devotion and compassion are essential.  I'll keep that right in the center of my heart!'  

I have wanted to say this for a long time, but I feel that now people are more willing to listen.  It's because it's extremely important that I felt it should be said.  

I am telling you the truth here.  I am being honest with you.  I am not lying.  If you practice the way I have described here, then each month and year will yield progress.  And in the end, no one will be able to pull you back from attaining enlightenment.



There are two types of mindfulness, deliberate, and effortless.  By starting out with deliberate attention, the practitioner can make a clear distinction between being distracted or not.  

For most people, especially in the Mahamudra system, the mindfulness of deliberate attention is essential in the beginning.  Otherwise, by relying on only effortless mindfulness, you may not even notice whether you are distracted or not.  Instead, it is much better to practice deliberate mindfulness even though it is subtly conceptual, and gradually progress to effortless mindfulness.  


In the Mahamudra teachings, you often find the phrase 'original innate nature'.  This is nothing other than buddha nature.  The training is simply to become used to that.

To train, you must first of all be introduced to and have recognized the view.  In Mahamudra, once the practitioner has recognized the view, he or she takes mindfulness as the path; it is a way of training in that view.

If mindfulness is lost, then we are led completely astray into the 'black dissipation' of ordinary habitual patterns.  So either we remember the view and sustain it, or the practice is destroyed.  We need to know when we are distracted.  Discursive thought is distraction, but once we recognize the essence of thought, we have arrived at non-thought.  

A quote from The Rain of Wisdom by Jamgon Lodro Thaye says, 'Within complexity I discovered dharmakaya; within thought I discovered nonthought'.


For most of us there is no way around having to remind ourselves of the view by being mindful.  


That which goes astray is simply our attention.  Our mind becomes distracted, and that which brings us back to the view is called 'deliberate mindfulness'.  

In the same way, if you want the light to come on in a room, a conscious act is necessary.  You must put your finger on the light-switch and press it; the light doesn't turn itself on.

In the same way, the moment we are carried away, we think,  'I have wandered off'.  By recognizing the identity of who has been distracted, you have automatically arrived back in the view.  The reminder is nothing more than that.  This moment is like pressing the light-switch.  Once the light is on, you do not have to keep pressing it.  

After a while, we forget again and are carried away.  
At that point we must reapply deliberate mindfulness.


This is a good example for the famous phrase, 'The artificial leads to the natural'.  First apply the method; then, once you are in the natural state, simply allow its continuity.  

After a while our attention begins to wander.  Having noticed the distraction, apply mindfulness and remain naturally.  The natural state is effortless mindfulness.


What is important is a sense of natural ongoingness or continuity.  Strike a bell and the sound will continue for some time.  In the same way, by deliberate mindfulness you recognize the essence, and that recognition lasts for some time.

As it is unnecessary to continually press the light switch in a lit room, likewise, you do not have to keep striking the bell to make the sound last.  When recognizing mind essence, you simply let it be.  Simply leave it as it is and it will last for a short time.  This is called 'sustaining the continuity'.  Nonfabrication means not to stray from this continuity.


When recognizing, simply leave it, without tampering with or modifying it in any way; this is called nonfabrication.


Losing the continuity is the same as being distracted, which actually means forgetting.  A trained practitioner will notice that the view has been lost.  The very moment of perceiving 'I lost the view; I was carried away', recognize again, and you will immediately see emptiness.  At that point leave it as it is.


Awareness is emptiness; its expression is thought.  In the recognition of mind nature, thought has no power to stand on its own.  It simply vanishes.  Just as our nature is emptiness, so is the nature of thought.  The moment of recognizing the thinking as empty cognizance is like a snowflake meeting water.  This is certainly different from the thought process of an ordinary person.

Thought activity in a yogi's mind is like writing on the surface of water.  The thought arises, the essence is recognized, the thought dissolves.


Do not focus you attention on the expression.  Rather, recognize the essence, then the expression has no power to remain anywhere.  At this point the expression simply collapses or folds back into the essence.


As we become more stable in recognizing the essence free from conceptual thinking, its expression as conceptual thinking becomes increasingly baseless or unfounded.

In the face of directly seeing emptiness, the thought cannot remain, just as no object can remain in mid-air.  When we do not recognize emptiness, we are continually carried away by thoughts.  This is how the mind of sentient beings works, day and night.


Repeatedly you hear, 'Recognize mind essence, attain stability in that'.  What this means is that we should repeatedly look into what thinks.  We should recognize the absence or emptiness of this thinker over and over again, until finally the power of deluded thinking weakens, until it is totally gone without a trace.

The very moment you look, it is immediately seen that there is no 'thing' to see.  It is seen in the moment of looking.  In the moment of seeing, it is free from thought.

This is also called prajnaparamita, transcendent knowledge, because it is beyond or on the 'other side' of a conceptual frame of mind.


The first point is deliberate mindfulness.  The next moment is seeing your nature.  At that time you should allow for an ongoing state of naturalness.  All the different speculations should be dropped completely.  

In the moment of seeing, allow for a continuity free from thought.  Simply rest freely in that. 


Because we have been carried away from this state by conceptual thinking since beginningless lifetimes, we will again be swept away by the strength of habit.  When this happens, you must notice, 'I am distracted'.  Then look into 'Who is being carried away'.  That immediately brings about the meeting with buddha nature.  At that moment, leave it as it is.

