		

Commentary to the Translation

(The numbered sections here correspond to the numbered sections in the foregoing translation).

1 The title of this text in Tibetan is Zab-chos zhi-khro dgongs-pa rantggrol/Rig-pa ngo-sprod gcer mthong rang-grol, Self-liberation through seeing with Naked Awareness, being a Direct Introduction to Intrinsic 
Awareness, from the Profound Teaching of Self-Liberation in the Primordial State of the Peaceful and Wrathful Deities.''1 

This title is in three parts:

A. The first part gives the name of the literary cycle to which this text belongs, namely, the Zab-chos zhi-khro dgongs-pa rang-grol of the Terton Rigdzin Karma Lingpa (14 cen. CE)ãthat is to say, athe Profound Teaching (zab chos) of Self-liberation (rang grol) in the Primordial State (dgongs-pa) of the Peaceful and Wrathful Deities (zhi khro)."

The various texts belonging to the Kar-gling zhi-khro,

2 of which the text translated here is but one, do not represent the ordinary teachings of the Sutra system of Buddhism, but are a cycle of special teachings relating to our experiences in the six Bardos or intermediate states (Skt. antarabhava). To be precise, this is a type of teaching known as bar-do drug khrid, "explanations giving guidance for the six Bardos."

3 Since this cycle of Terma texts derives from the teachings of Guru Padmasambhava and belong to the class of teachings known as Dzogchen, the entire collection is therefore called "a Profound teaching."

In Tibet, Dzogchen is regarded as the highest teaching of the Buddha. It is usually associated with the Nyingmapa school, although Dzogchen in itself, as pointed out in the introduction above, is beyond any such sectarian limitations. The Tibetan term Dzogchen (rdzogs-pa chen-po) means "the Great Perfection." It is so called because it is complete and perfect in itself (rdzogs-pa), there being nothing lacking in it, and because it is great (chen-po) in the sense that there is nothjng greater than it or beyond it. The earliest 
sources for Dzogchen are the texts known as the Dzogchen Tantras. The teachings of the Buddha are found in the Sutras and the Tantras. 

Why did the Buddha teach these diverse types of doctrines? His disciples 
differed in their capacities to understand His essential teaching and so, as an expression of His great compassion and His skillfulness in means, He taught each disciple at a level corresponding to his degree of comprehension in order that he might understand and be able to practice the teaching. Thus there are 
found many different kinds of teachings attributed directly to the Buddha and collected together in the Sutras and the Tantras.

The Nyingmapa system has classified all of these teachings of the Buddha into Nine Yanas or vehicles to enlightenment (theg-pa rim dgu). The flrst vehicle is that of the Sravakayana (nyan-thos-pa'i thegpa), "the 
vehicle of the Listeners," who are the Hmayana practitioners or disciples. 

This path is indicated principally in the discourse that the Buddha gave at the Deer Park near Sarnath which is known as "the First Turning of the Wheel of the Dharma." Here He expounded the Four Holy Truths and the Noble 
Eightfold Path. These teachings are thoroughly elaborated in the Hmayana Sutras. 

The second vehicle is that of the Pratyekabuddhayana (rang rgyal-ba'l ~heg-pa), "the Vehicle of the Solitary Buddhas." The Sravakas are "listeners" (nyan-thos-pa) because they need to hear (nyan-thos) the oral instructions of the Buddha in order to find the correct path, whereas the Pratyekabuddha (rang rgyal-ba) finds the path on his own (rang) and then lives a life of solitary meditation practice, avoiding communication and contact with 
humanity. These two vehicles comprise the Hmayana or lesser vehicle to enlighter~ment.

The third vehicle is that of the Bodhisattvayana (byang-chub semsdpa'i theg-pa), "the Vehicle of the Enlightened Beings." A Bodhisattva (byang-chub sems-dpa') becomes one by virtue of the Bodhichitta (byang-chub sems), "the thought of enlightenment," which is the resolute intention .o attain the 
enlightenment of a supremely perfect Buddha not just for his own benefit, but for the sake of liberating all sentient beings from Samsara. For this reason, this path is known as the Mahayana or the greater vehicle 
to enlightenment. These teachings ar~ found in the Mahayana Sutras which contain the discourses of the Buddha given at the Vulture Park near Rajgir and also elsewhere. These discourses represent the Second 
and the Third Turnings of the Wheel of the Dharma, where the Bud&a expounded the "Perfection of Wisdom" and the "Mind-only" teachings respectively Out of this developed the two philosophical schools 
known as the Madhyamika (dbu-ma-pa), which taught the middle way avoiding all extreme views, and the Yogachara of Vijnanavadin 
(sems-tsam-pa), which principally taught the "mind-only" doctrine. 

The teachings of the Hmayana and the Mahayana collectively are known as the Sutra system (mdo-lugs), and are said to have been revealed by 
the historical Buddha Sakyamuni, who is the Nirmanakaya aspect of Buddhahood.

The outer or lower Tantras (phyi rgyud) comprise the next three vehicles in this scheme of classification. 

The methods elucidated in these Tantras employ elaborate rituals and purifications. The fourth vehicle is that of the Kriya Tantra (bya-ba'i rgyud), where the practice is mainly external, requiring an abundance of 
ritual activity (bya-ba). 

The fifth vehicle is that of the Charya Tantra (spyod-pa'i rgyud), which is 
partially external and partially internal in terms of practice, and where there are many rules regarding conduct or behavior (spyod-pa). The descriptions found in the Kriya Tantra and the Charya Tantra of how Buddhahood is attained is the same as the account found in the Mahayana Sutras. 

The sixth vehicle is that of the Yoga Tantra (rnal'byor-pa'i rgyud), where practice is mostly internal and an actual union (rnal-'byor) of the meditation deity and the practitioner is experienced. 

The teachings found in these outer Tantras are said to have been revealed by Vajrasattva, the Sambhogakaya aspect of the Buddha. Collectively, the 
teachings of the Tantras, both outer and inner, are known as the Vajrayana, or the diamond-like vehicle to enlightenment. They are also known, in contrast to the Sutra system above, as the Tantra system (sngags-lugs), or literally "the Mantra system.~


The inner or higher Tantras (nang rgyud) comprise the three highest vehicles: the Mahayoga, the Anuyoga, and the Atiyoga. 

The seventh vehicle, the Mahayoga, which is subdivided into the Tantra section (rgyud-sde) and the Sadhana section (sgrub-sde), employs elaborate mandalas and puts the emphasis on the Generation Process (bskyedrim) or stages of creation. This is a process of gradual transformation, so that 
the visualization of the deity and the mandala are created or generated in successive stages. 

The method of the Tantras is properly that of transformation, the alchemical transmutation of the poison of the passions within the vessel of one's own body into the elixir of enlightened awareness (ye-shes). This process culminates in the realization of the experience of the inseparability of clarity and emptiness (gsal stong dbyer-med). 

The newer schools of Tibetan Buddhism: the Sakyapa, the Kagyudpa, and the Gelupa, relying upon the later translations of Indian Tantric texts, speak of the Anuttara Tantras, and these are said to correspond more or less to the older classification called Mahayoga Tantras.

The eighth vehicle, the Anuyoga, puts the emphasis on the Perfection Process (rdzogs-rim) or stages of perfection, which makes extensive use of the yoga of the channels and the energies (rtsa rlung). This process brings the practitioner to the realization of the inseparability of bliss and emptiness (bde stong dbyer-med)- Here the method of transformation differs from that in 
Mahayoga, in that it may either be gradual or nongradual.

The ninth and highest vehicle, the Atiyoga, is also known as Dzogchen (rdzogs-pa chen-po, Skt. Mahasandhi), which, as we said above, means the Great Perfection- Here in Atiyoga the elaborate visualizations of mandalas, as well as the internal yoga of the channels and energies, and so on, are no 
longer necessary, for the emphasis is put on how to enter directly into the state of contemplation (ting-nge-'dzin, Skt. samadhi) and the ensuing realization of the inseparability of awareness and emptiness (rig 
stong dbyer-med). 