Here is how the nature of mind is introduced in the Mahamudra system: First the practitioner is told, 'Look into your mind'.  The big question at this point is, 'What is mind?'

The teacher will say, 'Do you sometimes feel happy or sad?  Do you want things?  Do you like and dislike this and that?  Okay, look into that which feels those emotions.'

After doing that, the practitioner then reports, 'Well, that which thinks and feels does not seem to be a real thing.  But, at the same time, there are thoughts and emotions'.

The teacher will say, 'All right.  Keep a close eye on that thinker.'  

Afterwards, the student will return and tell the teacher, 'Well, I've been looking into the thinker and sometimes it makes many thoughts about this and that and sometimes it just rests without thinking anything.'  

For a diligent person to reach this point in the process takes about two or three months.  The disciple becomes very clear about the fact that, mind, the thinker, is not a real thing.  Even though this is true, it gets involved in thinking up all possible things and sometimes remains without thinking anything.  These two states, thought-occurrence and stillness, refer to thinking and the cessation of thinking.  These aspects can also be called 'arising' and 'ceasing'.

The teacher will then say, 'Let's give these two states names.  When there is thinking taking place, call it 'occurrence'.  When there are no thoughts, call it 'stillness'.  

After this the disciple will feel, 'Now I understand these two states.  Thinking of this and that is called occurrence.   Not thinking of anything is called stillness'.

The teacher will say, 'Your mind is like a person who doesn't work all the time.  At times he takes a rest.  Sometimes he moves around and other times he sits still and doesn't do anything.  Although the mind is empty, it neither works nor remains quiet all the time.'

Being able to notice thought-occurrence and stillness doesn't mean one knows the real nature of this mind.  It is simply the ability to detect when there are thoughts and when there is the absence of thought.  This is called 'knowing the character of the mind'.  It is not knowing buddha nature.  As long as you do not go beyond this exercise, you will not reach enlightenment.

The teacher will then give the next instruction, saying, 'Now, don't just notice whether there is stillness or thought occurrence.  When there is thinking, look into the thinker.  When there is stillness, look into what feels the stillness.'

The disciple will then return entirely bewildered and say, 'When I look into what feels the stillness, I don't find anything whatsoever.  When the thinking occurs and I look into what thinks, I don't find any 'thing' either.  Not only that, but both the thinking and the feeling of stillness disappear.  Now what am I supposed to do?  

'Before I could take charge of something.  I could identify the thinking and the stillness.  But it's not like that anymore.  When I look into what thinks, the thinker vanishes.  When I look into what is still, that's also gone.  I'm at a complete loss.  I have lost both the thinker and that which feels still.'

The teacher will reply, 'No, you are not at all at a complete loss.  Now you have arrived at Mahamudra, at the nature of mind.  You need to train in this for months and years.  Before you were only concerned with the manifestation, not with the nature.  Now the manifestation has vanished.  What is left is the nature itself.'

That is the traditional way of pointing out Mahamudra.


What we should really look into from now on is that which thinks when we think and that which feels still when we are quiet.


How can we practice this diligently, without being carried away by distraction?  We must notice when we are carried away.  Make a very clear distinction between being and not being distracted.  Then look into what is being carried away.

Counterfeit emptiness, a mere idea, does not cut through the root of the three poisons.  In the moment of seeing that mind essence is no 'thing' whatsoever, we should not become entangled with any thought.

Never speculate 'Now it's empty!' or 'This is it!'  In the very moment of looking, the real emptiness is seen.  Once you begin to think, 'This is emptiness', it is artificial.  The true emptiness, buddha nature, is naturally free from thought.  


The absence of all conceptual formulations is the special quality of the true Buddhist view.  Whatever formulation we concoct strays from the real nature itself.  Self-existing wakefulness does not have to be thought of to be so.

Emptiness does not have to be made, it is self-existent.  I expect you are all very intelligent, so pay careful attention to this: We all have something called self-existing wakefulness that we do not need to create or manufacture.


Nonconceptual wakefulness totally overcomes conceptual thinking.  In the very moment of recognizing, thoughts are cut through and overcome.  Is there anything more wonderful than that?

As I said before, deliberate mindfulness is like pressing the switch to turn on the light of nonconceptual wakefulness.  It is the preliminary, not the main part.  To think that pressing the switch is the main part of practice is mistaken.  Just as we cannot approach the main practice without undergoing the preliminaries, we cannot approach mind essence without deliberate mindfulness.


Some systems mention only two types of mindfulness, deliberate and effortless.  The first type is called the mindfulness of deliberate attention.  The second is called innate mindfulness.  The Dzogchen tradition phrases it this way, 'Sustain primordially free awareness with innate mindfulness.'

This is the dharmakaya of all buddhas.


As I mentioned before, realization involves a process called recognizing and attaining stability.  It's similar to planting the seed of a flower.  You plant it, water it and finally it grows up and blossoms.  

The moment of recognizing mind essence free from thought is like holding an authentic flower-seed in your hand and being certain of what it is.  That itself is the self-existing wakefulness, the source of buddhahood.  Enlightenment does not come from some other place.