Among the Dzogchen Tantras, there are found three series of teachings:

1. The Semde (sems sde) or "Mind series" provides a rather intellectual approach, a step by step explanation of how to enter into the state of contemplation, and is rather similar to the Mahamudra system of the Anuttara Tantras.

2. The Longde (klong sde) or aSpace series" is more direct in its approach; the stages occur simultaneously rather than sequentially as they do in the Mind series.

3. Finally there is the Upadesa (man-ngag gi sde) or "Secret Instruction series" which assumes that one already knows how to enter into contemplation, and so it gives advice on and methods for continuing in 
the state of contemplation. 

All of these teachings which are found in the Dzogchen Tantras are said to 
have originated with the Primordial Buddha, the Dharmakaya aspect of Buddhahood.

How have these teachings of Dzogchen come down to us at the present time? There are three principle ways in which this may occur:

1. Kama (bka'-ma) is a continuous "tradition" which goes back to the enlightened masters of the past, such as Padmasambhava, Vimalamitra, Vairochana, and so on, and has been transmitted down through the 
centuries in an unbroken lineage of masters and disciples. Therefore it represents a distant or long lineage of transmission (ring

2. Terma (gter-ma) or "a hidden treasure" is a teaching given by an enlightened master in a previous age, this usually being Guru Padmasambhava; then it was written down and subsequently hidden away, to be rediscovered at a later time- One who discovers such a hidden treasure text is known as a Terton (gter-ston); and since the Termas were rediscovered at a much later time and closer to the present, they represent a short lineage of transmission (nye brgyud).

3. Dag-nang (dag-snang) or "pure vision" is a term designating the inner experiences of individual masters.


The collection of texts which we have here, the Kar-gling zhi-khro, are Terma. They are attributed to Guru Padmasambhava (8 cen. CE) in terms of their origin and were recovered later by the Terton Karma Lingpa (14 cen. CE); thus they are sa-gter or "earth treasures."

Why is this Terma cycle called the Zab-chos zhi-khro dgongs-pa rang-grol? 

We have already explained above that, since the teachings found here belong to Dzogchen or the Great Perfection system, they are called "profound teachings." 

What is the method or path specific to Dzogchen? 

Whereas the Sutra system represents the path of renunciation (spong lam) and the method of the Tantras is the path of transformation (sgyur lam), the procedure which is proper to Dzogchen is the path of self-liberation (rang-grol lam). This is the practice we find described in the text, rather than something else called meditation. 

The translation "meditation" for dgongs-pa misses the mark. Meditation (bsgom-pa) involves meditation upon something, whether that be the visualization of a deity or thinking that the inherent nature of all phenomena is empty. Meditation is dualistic in its nature; it exists in time and is conditioned because it involves the working of the mind. But the Primordial State of the individual (dgongs-pa) is beyond time and conditioning and the activities of the mind. Thus the significance here is "self-liberation in the Primordial State (dgongs-pa rang-grol)". Being in this state is known as "contemplation"; so when the word dgongs-pa is a verb, we can translate it as "to contemplate." We must keep in mind the clear and essential distinction between contemplation and meditation. aContemplation" is entering into and remaining in a state of pure presence or intrinsic awareness (rig-pa), whereas "meditation" involves the activities of the mind and the erecting of mental constructions. 

Having entered into the state of contemplation, any thoughts which then arise are allowed to self-liberate into their own condition (rang sar grol). This is the 
method of Dzogchen.


Then, in particular, the Peaceful and Wrathful Deities (zhi khro Iha) refer to the visionary experiences which may occur to one in the Bardo of Reality (chos-nyid bar-do), after one has died and passed away from this present life. 

The essential point here is to recognize that all of these apparitions and 
experiences arising in the Bardo, whether they be peaceful or terrifying, are in actuality the manifestations of the energy of one's own Primordial State. 

These manifestations are spontaneously self-perfected from the very beginning (Ihun-grub). If we recognizethem (ngo-shes-pa) as being that, then we will attain liberation at that instant into the clarity of our Primordial State, which is called the natural Clear Light ('od gsal)- If not, we will again be caught in the network of illusions, our own thoughts, and thus be driven relentlessly by the winds of our karma into transmigration, the beginningless cycle of birth and death and rebirth which is Samsara.

B. The next part of the title, rig-pa ngo-sprod, tells us the function of this particular text, among all of the texts belonging to the cycle of the Kar-gling zhi-khro. 

This text is an introduction (ngo-sprod) to intrinsic awareness (rig-pa). Properly, the way in which we enter into Dzogchen is for the Lama or master to give us an introduction to the nature of our own mind and to its inherent capacity for presence or awareness. 

The master is able to do this because he or she has had direct personal experience of the state of contemplation, and so by means of symbols and explanations the master indicates to us the real meaning of presence. In this way we come to clearly distinguish between what is the nature of the mind (sems nyid) and what is mind (sems), that is to say, our thought processes, the endless sequence of discursive thoughts (rnam-rtog) which continuously arise within us. 

What is the difference here? There is the traditional metaphor to help us understand this. The nature of the mind is like a highly polished mirror, 
whereas individyal thoughts which arise are like the reflections in this mirror. 

Rigpa, which we translate as "presence" or intrinsic awareness," is similar to the capacity of the mirror to reflect whatever arises 
before it whether that be beautiful or ugly. 

The opposite of Rigpa is ma rig-pa, ignorance or the absence of awareness. 

With intrinsic awareness we live in the condition of the mirror, so to speak, whereas with ignorance we live in the condition of the reflections, thinking that whatever appears before us is substantial and real. From ignorance we enter again into the cycle of transmigration.

The text here is an Upadesa, the secret or private instruction of a master to his disciple. In the text, Guru Padmasambhava is speaking directly to us in order to bring us into an immediate experience of Rigpa, of intrinsic awareness. 

This is "a direct introduction," not a philosophical treatise; it does not marshall up one argument after another in support of some sectarian viewpoint. 

In this context, the term view (Ita-ba) does not refer to some particular sectarian or philosophical position, such as a school might have, but 
rather it refers to our way of seeing. 

In Dzogchen, our view or way of seeing is far more important than practicing meditation. Meditation is limited by the mind, but the direct introduction to intrinsic awareness takes us to what lies beyond the limitations of the mind. Nevertheless, Rigpa or intrinsic awareness can be known directly in our own personal experience as pure presence; however, in itself it is outside of and beyond conceptions made by the mind (spros-bral). This intrinsic awareness is not just a knowing of something. In Tibetan the term for this kind of awareness is shes-pa, "to be aware, to know something." 

For example, we may know very well that if we eat poison, it will make us sick and even kill us; and yet through distraction or inattention, through a lack of awareness, we could eat poison and die. This is the difference. The term rig-pa indicates something far more fundamental and radical; it is not 
just a knowledge of something. Where there is an aware knowing, an awareness with knowledge, this is indicated by the terms shes-rig.

C. The final part of the general title gives the specific title of this text: gcer mthong rang-grol, "self-liberation (rang-grol) through seeing (mthong) nakedly (gcer)," that is to say, the way of seeing things just 
as they are in themselves without our vision being obscured and distorted by judgments and conceptual constructions. These judgments and conceptions derive from our social and cultural conditioning in this life and from inherited predispositions refuting from karma in past lives. 

What we are introduced to and what comes into view here is intrinsic awareness; but only in the state of contemplation is intrinsic awareness revealed in all its nakedness (rig-pa rjen-pa). This is intrinsic awareness denuded of all obscurations, whether these be emotional obscurations (nyon-mong-pa'i sgrib-pa) or intellectual obscurations (shes-bya'i sgrib-pa). 

Freeing oneself of all obscurations, then everything can be seen nakedly with an unimpeded clarity. At this point we live in the state of the mirror and not in the condition of the reflections, and we see everything from the standpoint of the mirror. In this way, what ever is seen (mthong) without any conceptual elaborations intervening (gcer) is allowed to liberate itself (rang grol) into its own inherent condition, which is emptiness, without any effort or modification on our part. When discursive thoughts arise, they are allowed to selfliberate without correction or interference (ma bcos-pa). Everything is seen as it exists in a state of being just as it is in itself (ji-bzhin nyid).