Compared to the habit from countless aeons of being deluded, you have been training in the recognition of mind nature only a short time.  It is impossible to attain stability in a few months or even a few years; it does not happen.  It is
necessary to be diligent, in the sense of persistence or constancy.  

The way to practice is not to sometimes push to recognize mind essence and then give up.  It is a matter of being deeply relaxed from within and continuing in unfabricated naturalness.  You have to become accustomed to this state, through the short moment of recognition repeated many times.  


Through unfabricated naturalness, without trying to do anything whatsoever, we counteract the ingrained habitual mode of delusion.  The true yogi does not sustain involvement in discursive thought, fixation, or attachment.

Nondual awareness in the case of a true yogi is that first instant of recognizing mind nature.  Free of tangibility, it is the dharmakaya itself.  


In delusion, there is never any knowing of your nature.  
In contrast, the continuous instant of nonfabrication is a knowing of your nature.  It is called self-existing awareness.  


When no discursive thinking, distraction or delusion occurs, this is the state of a buddha.  Once we have been introduced to our nature, become used to it and remain undistracted throughout the day and night, we too are buddhas.


You should not become tired from alternately recognizing and forgetting mind nature.  What is truly tiring is the state of deluded mind that creates completely pointless activity from one moment to another.

In the state of unfabricated naturalness there is nothing to be tired of at all.  It is totally free and open.

What could be tiring is the effort to recognize- 'Now I recognize.  Oops! Now I've forgotten!  I became distracted and it slipped away.'  This kind of alertness may be a little too strenuous and deliberate.
The antidote for exhaustion is, from the very beginning, to relax deeply from within, to totally let be.  The best relaxation brings the best meditation.


We need the best relaxation.  The difficulty comes from not having this.  What becomes tired is the dualistic mind.

In the beginning the master will say, 'Look into your mind!' This watchfulness is necessary until you are used to it.  Once that has happened you don't need to look here or there.  You have caught the 'scent' of the nature of mind.  At that point, you do not need to struggle.  The nature of mind is naturally awake.


The naked state of awareness has been clouded over by the dualistic frame of mind, as expressed in thoughts of the past, present and future.  When awareness is free of thoughts of the three times, it is like being naked.


Machig Labdron advised, 'Tighten tight and loosen loose, there you find the crucial view'.  'Tighten tight' means simply to look into mind essence.  'Loosen loose' means to totally let go of or disown any idea of recognizing.  


To hold on to the notion of recognition and a recognizer is conceptual.  This thought is the root of samsara.  It is not self-existing wakefulness, it is a fabrication.  So first look and then loosen from deep within, then it is like space, wide awake.


Just remain in naturalness; whether it lasts or not is okay either way.  When this moment of recognition is artificially extended it turns into a dualistic state of mind.  


To repeat an important point: What is recognized is that there is no 'thing' to recognize.  Nondual awareness if not a thing that can be identified or pinpointed.  This is most essential because without recognizing that there is no thing to recognize, you will always hold onto some idea about the awakened state.

Clinging to subject and object in the recognition is none other than a dualistic frame of mind.  Recognize that there is no thing to recognize and then totally let go.  Remain without observer and observed.

As long as there is something to identify or think about there is still concept.  It is this dualistic mind of continually affirming or denying that is exhausting.

Awakened mind is the primordially free naked state called dharmakaya.  So, sustain that with natural mindfulness, without fabricating a subject and object.


As long as you do not cut the string of dualistic concepts there is no liberation from samsara because there is always something sustained and someone who sustains it.  There may be no coarse subject and object fixation, but a very subtle fixation is still present.  

Trying to catch the natural state is tiring.  It is much better to rest in a totally carefree state without attachment.

Nondual awareness completely lets go of attaching any importance to the arising and ceasing of thoughts.  It is very exhausting if you try to keep track of the awakened state.  Just relax.  Lean back and rest freely in the openness of basic space.


Tradition describes three types of 'freely resting'- as a mountain, as an ocean and as awareness.  Let your body freely rest like a mountain.  Let your breath freely rest like an ocean, meaning that your breathing is as totally unimpeded as an ocean when its surface is undisturbed.    Let your mind freely rest in awareness; in other words, remain in the nature of mind.  The present wakefulness is totally fresh.


In the moment of recognizing the authentic state of mind essence, the three poisons are interrupted, at least for a short while.  When the three poisons are interrupted, the obscurations are purified; and when the obscurations are purified rigpa is primordially free.  This describes the inherent quality of awareness.  

The example is used of switching a light on in a room that has been in pitch-black darkness for 10,000 years.  The darkness disappears in the same instant that the light is switched on, doesn't it?  The moment we recognize mind essence, the stream of deluded involvement in the three poisons is interrupted right there.  It is purified.  

The moment of recognizing the awakened state simultaneously interrupts the obscurations and negative karma from the past, present and future.  That is the incredibly great quality of the naked dharmakaya.


The present wakefulness free of the thoughts of the three times is the dharmakaya.  There is nothing in this world more precious than this.  A single instant of recognition can completely dispel the darkness of ignorance.  

Dharmakaya is not created by our meditation practice; it is already, primordially, present.  All karma and obscurations are momentary and not inherent to the primordial dharmakaya.  