2 Every Tibetan text properly has three parts: 

1. the preliminary section (sngon 'gro); Il. the principal 
section (dngos-gzhi), which is the main body of the text; and lll. the concluding section (rjes). The preliminary section consists of three essential items: 1. the title (mtshan ston-pa) of the text; 

2. the verses or words of offering (mchod-par brjod-pa) which is an invocation paying homage to the Masters and the Deities; and 

3. the declaration of the author's intention and purpose (rtsom-par dam-
bca'-ba), which is a promise to his readers where he informs them what he is about to say. The meaning of the title has been discussed above.

Here the homage or words of offering are quite brief: Rig-pa ranggsal sku gsum Iha la phyag 'tshal-lo- The author pays homage (phyag 'tshal literally means "to make a prostration") to the Trikaya or Three Bodies of 
the Buddha (sku gum) and to the Deities (Iha), these latter being in particular the one hundred Peaceful and Wrathful Deities However, the Trikaya and the Deities are not regarded as being some thing external to ourselves, such as is the case with the conventional notion of God in the West. 

Here the term Trikaya refers to the Primordial State of the individual, which has three aspects: its Essence (ngobo), which is emptiness (stong-pa nyid), its Nature (rang-bzhin), which is luminous clarity (gsal-ba); and its Energy 
(thugs-rje)4 which, is uninterrupted and unobstructed (ma 'gag-pa) and all-pervading (kunkhyab). 

Thus, with respect to the nature of the mind, Buddhahood is already fully realized and manifest. Indeed, it has been so since the very beginning and never otherwise. However, due to the accumulated layers of obscurations, both emotional and intellectual, it has gone unrecognized until this time. 

The Essence of the mind which is emptiness is the Dharmakaya. Its nature which is luminous clarity is the Sambhogakaya. Its Energy which is uninterrupted is the Nirmanakaya. In this context "mind" means the nature of the mind (sems nyid) which in terms of Dzogchen is synonymous with the Bodhichitta. 

In the view of Dzogchen, Buddhahood is not only inherent in the mind of a sentient being, but fully manifest as the Trikaya here and now. Moreover, the Deities in question here are actually manifestations or reflections of our own 
Primordial State; they represent the inherent creative potency (rang rtsal) of the nature of the mind. They manifest spontaneously in self-perfection (Ihun-grub) and are an expression of our pure vision of things. 

For example, at the time of the Bardo experience, our five skandhas, which are the five aggregates of our human expenence, manifest to us as the five Dhyani Buddhas, the eight consciousnesses manifest as the eight great Bodhisattvas, and so on. We should recognize all of them as being emanations or projections (sprulpa) of our own mind. 

Thus, in terms of the Trikaya and the Deities when we do homage, or go to 
refuge in them for that matter, we are not worshipping some external God or Deity, but turning toward our own inherent Buddha-nature.

3 Now follows the author's promise to begin (rtsam-par dam-bca') and here the title of the text is repeated once more. 

Buddhist tradition distinguishes individuals of three levels of capacity, namely, superior (rab), intermediate ('bring-po), and inferior (tha-ma). Thus, with respect to understanding the meaning of the title, an individual of superior capacity will immediately understand the contents of the entire text by merely hearing the title alone. A person of intermediate capacity, upon hearing the title, will understand to what category or class the text belongs. And a person of inferior capacity will only hear the words in the title 
and will therefore require a lengthy and full explanation. 

Traditionally, in Tibet one did not just walk into the library of a monastery, pull a book off the shelf at random, and begin reading. On the contrary, 
the student required the permission and authorization of a qualified Lama or master before reading a spiritual book. Such an authorization or lung took the form of the master reading the text aloud to the student. When this lung was completed, usually it would be followed by an explanation (khrid) of the 
text. And indeed many of these recondite texts cannot be understood without the explanation of a Lama who, first of all, is heir to a long lineage of oral tradition, and second, has had some direct experience and realization of what the text speaks. Through this authorization (lung) and explanation (khrid) given by the Lama, the student receives the transmission of the text which goes back through time to the original author. 

Therefore, we speak of the Dharma as having two aspects, traditional knowledge (lung) and direct understanding through personal experience (rtogs-pa).

Here the author, Guru Padmasambhava, admonishes us, "Therefore this introduction to your own intrinsic awareness (rang gi rig-pa ngosprod) should be contemplated well, O fortunate sons of a noble family (legs-
par dgongs cig skal-ldan rigs kyi bu)." 

As we have said above, the word dgongs-pa usually means the Primordial State, but here it is a verb and so it is best translated as "to contemplate." It does not mean "to meditate," which is mental activity, the work of the mind; rather, it refers to being in the state of intrinsic awareness (rig-pa). But this does not mean that while one is in a state of contemplation, being 
totally present and aware, that mental activities, such as reasoning and intellectual analysis, cannot occur. 

In this case here, when we are listening to the teaching of the Dharma, in order to come to an understanding of the teaching, it is necessary to exercise the intellect.

We who are reading or listening to this text are athe fortunate ones" (skal-ldan) because our fortunate karma has brought us into contact with a master and with these teachings in our present life. 

"Sons of a noble family" (rigs kyi bu), or in Sanskrit kulaputra is a term used in the Sutras by the Buddha when addressing His disciples who are Bodhisattvas at the time of their listening to His teachings. By producing the Bodhichitta, the resolute intention to attain enlightenment for the sake of liberating all sentient beings, they have entered into the family or clan (rigs) of the Buddhas. 

The word "sons” refers to both male and female practitioners. In the view of the Mahayana, all of us who have made the commitment to attain enlightenment are Jinaputras, "the children of the Victorious Ones."

The word samaya, which concludes this section, is Sanskrit and signifies “I promise" or "This is my promise." It refers to the promise made by Padmasambhava to his disciples and also to us who belong to 
the later generations of the Kali Yuga. 

The Tibetan word gya means "seal" (rgya). This teaching is sealed 
with the Samayas of the Body, Speech, and Mind of the Guru; therefore, the word "sealed" is repeated three times.

6 Moreover, this text is sealed because it is secret. A secret teaching is given in confidence and in privacy between a master and his disciples, and so it is not to be spoken of idly to others who are not interested participants in its practice. 

The interjection "Emaho!" means "how marvelous! "


4 Now the author proceeds to inform us of his purpose. The first line reads, all is the single nature of mind that encompasses all of Samsara and Nir ana" ('khor 'das yongs la khyab-pa'i sems gcig-po).

7 Here mind (sems) is not our ordinary thought process, but rather the nature of the mind (sems nyid), which like the mirror has the capacity to reflect whatever is set before it, whether beautiful or ugly, whether belonging to Samsara or Nirvana. 

Whether we find ourselves in the enlightened state of a Buddha or in the unenlightened state of an ordinary sentient being, what is present in both cases is the nature of the mind; that is, the primordial foundation or base (ye gzhi), encompassing both awareness (rig-pa) and the absence of awareness (ma rig-pa) Thus the nature of the mind is the more general term, whereas Rigpa; meaning intrinsic awareness or immediate presence, is like the capacity of the mirror to reflect. 

There exists the possibility of its opposite: ignorance or the absence of awareness. In Dzogchen it is said that there IS a single foundation or base, but two paths, that of awareness and that of ignorance, and as a 
consequence there are two fruits, existence as a Buddha and existence as an ordinary sentient being. 

Hence, Rigpa, intrinsic awareness, is the actual subject matter of this text, as is pointed out in its title Rig-pa ngo-sprod, "a direct introduction to one's own intrinsic awareness." 

In the context of Dzogchen, it is precisely this "introduction" that is the function of the Guru or master: to indicate, to point out directly the nature of our own mind as intrinsic awareness. The sub~ect matter In thls teaching by 
Padmasambhava is something to be found at the heart of our immediate experience; it is not some sort of hypothetical metaphysical entity to be discovered through philosophical speculation.