If you put a strand of hair into a flame, which remains? Only the flame; the hair is temporary.  Similarly, dharmakaya is primordially present, while thoughts of sentient beings are momentary.  That is what is meant by both subject and object fixation being eradicated by recognition of mind essence.  Dharmakaya in itself is free of subject and object.


Even though dharmakaya, buddha nature is free of subject and object, the naked state can be momentarily veiled.  Think of it like this: were you born wearing any clothes?  No, you were born naked and you temporarily wear clothes.  Take off the clothes and aren't you naked again?  This is the example for the naked dharmakaya, the basic state of all sentient beings.  This is the most profound state possible, and you should allow it to be by means of unfabricated naturalness.


You are free in nondual awareness.  But sentient beings feel compelled to keep fabricating that which is unfabricated.  We are constantly making or forming something in our minds.

We really have given ourselves a hard time.  We have confined the open view; we have fixated and lost our freedom.  We have been overtaken by endless thought activity, life after life after life, thinking one thought after an other.  There was never any stability in that.  Deluded thinking is a charlatan, an impostor.  Isn't is better to be totally open and carefree?



The measure of having taken to heart the preciousness of the human body with its freedoms and riches that are so difficult to find, is that we are unable to waste time.  We are filled with deep joy at having attained something so precious and rare, and we want to put this treasure to full use.


People usually have the attitude, 'Things do last; we do live for quite some time'.  Of course they know that there is impermanence, but they think that it does not pertain to the present, that it is something that comes 'later on'.
This attitude is contrary to how things are.


Taking impermanence to heart means to acknowledge that nothing whatsoever lasts even from one moment to the next.


We should develop this attitude, 'I will die.  I do not know when and I do not know how, but it is unavoidable!'  'And not only me- it's like this for everyone, but no one pays any attention.'

The measure of having taken to heart the thought of impermanence is a genuine understanding of our mortality and everyone else's.  When you have this painfully acute understanding of the 'suffering of being conditioned' and of the fact that time is continuously running out, you refuse to waste a single second on anything that is not Dharma practice.


It's a small miracle that we wake up each morning.

It is not enough to merely hear or read about impermanence, you need to take it to heart.

You have no chance of survival whatsoever.  Please contemplate this well, because it represents how it truly is.  Then ask yourself, 'What can I do?'


Our clinging to sense-pleasures, the desirable objects of the five senses, causes us to spin around in samsara.  

Here's an example from the Karling Shitro regarding attachment to sense-pleasures:

Imagine you are sentenced to death and have been dragged before the executioner.  Your head now lies on the chopping block and he raises the ax in the air above your neck.  He's just about to strike when someone steps up to you and says, 'I would like to present you with a beautiful consort, a magnificent palace, and countless luxuries and enjoyable experiences!'

How will you feel, knowing the ax is about to fall?  Is the prospect of enjoying all these sense-pleasures enticing in the least?  

This example illustrates the futility of our attachments to the five sense pleasures of samsara.  Do we really think they will last?  Practitioners! Combine the metaphor with the meaning!


Trust in the consequences of your karmic deeds.  This is an unfailing law.


Next, consider that there is no place of permanent happiness within samsara, regardless of where you are born.  If you reflect deeply upon the different samsaric states, you will find that none offers any sanctuary free from suffering and pain.

'If this is my last day, I should spend it practicing.  
One never knows how much time one has left in life.'
(Longchenpa)


The point of the ngondro, the preliminary practices, is to remove obscurations and become pure.  Therefore, the basic guideline for how to practice and how long to practice, is the extent to which we have purified our obscurations.  There is no real guideline other than total purification!


A famous quote sums up the whole reason for these practices:
'When obscurations are removed, realization occurs spontaneously'.

The only thing that prevents realization is our obscurations and negative karma, and the preliminary practices remove them.  When the mind is totally stripped of obscurations, realization is like a wide-open, clear sky with nothing to obscure it in any way whatsoever.

Habitual tendencies are like the smell of camphor- even when it is washed away, a faint odor lingers.  It is the same with the obscurations that lie latently within the all- ground.


Motivation, your attitude, is of primary importance when going through the preliminary practices.  This attitude involves devotion for the Three Jewels and compassion for sentient beings, infused with diligence.  If you train in the preliminaries with the proper motivation they will turn out well.  That is the first point. 

The second point is that negative karma and obscurations are embedded in the alaya, the all ground.  As long as this all-ground with its ignorant aspect is not purified, it will continue to form the basis for further obscurations and negative karma.  So, what truly needs to be purified is the basic ignorance of the all-ground.


After performing the visualization, try to remember the view of Mahamudra, Dzogchen or the Middle way.  At times, try to prostrate and chant while remaining in mind essence.  This will increase the effect of the practice. 

By looking into mind essence while prostrating, we are able to purify not only our obscurations and negative karma, but also the very ground of ignorance upon which all obscurations and negative karma are based.


To reiterate, once you have taken the four mind-changings to heart, you will have formed a solid foundation and Dharma practice will not be difficult at all.


It's not enough to strive for the higher teachings and ignore the real substance of the Dharma which is a change in attitude.  Unless we can change our hearts at a deep and profound level, the samsaric traits of our personality will remain, and we will be seduced by appearances.

As long as our mind is fickle, it is easy to become carried away in the chase of power and wealth or the pursuit of beautiful objects, in concerns of business and politics, in intrigues and deceit.  