Speaking of this mind, Padmasambhava says that its inherent nature, which is intrinsic awareness, has existed from the very beginning (ye nas rang-bzhin yin), that is to say, it is not created at some point in time. But it has gone unrecognized (ngo ma shes-pa) because of our ignorance or lack of awareness in all of our previous lives. 
It is like a precious self-luminous gem which, over countless centuries, has become encrusted with layer upon layer of dross. These various layers of obscuration are both emotional and intellectual. The emotional obscurations (nyon-mong pa'i sgrib-pa) consist principally of our negative and 
selfish passions, such as anger, greed, jealousy, pride, and so on. The intellectual obscurations (shes-bya'i sgrib-pa) consist in our misperceiving and having erroneous ideas about reality. 

At the present time, even though this clear presence or awareness (gsal rig) has been unceasing and uninterrupted, yet we have not directly met with it face to face (zhal ma mjal). And even though its arising is nowhere 
obstructed, impeded, or interrupted ('gag med ci yang 'char), still we do not apprehend or recognize it (ngos ma zin). 

These three lines above in the text refer to the nature of the mind in terms of its Essence (ngo-ba) which is emptiness (stong-pa nyid), its Nature (rang-bzhin) which is luminous clarity (gsal-ba), and its Energy (thugs-rje) which is unobstructed and uninterrupted ('gag med) and all-pervading (kun khyab).

This Upadesa or secret instruction of the Guru has the purpose of bringing us to self-recognition (rang ngo shes-pa), which means the recognition of our own inherent intrinsic awareness (rang gi rig-pa). 

The teachings of the Buddha have been traditionally divided into the eighty-four thousand gateways for entering into the Dharma. Why this precise number? There are twenty-one thousand gateways belonging to the Vinaya which were expounded as antidotes to the poison of greed and attachment ('dod-chags), there are twenty-one thousand gateways belonging to the Sutras which were expounded as antidotes to hatred and anger (zhe-dangs), and there are twenty-one thousand gateways belonging to the Abhidharma 
which were expounded as antidotes to delusion and confusion (gti-mug). Finally, there are twenty-one thousand gateways which were expounded as antidotes to all three of these poisons which are the root passions. Thus the total of eighty-four thousand is obtained. 

All of the teachings which have been expounded by the Jinas of the three times of past, present, and future are incomprehensible if we do not 
understand this single point which is intrinsic awareness. 

Jina (rgyal-ba) is a title of the Buddha meaning "the Victorious One," and He is so called because of His victory over the four Maras at the time of His 
enlightenment. Thus He is one who has triumphed over the cycle of death and rebirth and has entered into the condition of the deathless. 

Here the Buddha of the three times means not just D-lpankara, Sakyamuni, 
and Maitreya, as is often depicted in Buddhist iconography, but all of the Buddhas who manifest throughout the infinities of time and space. 

The Buddha Sakyamuni taught these eighty-four thousand gateways to the Dharma in order that we would come to understand our own nature and the nature of existence. He did this for the benefit of beings alone and had no other reason for doing so. 

Nonetheless, even though there exist unlimited numbers of scriptures, the real meaning (don) has not been expounded elsewhere by the Buddhaãbut it is found in the three statements that introduce one to his own intrinsic 
awareness (rig pa ngo-sprod tshig gsum). These are the famous "Three Statements which Strike the Essential Point" (tshig gsum gnad brdeg). 

According to the Buddhist tradition of Tibet, the first human teacher of Dzogchen was the Nirmanakaya Garab Dorje (Skt. Prahevajra) who appeared as a precocious and miraculously endowed child in the country of Uddiyana, somewhere to the northwest of India. The great Buddhist scholar Manjußnmitra, having heard of this master, came from western India to Sltavana and, after the exchange of only a few words, he was converted to the view of Dzogchen. Sometime later, when Garab Dorje had passed into Ninana, his disciple uttered many loud lamantations, exclaiming, "The 
sun has set upon the world; what are we to do?" At that moment Garab Dorje manifested himself in the center of the sky within a sphere of rainbow light, and he uttered these three statements which represent his last testament (zhal 'chems). Thereafter Manjußnmitra classified the texts he had received and 
transmitted them to Srlsimha. From Snsimha the teachings were transmitted to Padmasambhava, Vimalamitra, and Vairochana the translator.8

These three Statements succinctly sum up the essential points of the Dzogchen teachings. They are:

I. Direct introduction to one's own nature (ngo rang thog-tu sprad-pa);
2. Directly discovering this unique state (thag gcig thog-tu bcad-pa);

3. Directly continuing with confidence in liberation (gdeng grol thog-tu bca'-ba).

Dudjom Rinpoche explains these three as follows:
This fresh immediate awareness of the present moment that transcends all thoughts relating to the three times is itself that primordial awareness (ye-shes) which is self-originated pure presence or awareness 
(rang-byung rig-pa).

This is the direct introduction to one's own nature. Whatever phenomena of Samsara or Ninana may manifest, all of them represent the potency of one's own intrinsic awareness (rig-pa'i rtsal). 

Since there is nothing that goes beyond just this, one should continue in the state of this singular and unique awareness. Therefore, one must discover directly this unique state, and there exists nothing other than this. Whatever gross or subtle thoughts arise, by one's merely recognizing their nature, all of them will arise and be liberated simultaneously in the vast expanse of the Dharmakaya where emptiness and awareness are inseparable. Therefore, one should continue directly with confidence in their liberation.

9
These three Statements epitomize all the myriads of volumes of Dzogchen. All texts are relative compared to this essential meaning; they are merely explanations of different methods of how to enter into the state 
of contemplation, so that we can come to experience intrinsic awareness directly for ourselves. 

The fundamental point here is our knowledge of this and not some old and venerable tradition. This knowledge transcends time and history. 

The first statement refers to a direct introduction to our own nature which is 
intrinsic awareness. This in fact is what the author is doing here in this text; Guru Padmasambhava introduces us directly to the nature of our own mind by means of this Upadeßa teaching. 


This introduction by the Guru is how one enters into Dzogchen. There are no specific practices which are prerequisite or preliminary to this introduction, nor are there required practices which must be pursued following the 
introduction. Thus it says in the text that this introduction to the manifest Primordial State of the Victorious One (rgya-ba'i dgongs-pa mngon-sum ngo-sprod) is a method for entering into practice where there is neither an antecedent nor a subsequent practice (snga phyi med-par 'jug tshul). 

This entering into intrinsic awareness by way of direct introduction is sufficient, because intrinsic awareness (rig-pa) is the essential and inherent quality of the Primordial State of Buddhahood (rgyal-ba'i dgongs-pa), wherein the Trikaya exist in full manifestation (mngon-sum), as explained previously. 

This intrinsic awareness is beyond time and conditioning; it is beyond mind.

S Now the principal section of the text begins. 

The Tibetan word "kyeho!" means "listen!" 

First the author tells us about those who do not understand the real condition of the individual. To understand what is meant by the nature of the mind is the most important consideration.

Here a distinction is made between what is loosely and conventionally called "mind" (sems) and what is actually the nature of mind (sems nyid). Where this distinction has not been understood, the confusion has given rise to many different philosophical systems (grub-mtha'). However, the nature of mind 
transcends all of these conceptual limitations and is, therefore, inconceivable (bsam gyis mi khyab). And since ordinary sentient beings do not recognize it, they do not recognize their own nature (rang ngo rang gis ma shes-pa) which is intrinsic awareness, and so they wander endlessly throughout the six destinies of rebirth within the three worlds. 

The six destinies ('gro drug)10 are rebirth among the Devas (gods), among the Asuras (titans), among human beings, among animals, among the Pretas (hungry ghosts), and among the denizens of hell; and the three worlds or three dimensions of existence (khams gsum) are the Kamadhatu or Desire World, the Rupadhatu or Form World, and the Arupyadhatu or Formless World. The 
Desire World is inhabited by beings, such as those in the six destinies of rebirth listed above, who are dominated by sensuous desires and by their passions. The Form World and Formless World represent higher states of consciousness where sensuous desire has been transcended.

1l Why do sentient beings endlessly wander through these destinies and worlds in the cycle of death and rebirth which is Samsara? Because they do not recognize their own intrinsic awareness and understand its significance. This was the primordial error, and its consequence was the fall of beings into transmigration. 