It is easy to become an insensitive practitioner who cannot be 'cured' or changed by the Dharma.  Although one may have great theoretical understanding, it does not penetrate to the core.


So, do not grab at higher teachings.  It's much more important to emphasize the preliminaries and lay a solid foundation.  Then whatever is built on top of that afterwards will make sense.

In my tradition, true kamahi is not an outcome of concentration, settling or focusing the mind.  True kamahi is the original, empty and ungrounded state that is the nature of our awareness.  This is not a product, not a thing that is kept or sustained through the act of meditating.  It is a recognition of basic awareness that is allowed to continue.


We can have three kinds of thought activity.  The first is called 'surface thoughts'.  The second type of thinking is an 'undercurrent of thought'.

There is a third type of thought activity, a thought movement that we become involved in when we 'meditate'.  We sit and keep subject and object: there is the 'me', or that which notices, and there is the state of 'kamahi', this sense of clarity and awareness.

Very often meditation practice is an exercise in keeping up that conceptual state.  This is not the state of true kamahi that is totally free of homemade constructs or fabrications.  

The key phrase here is 'originally empty and ungrounded', 
a state that does not require our making at all.


People often experience a certain tiredness after this rather conceptual meditation.  This fatigue is in exact proportion to how much effort was applied to maintain the state.


Try now in your meditation practice not to maintain anything whatsoever.  We should be free not only from the superficial and underlying thoughts, but also from the deep-seated thought constructs as well, which are what conceptualize the meditation state.


The most important aspect of the view is to be free of holding any notions about it.

Especially be free from the subtle notions of 'sustainer' and 'that which is sustained'.
The ultimate view is the same, regardless of whether we call it Dzogchen, Mahamudra, or Madhyamaka.  It is often called 'cutting through', or the 'thorough cut'.  Like this string in my hand, the string of thought formation is what keeps samsara continuing.  Among the five aggregates, this is the aggregate of formation that is constantly perpetuated by our thinking.  It is one of the three kinds of thought mentioned above.


When we sit down to meditate, we clear away the normal coarse thinking.  By being mindful, we are not really carried away by the undercurrent of unnoticed thoughts.  Yet, what happens is that we are left with, 'Now it's here, I am not distracted.'  Or, 'This is it, oh yes, right', which goes on and on throughout the session.  We are not aware that we are formulating something and continuously keeping it in mind.

When resting in the true view we do not need to formulate anything whatsoever.  The nature of mind is, already, originally empty and ungrounded.  Simply recognizing this and letting it be is the view.


In Dzogchen practice, one of the key points is 'short moments, repeated many times'.  Not practicing short moments, by trying to sustain a continuous state is a form of attachment.  It is not the same as mundane attachment that we leave behind during our meditation, instead, there is attachment to the 'taste' of the view, the feel of it.  We fear it will slip through our fingers, fall apart, or disappear because of our distraction.  To counteract that, we hold the notion of the view and try to maintain that state continuously.  That is still attachment and attachment is what makes samsara survive.


I am not directing any blame towards you.  This is merely how samsara is.  It is a perpetuation of the five aggregates.  We need to be free of all five aggregates by means of genuine meditation training.  Therefore, it does not help to sit while continuing the aggregate of formation.


The five aggregates are sustained in the most subtle way by the momentary forming of thoughts.  Unless you can step out of that, you cannot step out of samsara.  This is an essential point.
It is most important to be free from the fascination, the subtle clinging to the feeling of meditation.  First we totally relax.  We get so relaxed and enjoy such a smooth, free feeling that sometimes we do not notice our physical body anymore.  We experience, 'This is so much nicer than the normal state.  I like it!  I should feel like this all the time!  I don't want to lose it.  I'll see if I can just keep it going.'

This frame of mind is nothing other than attachment.  Isn't it attachment we should try to step out of?  The best way to do that is to practice short moments repeated many times.

The subtle attachment, the 're-forming' of samsara with each passing moment, may seem very safe because it is a so-called meditation state.  Nevertheless, attachment, no matter how subtle, is our arch enemy, the old demon who returns to stir up the samsaric storms of disturbing emotions.


When someone has a court case, they argue about what is true and what is false.  Court cases are usually about two opposing standpoints or claims.  During the court session, the argument takes place and finally the case of which is true and which is false is settled.

Arriving at the view is like that.  The samsaric state is on one side of the courtroom and the enlightened state is on the other side.  We have to settle which is and which is not true.  The final verdict is that dualistic consciousness is at fault while original wakefulness is faultless and wins the case.  


The training in kamahi begins after we have settled the court case; then you can train in what is true.  

To arrive at what is true, we simply have to look very carefully.  Then we can indeed settle the case of how the nature of our mind is.


When we look for the nature of mind and do not find it, at that point we meet head on with the truth.  All we must do is acknowledge that this is how it already is.  Apart from that, meditation is not something we need to sit and do.  We simply allow it to be what it is already.  That itself is the training.  Acknowledging this does not tire you out.


At the point of genuinely recognizing the view there is only a single sphere, the single identity of the three kayas.


In all practicality, how are we going to get rid of samsara and attain nirvana?  This is where the important quote comes in, 'Knowing one thing liberates everything'.


In the Tantras there is a certain technique called the 'method to revive a rishi'.  That kind of text is at the same time a pointing out instruction for vipashyana.  
What they say is, 'All right, you have done very well.  
Now it is enough shamatha.  Now you should practice the essence of this state of shamatha, which is called vipashyana'.




Development and completion stage, two main aspects of Vajrayana practice, are essentially two aspects of mind essence: emptiness and cognizance.


There are two expressions used in this context: abiding in the ground, and manifesting from the ground.  Abiding in the ground means that the kayas and wisdoms, the unity of manifest and empty, are from the beginning the basic component of buddha nature.  

One way to facilitate the manifestation of the deities is through visualizing them or reciting their mantras.  By applying the methods of the development stage, we activate or manifest these qualities present within the ground.  This is called 'manifesting the ground', and it is what the development stage is all about.


We cultivate this likeness because our minds have fallen under the power of habitual tendencies, delusions, various thought patterns and negative emotions.  To remedy this, we engage in 'white training'- we think about celestial palaces, pure deities, and so on.  We can purify an immense amount of bad karma by practicing development stage.

When training in the development stage we attempt to manifest a semblance of enlightened qualities.  These are not yet the real, authentic qualities, the are just a semblance.  

Obscurations are purified because the development stage engenders a simulation of our true, innate qualities.

Take the example of our habitual idea of living in a solid house.  To combat this, we try to grow used to the idea that our environment, our dwelling place, is a celestial palace made of rainbow light.  Instead of perceiving our ordinary body, we try to perceive our body as the pure, insubstantial form of a deity.  Instead of ordinary conversations, we try to perceive all communication as the praise of enlightened qualities.  Instead of fixating on sense impressions, we present them as offerings to the awakened ones. 

All these activities are profound methods of purifying the habitual tendencies that obscure our buddha nature.
True development stage is known as 'instantaneous recollection'.  This means the deity is already present in the mandala of our mind.  We merely think that we are Buddha Samantabadra, for instance, and that's enough.

As sentient beings, we have a body and a dualistic frame of mind.  The source or root of these is identical with the source of the awakened state, with its manifold qualities and characteristics.  

Everything appears from the essence that we call buddha nature.  Enlightened Body is the unchanging quality within buddha nature; enlightened Speech is the unceasing quality; and enlightened Mind is the unmistaken, undeluded, and unbewildered quality.  In this way, enlightened Body, Speech and Mind are already present within our stream-of-being.  How they manifest depends on whether we are a sentient being or a fully awakened one.


There is no way to separate appearance and emptiness.


Development and completion stage are a unity.


Development and completion stage are already a unity.  To know that is to know what is to be true.  What prevents us from acknowledging the original state, which is the indivisible unity of experience and emptiness, of cognizance and emptiness, is nothing other than our own conceptual thinking.

The only way to truly heal that constantly re-occurring split is by training in the practice in which there is no split and never was- the natural unity of development and completion.  There is only one way to do that: through being introduced to and becoming stable in the state of kamahi in which emptiness and cognizance has never been divided in any was whatsoever.  This state is an intrinsic unity; it is not something that somehow becomes unified.


To repeat, the principle to be understood here is that the qualities of awakened Body, Speech and Mind are already present within buddha nature.  This buddha nature is called by many names, such as rangjung yeshe, meaning self-existing wakefulness, or awakened mind.  Whatever the name, these enlightened qualities are already present.  

'Body' in this context means the unchanging or abiding essence.  'Speech' means the unceasing, luminous presence of wakefulness.  'Mind', in this context, means the undeluded, awakened capacity that radiates in an all-encompassing way as wisdom, loving compassion, the ability to save others, buddha activity, and so forth.
When practicing the development stage, the unwholesome dualistic mental patterns we have of separateness are purified because the practices involved in the development stage are their very opposites.


There are two ways to unify development and completion.  First, you practice the development stage.  After that you look into, 'Who is it that imagines all this?'  At that moment it is seen that that which imagines or visualizes all this is empty, and at the same time cognizant.  This empty knowing is called completion stage.  This method is called 'following the development stage with the completion stage'.

The other approach is to let the development stage unfold from within the completion stage.  Here you start out by looking into mind essence, allowing the awakened state of mind to be an actuality.  Without leaving this state of nondual awareness, you then allow the visualization to take place.  The nondual state of awareness is unimpeded, just like images being unimpededly reflected in a mirror.

While unwholesome or egotistical thought-forms cannot arise as the expression of the awakened state, pure forms, such as the celestial palace, deities and so forth, can occur without leaving the state of rigpa.  This is because the duration of recognizing rigpa resembles a clear mirror that unobstructedly reflects everything.  If there is no recognition of our nature involved, we are like a stone that lacks the reflecting power of a mirror.


The unity of the development and completion stages means that the forms of the deity, palace and so forth are all manifest, meaning visible, in your experience while at the same time nondual awareness remains undistracted.  There is no real division between manifestation and awareness. Understand that the unity of the development and completion stages is, in essence, the unity of experience and emptiness.


We begin training in the unity of development and completion with the three samadhis.  The kamahi of suchness is a state that is awake, utterly open and unimpeded.  This is the state within which the visualization of the deity can really occur.  Nothing is blocked.  This visualization can freely take place because awareness is not blocked.  