When did this fall first occur? From time without beginning. It was not an event that occurred in history, but rather it was the primordial and ever present precondition for the existence of time and history. 

Transmigration is the fate of ordinary beings (so-so'i skye-bo tha-mal-pa) who are obscured by ignorance and hence are dominated by their selfish passions.
But spiritually evolved beings, not just ordinary individuals, likewise do not understand the nature of the mind and do not recognize intrinsic awareness. The Sravakas or Hmayana disciples (nyan-thos-pa)12 whose aim is to realize the state of the sage-like passionless Arhat, as well as the Pratyekabuddhas (rang rgyal), who aim to attain realization in solitude, only understand the nature of the mind in terms of the Anatman doctrine (bdag med). The understanding that no eternal or abiding self exists in persons is the 
ultimate realization attained in the Hmayana Sutra system. 

The atman (bdag) is the notion of a self, the idea of an "I" or "ego" as the core of our personality and mental life. It is conceived of as an unchanging 
entity having its own specific individual character. But in actual fact, this entity is merely a fiction imposed on an ever-changing stream of consciousness. However, according to the Hmayana, although this 
notion of a self or ego is empty and, therefore, unreal, still the dharmas or momentary phenomena into which our mental experiences can ultimately be analyzed are thought to be real. 

Momentary states of consciousness, which incessantly succeed each other in the mind, as well as their contents in terms of momentary phenomena or dharmas, are taken to be realities. But this view is dualistic in terms of subject 
and object. These two types of practitioners of the Hmayana may understand the doctrine of Anatman, but they do not understand the real condition of things just as they are in themselves (ji-bzhin nyid du ma rtogs). They cling resolutely to certain concepts and engage themselves in mental analyses (yid dpyod), and so they become caught up in the activities of the mind, which is conditioned and exists in time. Thus they are unable to see things clearly. 

Even though the Sravaka and the Pratyekabuddha have tried to free 
themselves from the domination of the passions, still they are limited by many subtle intellectual obscurations. The fundamental obscuration is that of dualism and these H~nayana practitioners are obscured by their attachment to the reality of subject and object.

13
As explained previously, the Nyingmapa system classifies the teachings of the Buddha into Nine Vehicles to enlightenment. The Sravakas and the Prayekabuddhas represent the first two vehicles which together comprise the Hmayana. The third vehicle is that of the Bodhisattvas, those who are followers of the Mahayana Sutras. These three lower vehicles comprise the Sutra system. However, even those who follow the Mahayana may become fettered to their attachments and will not see things clearly because they entertain many ideas about emptiness. 

Having ideas about something, even emptiness, is in fact an activity of mind, and all activities of mind exist in time and are conditioned. Thus the Madhyamikas, whose view according to the Tibetans represents the highest realization to be found within the Sutra system, are obscured by their attachment to the extremes of the Two Truths, the Relative Truth as opposed 
to the Absolute Truth (bden gnyis mtha' la zhen-pas bsgrib). They have the tendency to get at emptiness through reasoning and mental analysis, which, as we have said, are activities of mind.

But equally the viewpoints of the adherents of the Tantra system are obscured and lead them into dualism. The practitioners of the Kriya Tantra, the Charya Tantra, and the Yoga Tantraãthese three vehicles representing the outer Tantrasãare obscured by their attachments to seva-sadhana practice (bsnyen grub). 

In their generation of the deity during the course of the visualization known as the Generation Process (bskyed-rim), there arises an attachment to the notion of a deity. This is the case whether this deity is visualized in the sky in front of oneself like a great lord before his servant, as one does in Kriya Tantra 
and Charya Tantra, or actually transforms oneself into the deity, merging the symbolic being and the wisdom being into inseparable union, as one does in Yoga Tantra. Here there exists very much a notion of dualism.

Even the practitioners who follow the three highest vehicles of Mahayoga, Anuyoga, and Atiyoga, which comprise the inner Tantras, can go astray into dualism. The practitioners of Mahayoga and Anuyoga may become obscured by their attachment to Space and Awareness (dbyings rig zhen-pas bsgrib). If they do not understand that these two are actually inseparable from the very beginning, and think that they are two different things which are to be brought into union, it will be impossible for them to realize Buddhahood. To make a real distinction between these two is to fall into deviation (gol-sa).

14 Thus the viewpoints of all of the eight lower vehicles may obscure and miss the mark.  There is no real difference between Samsara and Nirvana since the nature of mind is like a mirror that can reflect whatever is set before it, whether beautiful or ugly, whether pure vision or impure karmic 
vision. 

From the Base, which is the Primordial State of the individual, there diverge two paths: from awareness arises Ninana, from ignorance or lack of awareness, Samsara. In either case the nature of the mind remains the same, unadulterated and unchanged in its own condition. Just as we speak of it as being primordially pure (ka-dag), we speak of appearances, whether pure or impure, as being expressions or manifestations of its spontaneous self-perfection (Ihun-grub). Thus the text says that Samsara and Nirvana 
are inseparable ('khor 'das dbyermed). 

When the text refers to one's own mind (rang sems), this actually means the nature of the mind. Of course, in terms of our ordinary conditioned mind (sems), impure and pure vision, Samsara and Ninana, are quite different. And because the conditioned mind persistently clings to dualism, to attachments and aversions, we continue to wander aimlessly within the cycle of existence.

Nonetheless, from the standpoint of Dzogchen, the Primordial State of the individual, it is an error to think that there are things to doã these are the active dharmas (byas chos); or that there are things not to 
doãthese are the inactive dharmas (bya bral chos). 
Thinking in this manner is the very reason why we are caught up in Samsara. Apart from the understanding of intrinsic awareness, both active dharmas and 
inactive dharmas represent errors. Grasping at and clinging to duality (gnyis 'dzin) in whatever practice we do, no matter how wholesome and altruistic, is still an error, although the practice in itself is not necessarily erroneous. 

It is of paramount importance that we understand the principle involved in all of this. That principle is Rigpa or intrinsic awareness. 

When we practice, if we continually harbour expectations of future results, then there will be no hope of attaining Buddhahood. Therefore, when we 
practice, we should have no fear of continuing to wander in Samsara and no expectation of attaining Nirvana. 

The point is to be wholly present in whatever we do, whether this be Dharma practice or the activities of everyday life.

Since Dzogchen, the Great Perfection, is complete in itself, it is the key to transcending the limitations of our existence. Therefore, we can practice any dharma, engage in any spiritual practice, and still do so from a Dzogchen point of view. We can make use of all the methods which are found in the eight lower vehicles, such as the methods of purification found in the Sutras and the methods of transformation found in the Tantras, and do so from the perspective of Dzogchen. 

Dzogchen is beyond all limitations, so we need not limit ourselves by rejecting certain methods a priori. Thus it says in the text, since that intrinsic 
awareness which sees things nakedly, unencumbered by judgments and conceptual constructions, is revealed to be the method of self-liberation (rig-pa gcer mthong rang grol du bstan-pas), all spiritual practices, can be undertaken and understood as being the method of self-liberation; and everything that manifests is complete in itself as the Great Perfection. 

"Samaya gya gya gya" again means "I promise" and "sealed with the Samaya vows of Body, Speech, and Mind."

6 Having initially introduced us to intrinsic awareness and having also indicated who does not recognize it, Padmasambhava now leads us to a firmer understanding. This sparking awareness (rig rig thur-thur-po) 
which is called "mind" (and here this means sems nyid), even though we may assert that it exists (in the sense of an entity), it does not exist in that way. Nevertheless, it is the source and origin of all of the diversity (sna-tshogs) which we experience as the sorrows of Samsara and as the bliss of Nirvana. 

Whether impure vision or pure vision, the nature of the mind is the source `(byung-ba) of all phenomena.  Thus it is spoken of in all of the vehicles to enlightenment (theg-pa bcu gcig)16 as existing and as something to be cherished, for without it there is neither the attaining of Buddhahood nor the wandering in Samsara. It is the original and primordial basis of everything.

Moreover, this “mind" which is the source of all things is given many different names by both Buddhists and non-Buddhists. In general, we have been calling it the nature of the mind (sems nyid).17 This Tibetan 
word could also be translated as Mind (sems) itself (nyid). The particle nyid is often reflexive, meaning “itself, oneself," but it is also used to make abstract nouns like the English particles a-ness" and a-ity." 

Thus, the translation "the nature of the mind" is both accurate and unpretentious. Also it has a parallel to the term chos nyid (Skt. Dharmata), "the nature of reality." 

Some Tlrthikas (mu-stegs-pa) or Hindus call it by the name Atman or the Self (bdag). This has reference to the Upanishads and the Vedanta philosophy in 
particular. The Sravakas who follow the Hmayana Sutras call it the doctrine of Anatman or no self (bdag), as explained above.

18 Among the followers of the Mahayana Sutras, the Yogacharas or Chittamatrins call it Chitta or Mind (sems), while the Madhyamikas call it the Prajnaparamita or the Perfection of Wisdom (shes-rab pha-rol tu phyin-pa).

19 Others call it the Tathagatagarbha or embryo of Buddhahood. 

Among the followers of the Tantras, some call it by the name of Mahamudra or the Great Symbol (phyag-rgya chen-po), others call it the Unique Sphere (thig-le nyag-gcig)20 which is a Dzogchen term, or call it the Dharmadhatu or dimension of existence (chos dbyings), or call it the Alaya or basis of everything (kun gzhi). Again, others simply call it ordinary awareness (tha-mal gyi shes-pa).
21

7 When we are introduced to this intrinsic awareness, the method for entering into it involves three considerations (don gsum 'jug tshul), which are then explained. 

These considerations refer to the three times. In terms of intrinsic awareness, thoughts which have occurred in the past were empty and thus they have left no trace, like clouds in the sky that pass from view. Thoughts in the future will arise and be fresh and unconditioned by anything. And in the present moment, intrinsic awareness remains in its own natural condition without constructing anything in terms of concepts and judgements, without any 
changes, corrections, or modifications (bzo-med rang-lugs gnas-pa).

22 We are totally present in the immediate moment, the here and now (da-lta), without constructing any sense of time, past and present or future. This condition of being is beyond time, since presence or awareness (rig-pa) is beyond mind, the linear succession of thoughts that creates time. In terms of the Foundation or Base (gzhi), there exists neither the presence nor the absence of the three times, because intrinsic awareness is primordially pure 
from the beginning (ka-dag).

When speaking of intrinsic awareness we should not let ourselves fall into an extreme view either of eternalism or of nihilism. On the one hand, it is not a permanent entity or substance (rtag-pa ma yin) and it is not created or made by anything (cir yang grub med). And on the other hand, it is not something 
which is destroyed or becomes annihilated (chad-pa ma yin), nor is it a mere nothingness, because it is lucid and present (gsal-le hrig-ge-ba). 

Again, on the one hand, it is not a single entity or substance (gcig 
tu ma yin) because, in terms of the diversity of things, it is present and clear (du-mar rig cing gsal). Yet, on the other hand, it is not many or multiple because it is uncreated, inseparable, and of a single flavor (ma grub dbyer-med ro-gcig).

23 Thus, intrinsic awareness transcends these two fundamental types of 
metaphysical dualism: eternalism and nihilism, on the one hand, and the one and the many, on the other hand. Intrinsic awareness (rig-pa) cannot be contained within such conceptual limitations. We cannot 
speak of it as being either way. The nature of the mind transcends all metaphysical and either/or categories and speculations. 

Furthermore, this inherent self-awareness (rang-rig) does not derive from 
anything outside of itself; it is not created from some antecedent cause whether natural or supernatural. And the direct experience of this presence or awareness is the actual introduction (don gyi ngo-sprod) to the natural condition of things (dngos-po'i gnas-lugs).

8 Within this Rigpa or intrinsic awareness, the Trikaya (sku sum), what we usually understand as "the Three Bodies of the Buddha, " are wholly present and inseparably united from the very beginning. They are present in the sense of being fully realized and manifest; they are inseparable in the sense that they are in actuality not three different things but only three aspects of a single nature of the mind. We only distinguish them in a conventional sense for purposes of communication and discussion. 

The Sanskrit term kaya (sku) literally means abody," but just as in our own personal experience, our physical body and our immediate environment interpenetrate and form a single field of activity, so kaya also has the sense of 
"the dimension of existence." 

Thus the three dimensions of the existence of the Buddha are the 
Dharmakaya which is all-pervasive and omnipresent; the Sambhogakaya which manifests in Akanistha, the highest plane of existence; and the Nirmanakaya which manifests to ordinary sentient beings in time and 
history. Collectively these three are known as the Trikaya.

From the standpoint of Dzogchen, the Trikaya is not something which is attained or realized at some point in time, nor is it something which is latent or undeveloped in the individual which must be nurtured and cultivated in order to be brought into manifestation, such as a seed containing the entire tree in potential. For the Trikaya is already fully present from the very beginning in the nature of the mind. 

Since in its essence the nature of the mind is empty and is not made out of anything, it is the Dharmakaya. Yet it is not a dark, cold void. Since its nature is clear luminosity, the inherent translucent radiance of emptiness 
(stong-pa'i rang mdangs gsal-ba), it is the Sambhogakaya. And since its arising is nowhere obstructed, impeded or interrupted ('gag med cir yang 'char), it is the Nirmanakaya. 

When we speak of the base (gzhi), the Primordial State of the individual, we are speaking of these three aspects: its Essence, its Nature, and its Energy and as the Trikaya which is the base (gzhi?i sku gsum), they are primordially 
present and of a single essence.

9 When we are introduced by means of this powerful method for entering into practice ('jug tshul btsan thabs), we discover our own immediate inherent awareness (da-lta rang gi shes-pa) at this precise moment which is itself outside the three times. 

Its inherent clarity is entirely unfabricated (ma bcos rang gsal); it 
is a pure intelligence, totally present and aware, unconditioned by any judgments or conceptions. The nature of the mind is just this.

The master Padmasambhava now asks us a series of questions in order to stimulate our realization of awareness and our understanding of it. Such guidance is known as sem-ti (sems khrid), "guiding the mind." 
Such guidance takes the form of a dialogue between the master and his disciple in order to introduce the latter to the experience of self-recognition. 

At the present moment we are experiencing this immediate self-awareness (da-lta rang gi shes-pa) and its nature is unfabricated self-clarity (ma bcos rang gsal). 

In view of what is indicated here, how can we say that we do not understand what is meant by the nature of the mind? Yet when we observe ourselves during meditation practice, we do not find anyone there who is meditating (sgom rgyu ci yang med-pa), since the mind is not some material entity which has qualities like shape, color, and so on. 

When there is no one meditating and nothing to meditate upon, how can we say that our meditation does not go well?

Since our manifest intrinsic awareness (rig-pa mngon-sum) is just this which has been indicated here by the Master, how can we say that we do not find our own mind (rang sems ma rnyed)? 
In view of this uninterrupted clarity and awareness (gsal rig rgyun-chad med-pa), how can we say that we do not see the face (or essence) of our own mind (sems ngo ma mthong) ? Who is it who is thinking "Where is the mind? 

" However, the mind is just there as it is and nothing else. We may think that we ourselves are the one who is thinking by means of this mental process (yid kyis bsam-mkhan), but when we search for this one and do not find him anywhere, how can we say that we do not find the essence of our own mind? 

This very unfindability of the one it is who thinks (bsam-mkhan) or meditates (sgom-mkhan) is precisely the point. The essence of the mind is just there as it is (ji-bzhin nyid).

Thus there is nothing to do, nothing to modify or correct. So how can we say that our actions are performed rightly or wrongly. Because ultimately there is nothing to be done except leaving the mind in the state of being just as it is in itself (ji-bzhin nyid), we should allow intrinsic awareness to remain in 
its own condition without attempting to modify or correct it in any way (ma bcos rang sar bzhag-pa). That is sufficient. 

So how can we say that we have no capacity for entering into the calm state (gnas su ma btub)? Since just letting it be as it is, without making any effort or trying to do anything about it (byar-med cog-ge zhag-pa), is sufficient, how can we say that we do not have the capacity to meditate? 