Neither are we unconscious.  This is why the kamahi of illumination can freely take place out of the kamahi of suchness.  

From the kamahi of illumination, the kamahi of the seed-syllable can freely take place.


Once the continuity of nondual awareness is broken and lost, the dualistic expression occurs as conceptual thinking.  Conversely, since nondual awareness is unobstructed, its expression is of course also unobstructed, and can take any form whatsoever.

Once the kamahi of suchness slips away, then this unobstructed display of nondual awareness is no longer possible.  That's why every instruction in development stage mentions beginning with the three samadhis.


Among the three samadhis, the kamahi of suchness corresponds to dharmakaya and emptiness.  The kamahi of illumination corresponds to sambhogakaya and cognizance.  The kamahi of the seed-syllable, which is the unity of emptiness and cognizance in the form of a seed-syllable that becomes the deity, corresponds to nirmanakaya.


The external example is that dharmakaya is like open space, while sambhogakaya is like sunlight.  When there is space and sunlight the rainbow that is nirmanakaya can appear.  This metaphor illustrates the three samadhis.


During the completion stage there is simply the recognition of mind essence itself.  At the same time, its expression unfolds as the development stage without interrupting or discontinuing the recognition of mind essence.


The development stage as the unobstructed expression of nondual awareness cannot exist without a recognition of the essence itself.

When the recognition of mind essence is lost, it is like losing the sun itself.  If the dharmakaya is lost, how can there be a sambhogakaya?  And without dharmakaya and sambhogakaya, how can there be the unobstructed capacity of nirmanakaya?  That disappears as well.

If the empty essence and cognizant nature are lost, the capacity is confined.  The unconfined capacity becomes limited conceptual thinking.  


Unifying the development and completion stages is only possible through truly understanding the threefold principle of essence, nature and capacity.  When they are seen as indivisible, then the unity of development stage and completion stage is possible.

The most basic principle of the innermost Vajrayana teachings is the indivisible unity of primordial purity and spontaneous presence.


Primordial purity is the empty quality of this original wakefulness. Spontaneous presence is the manifest, awake quality.  Original wakefulness is the indivisibility of these two aspects.



It is taught that the natural purity of the five elements is the five female buddhas, while the natural purity of the five aggregates is the five male buddhas.  This means that everything is primordially pure.

This is known as the 'all-encompassing purity of whatever appears and exists'.  


Because delusion is temporary, it can be purified.  Since all the impure aspects, such as the five aggregates, the five elements, the five disturbing emotions and so forth, already have the nature of primordial purity, it is possible to purify them.  

When you churn milk, you get butter, don't you?  That is the meaning of 'everything is all-encompassing purity'.  If you churn water, will you get butter?  In this sense, everything is like milk: whatever appears and exists is all-encompassing purity.  This is exactly why through recognizing this purity we can be enlightened.


The training in this basic state of things involves the development, recitation and completion stages.  This training helps you develop the notion of how things are.  It helps you recognize that everything primordially is 
all-encompassing purity.  

Through such practice you will eventually mature: your body matures into the deity; your voice matures into mantra; your mind matures into kamahi.  

So, first you receive the teachings on deity, mantra and kamahi.  This is the same as getting the idea, 'If I churn this milk, butter will appear.'  Then you 'churn and churn', meaning you 'train and train' until you have actualized deity, mantra and kamahi.  Finally, everything is seen as Samantabhadra.  You are Samantabhadra: it's all the same butter.


Everything that appears and exists is from the very outset all-encompassing purity.  To recognize this is the starting point of inner Vajrayana.  


To repeat: all that appears and exists are primordially the male and female buddhas, the all-encompassing pure mandala of the victorious ones.  It's much more important to recognize this than to merely sit and read aloud lines of liturgy.  Of course, a sadhana practice is adapted to samsaric mind in that there are different attributes to which we can relate.  However, the heart of sadhana practice is the understanding of basic purity.


To allow the real development stage to manifest, we need to dissolve everything into emptiness and the let the mandala manifest from within that state.  

So, to train in the authentic development stage there is no way around having the nature of mind pointed out.


From within that state of emptiness, let compassion emerge.  Then, within indivisible emptiness and compassion, the seed-syllable appears.  Without that unity of emptiness and compassion, it is impossible to practice the real development stage.


The purpose of training in the development stage is to deal with the normal, samsaric frame of mind that sees two-ness where there is no duality of subject and object, no separation of outer perceived object and the inner perceiving mind.  We grasp the nondual as dual.  In actuality it is indivisible. 


What we should recognize is the state of nondual emptiness and cognizance.  Duality should become oneness, and this oneness should be objectless, traceless.

There are not two things.  There is simply oneness.  He's Samantabhadra, I'm Samantabhadra.


As long as you are unaware of the nature of mind, what is the way to liberation?  What other method is there for liberation, apart from knowing the nature of mind?  If you do not know this key point of mind essence, then whatever you do misses the main point.  It doesn't matter how successful you might be in worldly terms.  On the other hand, if a porter carries his load while recognizing mind essence, he will become an enlightened porter without doing anything else whatsoever.

Buddha nature is present in everyone, without any exception.  It is the very core of our being, the very nature of our mind.  Its nature is totally free from faults and fully endowed with all perfect qualities. 