We do not need to do anything, but just leave the mind where it is. Some say that they have accomplished something and some say that they did not accomplish anything. Yet since clarity and awareness and emptiness (gsal rig stong gsum) are inseparable and everything is spontaneously self-perfected, how can we say that we have not accomplished anything by means of our practice (gsal rig stong gsum dbyer-med Ihun-grub la bsgrubs-pas ma 'grub)? 

Since everything in the universe is the reflection or potency of 
awareness (rig-pa'i rtsal), what is there to be accomplished here? Since everything is self-originated and spontaneously self-perfected without any antecedent causes or conditions, how can we say that we do not have the capacity to accomplish anything by our efforts (rgyu rkyen med-par rang-byung Ihun-grub la rtsol-bas ma nus)? 

Since the arising of discursive thoughts and their being liberated occur simultaneously (rtog-pa shar-grol dus mnyam), how can we say that we do not have the capacity to apply the proper antidote (gnyen-pos ma thub)? But in fact we do not need to apply some antidote, as is done in the case of 
the Sutra system methods, because, as soon as a discursive thought arises, it is allowed to liberate, like a cloud dissolving in the sky. 

Since immediate awareness (da-lta shes-pa) is just this presence and nothing 
else, how can we say that we know nothing of it?

10 The author now employs a series of similes to illustrate the nature of the mind and invites us to look within ourselves and to observe whether or not it is like that. 

The nature of the mind is empty and without any base (sems nyid stong-pa gzhi med). Our own mind is intangible and immaterial (rang sems 
dngos-med)ãit is like the clear empty sky devoid of clouds.

24 Yet this mind is not just a mere nothingness because, as self-originated gnosis or primal awareness (rang-byung ye-shes), it is luminous 
clarity and has been so since the very beginning (ye nas gsal-ba). This clarity is like the heart of the sun which is itself selforiginated. We should observe our own mind to see if it is like that or not. 

The clarity of intrinsic awa}eness is always present, just as the sun is present in the sky, although its visible orb may be obscured by the clouds. Without this presence of the sun, even though it is invisible behind the clouds, our world would have no illumination at all.

This primal awareness which is intrinsic awareness or immediate presence (rig-pa'i ye-shes) is unceasing and uninterrupted, like the main channel of a great river. The diversity of movements of thoughts and memories which arise in the mind are not something that can be grasped tangibly and apprehended. They are like insubstantial breezes moving through the atmosphere (dngos-med bar-snang ser-bu). 

Whatever appearances are self-manifestations (rang snang), in the same way as reflections in a mirror are self-manifestations - they simply appear and are nothing other than what they are. 
And in this way, the qualifications of things become liberated into their own condition (rang sar grol-ba). Like the clouds in the sky that simply appear and then disappear again, they are self-originated and self-liberated, leaving no 
traces behind.

11 Having spoken extensively concerning the view, now the author considers the meditation, the conduct, and the fruit. 

There exist no phenomena other than what arises from mind (sems las ma gtogs gzhan na chos med). What appears and what does not appear, all of this arises from mind. 

Since everything arises in the mind, what is the difference between conduct or behavior and the one who behaves (spyod-pa spyod rgyu)? Concerning the samaya vows, they also are held in the mind. 

What is the difference between the samaya vow and the one who guards it (dam-tshig bsrung rgyu) ? 

Finally, since nothing can be realized or attained from anything outside of the mind, what then is the difference between the fruit and the one who realizes it ('bras-be sgrub rgyu) ?

12 We must look again and again at our own mind (yang Itos yang Itos rang gi sems la Itos). When we look upward into the sky which is outside of ourselves, what do we see? There exists no mind there which has emanated from somewhere or which is projected to somewhere else. There is no place from which discursive thoughts emanate or to which they go. 

And when we look inward into our own mind which is the space inside of ourselves, what do we see? We find that there does not exist any 
projectionist who projects thoughts by somehow thinking them (rtogs-pas 'phro-ba'i phro-mkhan mi 'dug). 

Looking again and again into our mind, we find that there is no place from which thoughts arise ('char-sa med), no place where they remain (gnas-sa med), and no place to which they go ('gro-sa med). Moreover, there cannot be found anyone who causes them to arise, to remain, or to pass away. 

The mind has no locatable source for the arising of thoughts, yet, nonetheless, its nature is luminous clarity. 

Not finding any source from whence thoughts arise, our own subtle mind (rang ses phra) which lies below the usual hubbub of thoughts becomes lucidly clear without any projections of thoughts occurring ('phro med-pa'i 
gsal-le-ba). And since this luminous clarity, this natural Clear Light of our own intrinsic awareness, is empty, it is the Dharmakaya. It is like the sun rising in a cloudless sky. 

Even though this mind does not possess any particular shape or form, such as is possessed by a concrete object, nevertheless, it can be fully known.

13 Now the author proceeds to cite a number of paradoxes: 

This selforiginated Clear Light (rang-byung 'od-gsal) is uncreated and unborn from the very beginning (gdod nas ma skyes). Yet, it is the child of intrinsic awareness which is itself without any parents (pha ma medpa'i rig-pa'i khye'u). 

And since it is unproduced and uncreated, we speak of it as self-originatedprimordial awareness (rang-byung yeshes). 

This Tibetan term ye-shes (Skt. jnana, which is a cognate of the Greek word gnosis) is often translated as "wisdom," but this is not the meaning here. It is a primal or primordial (ye nas) awareness (shes-pa). It is a direct intuition, nondual in nature; it is that awareness which exists before the perception process comes into operation that makes the distinction between subject and object and that identifies and labels an object as being this thing or that. 

This process of perception ('dushes) is actually a quite complex series 
of events involving the collocation and synthesis of a large number of psychic factors. Normally this process occurs so rapidly that it appears to us that, as soon as we see the object, we recognize it. 

And although we think that this perception is instantaneous, it is actually a process that takes place in time, albeit in an exceedingly brief moment of time: whereas, on the contrary, ye-shes is primordial (ye nas), something outside of the temporal sequence that is the product of mental activity.
Thus, this awareness does not undergo the experience of birth, nor does there exist any cause to bring about its death. Although it is clearly visible, there is no one who sees it. 

Although it has wandered throughout all of Samsara from time without beginning, it has come to no harm. That is to say, having existed in lifetimes throughout countless cycles of time, our Tathagatagarbha or inherent Buddha-nature has never been damaged or corrupted by sin or error. 

On the other hand, our Tathagatagarbha has never been effected or caused to evolve into a new or higher condition because of all this wandering throughout all these different dimensions of existence. 

Our original Buddha-nature does not evolve or improve with experience or with the lessons learned in each lifetime; it simply is as it is from the very beginning. It is not affected by our karma, by our past experiences, by our accumulation5 of merit and knowledge. It remains just as it is, just as it always has been. 

It is the Alpha and the Omega; it is the Base, the Path and the Fruit. It does not move anywhere out of itself. Even though it sees Buddhahood, it does not go anywhere in pursuit of it. Its nature remains the same whether we are an enlightened Buddha or an ignorant sentient being. 

It is astonishing that it exists at all! Athough it exists in everyone everywhere, 
it goes unrecognized. And strangely, there are some who hope to attain some other fruit than this. 

Although it is our very own being (rang nyid yin), we seek elsewhere outside of ourselves for it. We should give up this erroneous notion that Buddhahood is something to be attained or acquired. It is not to be found somewhere else outside of ourselves, nor is it to be found only in some very distant future after countless lifetimes of practice. It is to be found nowhere else except in our own mind. How wonderful (e-ma) !

In the Phalayana, athe fruitional vehicle," which is another name for the Vajrayana, the origin and the goal are the same. 


The Base which is the foundation for the Path and the Fruit which is its goal are identical. 

The Path is not a matter of striving for or of attaining something that we do not at present possess. 

Buddhahood has been with us from the very beginning, even though it has gone unrecognized due to accumulated layers of obscuration. 

The Path does not bring about any changes in the Base. On the contrary, the Path is merely the process of removing these obscurations, so that we come to recognize who we really are and rediscover that precious treasure which we have had in our possession all along. 