What we need to do now is simply to recognize our nature, and then sustain the recognition of that.  There is no need to manufacture a buddha nature through meditation.  It's also essential to realize that every experience manifests and vanishes within the expanse of our buddha nature.


The bardo of meditation takes place during the period of time we are able to recognize our buddha nature, the dharmakaya nature of our mind.

Meditation in this context refers to the time when thought has ceased and there is an absence of conceptual thinking.  To repeat this period over and over again, from the cessation of thought to its re-occurrence, is called training in the bardo of meditation.


One evening Patrul Rinpoche taught the daughter of Chokgyur Lingpa, Konchok Paldron.  She remembered his words very clearly and later repeated them to me.  She imitated Patrul Rinpoche's thick Golok accent, and said, 'Don't entertain thoughts about what has passed.  Don't anticipate or plan what will happen in the future.  Leave your present wakefulness unaltered, utterly free and open.  Aside from that, there is nothing else whatsoever to do!'

What he meant was, don't sit and think about what has happened in the past, and don't speculate on what will appear in the future, or even a few moments from now.  Leave your present wakefulness, which is the buddha nature of self-existing wakefulness, totally unmodified.  Do not try to correct or alter anything.  Leave it free, as it naturally is, free and wide open like space.  There is nothing more to do besides that.


This wakefulness doesn't form thoughts about anything.  It's like space; not the night sky, covered by darkness, but the sky lit by sunlight, where the sunlight and space are indivisible.

Of the two aspects of view and conduct, it's said that we should 'ascend with the conduct'- start with the conduct at the bottom and work up.

We should behave in conformity with the basic teachings, starting from the bottom, just as we would on a staircase.

The view, on the other hand, should be unfolded from above.  That's why the saying continues, 'while descending with the view'.


This is a very important principle: keep the view as high as possible, but behave with a very low profile.


What happens when someone gives up conventional Dharma practice too early is that such a person fails to do any spiritual practice in terms of purifying obscurations and gathering the accumulations.  At the same time, he or she does not truly realize, progress in, and attain stability in the view.  The end result is that the view remains an idea while your behavior shows no regard for good and evil.  This is what Padmasambhava meant by 'losing the conduct in the view'.


Padmasambhava said as well, 'Though your view is higher than the sky, keep your deeds finer than barley flour'.

The expression, 'finer than barley flour' means to adopt what is virtuous and avoid what is evil, with respect for the law of cause and effect, with attention to the smallest detail.  This is to keep harmony between view and conduct.


Realizing the awakened state is a matter of being diligent in allowing nondual awareness to regain its natural stability.


Training assiduously with devotion, compassion and loving kindness while repeatedly letting be in unconstructed equanimity, you will surely discover the true signs of spiritual practice.  These signs are the acute feeling that life is impermanent and that there is no time to waste; that the Dharma is unfailing; that there is genuine benefit from training in samadhi; and that it is truly possible to overcome conceptual thinking.


During this process, your subtle disturbing emotions remain intact; eventually they manifest again and take over your being.  Why wouldn't they?  Everyone is overcome by disturbing emotions unless they are stable in nondual awareness.  Only the moment of the awakened state does not become caught up on deluded emotion.  Nondual awareness is the most effective way.


Helping others out of a pure selfless motivation is the best form of conditioned virtue.  It is truly wonderful!

Unconditioned virtue, on the other hand, is training in thought-free wakefulness.  

Helping others is definitely virtuous, and it does help them somewhat.  You of course create good karma by helping others, but such an altruistic action does not necessarily mean you will be liberated.  Only after liberation can you immeasurably benefit all beings.



Knowledge is what distinguishes between truth and untruth, between what is correct meditation training and what is not.  
As we gradually progress through deeper levels of learning, as our knowledge broadens, our fixation automatically diminishes.


Isn't fixation and clinging the root of samsara?  When there is no more clinging to painful or pleasant situations, we are free from samsara.  


As Tilopa said, 'You are not bound by what you experience, but by your clinging to it.  So cut through your clinging, Naropa!'


It is also said, 'The sign of learning is to be gentle and disciplined'.  A sense of peace is the true sign of learnedness. 

And, 'The sign of meditation training is a decrease in disturbing emotions.'  

The training of looking into mind essence dissolves your three or five poisons, which is the unrecognized expression of your essence.  This occurs the moment you recognize it.  The disturbing emotions vanish without a trace, like flames extinguished.


Sentient beings chase after all sorts of things.  Now is the time to take a rest.  Otherwise, we will continue to roam around in samsaric existence.


Nothing other than mindfulness can really block off or halt your karma.  It is our karmic actions and disturbing emotions that force us to wander through samsara, and it is these karmic actions and disturbing emotions that we need to relinquish.  


Isn't it true that the moment of the view does not lie subject to karma and disturbing emotions?  The view is the real reason why the buddhas are not under the power of karma and disturbing emotions; they have captured the stronghold of the view.


Realizing the view, authentically and totally, melts away the obscurations of karma and disturbing emotions, and this allows the qualities of original wakefulness to unfold.


The Tibetan word for enlightenment is jangchub, which means 'purified perfection', or in Sanskrit, bodhi.  Literally, this means the complete purification of the two obscurations, along with habitual tendencies, and the perfection of all qualities of wisdom.  It is like a lotus bud that, having grown out of the mud, fully blooms.