In our practice, we should be without any expectations and fears (re dogs med-pa) with regard to the Path and its results, because the primordial Base which is Buddhahood itself is inherent within us. So how can we have any fears of losing or of not ever finding something which is identical with our own innate nature and has been with us all along?

When they consider enlightenment, some people think that they will have to abandon something in terms of their ideas or behavior. Others think that they must acquire something first. This is all wrong. All that is needed is our immediate present awareness (da-lta'i shes rig). This awareness is knowledgeable (shes rig); we know why it is that we do practice. This awareness is made into our view, into our meditation, and into our behavior or conduct. We do not have to look for the fruit of Buddhahood elsewhere than in this intrinsic awareness. 

According to the Sutra system of the Mahayana, the Fruit is defined as the 
realization of the Trikaya, the Three Bodies of the Buddha. But this is the view proper to the Hetuyana, "the causal vehicle," which makes a distinction between the point of origin and the goal, between the cause and the effect. 

It is the distinction between the seed, which holds everything in potential, and the blossoming tree where everything is in full manifestation. But according to Dzogchen, at the time when this primordial awareness (rig-pa'i ye-shes) is present, the qualities of the Trikaya are fully manifest, naturally and spontaneously. Thus, in Dzogchen, Buddhahood is like the mighty Garuda bird that springs forth from its egg fully grown and soars into flight. It is mature, possessing all its qualities, right from the very beginning. 

When the Trikaya becomes manifest, there is no difference between intrinsic awareness (rig-pa) and the Trikaya - the Trikaya exists as the qualifications of intrinsic awareness. This is the real fruit. There is nothing else than this, no other Buddhahood.

14 This immediate present awareness (da-lta'i shes rig) is the highest pinnacle of all views (Ita-ba'i kun gyi yang rtse) because immediate awareness is luminous clarity without any materiality (dngos-med gsal-ba). It is the highest pinnacle of all meditations because, being without any particular object of 
meditation, it is all-encompassing and free of all limitations and unconditioned by conceptions (dmigs med brdal kun dang bral-ba). 

It is the highest pinnacle of all conducts because, being uncontrived and 
unfabricated, it is spoken of widely in the world. It is the highest pinnade of all fruits because, without being sought after, it is spontaneously perfected from the very beginning (ma btsa ye nas Ihun-grub).

15 The author, having spoken of intrinsic awareness as the highest pinnacle of all views, meditations, conducts, and fruits, now declares it to be the greatest of all vehicles, the total vehicle. 

Specifically, he speaks of the four great vehicles which are without error (ma nor-ba'i theg chen bzhi). Intrinsic awareness is inherently unmistaken and without error; errors arise due to ignorance and to mind. Immediate 
awareness (da-lta'i shes-pa) is lucidly clear (gsal-le-ba), just as a perfect mirror refects whatever is before it. As it is with the view, so it is with the meditation (bhai-ba), the conduct, and the fruit. This luminous clarity (gsal-ba) is a pure inerrant intelligence.

16 Next the author alludes to the four great unchanging nails" (mi 'gyurba'i gzer chen bzhi). The term anail" (gzer) means the essential point (gnad). Intrinsic awareness is the essential point upon which everything else hangs. There are the four great unchanging nails of the view, the meditation, the conduct and the fruit because this immediate present awareness is lucidly clear. Thus, whatever we think or do, whether in practice or in daily life, is infused with this presence and awareness.
17 Then there follows the secret instruction which teaches that the three times are one (dus gsum gcig tu bstan-pa'i man'ngag). 

In relation to the past, we must relinquish all notions rooted in the past and abandon all precedents which we have followed. With respect to the future, we must abandon all plans and all expectations. And with respect to the present-time, without grasping at or following after thoughts which 
arise, we should al-low our minds to remain in the condition of the sky ( dzin-med nam-kha ngang la gzhag). 

Just as clouds appear in the sky an then of themselves disappear again without in any way affecting or modlfying the nature of the sky, so in the same way discursive thoughts may arise, but they in no way affect or modify or change the nature of the mind. Therefore, there is nothing upon which to 
meditater rneditation is an activity of mind which, of necessity, involves the ansmg of thoughts. 

So we find ourselves in a state which is beyond meditation, a state of nonmeditation (bsgom-med). And even though thoughts may arise, we are not distracted (yengs-med) by them. Since our mindfulness is undistracted, our 
state of contemplation becomes stable (yengs med dran-pas brta). 

While being in this state of contemplation without meditation and without distraction (bhai-med yengsmed ngang). We are able to observe everything with a naked awareness (gcer gyis Itos) undistorted and unencumbered by judgments and pre-conceptions. (?)

This self-awareness (rang rig), when it arises, is inherently knowing (rang shes), inherently clear (rang gsal), and radiantly brilliant (Ihangnge-ba), like the triumphant sun at dawn which illuminates the entire sky in every direction; and it is called the Bodhichitta. 

As we have indicated previously, in the context of Dzogchen and especially in the Semde series of teachings, Bodhichitta refers to the Primordial State of theindividual, the quality or capacity of which is known as intrinsic awareness. 

This Sanskrit word Bodhichitta in its Tibetan translation byang-chub sems is interpreted according to Dzogchen to mean byang- pure rom the very beginning (ka-dag), which indicates the Essence of the mind which is emptiness and the Dharmakaya- chub perfected,~ that is, spontaneously self-perfected (Ihun-grub), which indicates the Nature of the mind which is luminous clarity, and the Sambhogakaya; and sems, amind," signifying 
compassion or energy, indicating the unobstructed all-pervading Energy of the mind which is the Nirmanakaya. 

Thus Bodhichitta is not only the seed or potentiality for Buddhahood in every sentient being, as is the case in the Mahayana Sutras, but Buddhahood fully realized: the Trikaya perfectly manifest as the qualifications of the nature of the mind.

Going beyond any meditation, intrinsic awareness actually transcends all objects of knowledge. It cannot itself be the object of meditation. And being without any distraction, it is the inherent clarity of the state of the Essence (no-bo nyid) which is emptiness. 

Clarity and emptiness are not two different things, just as the empty daytime sky and its illuminatedness are not two different things. The inseparability of appearance and emptiness represents self-liberation, and the inseparability of clarity and emptiness is the Dharmakaya.

25 Since it is evident that there is nothing to be realized by means of a 
path to Buddhahood, at the time when we realize this, it is said that we shall actually see the face of Vajrasattva, the Sambhogakaya aspect of Buddhahood.
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18 Then there follows the instructions for exhausting and overthrowing the six extremes (mtha' drug zad sar skyal-ba'i gdams-pa). The Six extremes refer to such views as, for example, asserting the existence or 
nonexistence of something, or asserting that it is eternal or may suffer annihilation, and so on. 

Although there exist many different views regarding the mind, which, in fact, disagree greatly among themselves, what we call the mind in this context is our own intrinsic awareness (rang rig sems) which is self-originated primordial awareness (rangbyung ye-shes). 
With respect to our view which, as we have said previously, is our way of seeing, we must look within ourselves, observing and making an examination to see if there is any difference between the observer and the process of observing (Ita bya Ita byed). 

These are not two different things. When we observe our mind, searching for the observer (Ita-mkhan), we will not find anyone who is the observer. At that moment, realizing this unfindability, our view will become exhausted and is overthrown (lta-ba zad sar skyel-ba). 

Although this realization puts an end to our view, it is the beginning of self-awareness. Thus we have discovered for ourselves that the view (lta-ba) and the one who is viewing (lta-rgyu) do not exist anywhere as discreet and separate entities. 

On the other hand, because we have not fallen excessively and one-sidedly into a view of emptiness and the belief that nothing has existed from the very beginning, our own immediate present and knowing self-awareness (da-
lta'i rang rig shes-pa) becomes lucidly clear and intelligent (gsal-le-ba), like the clear empty illuminated sky uncluttered by douds. 

In this situation where we find ourselves in the condition of the mirror, so to 
speak, whether we have understan ing or whether we lack understanding, this no longer represents a case of duality (rtogs dang mi rtogs gnyis-med).

19 Next the author gives us the instruction for how our meditation becomes exhausted and is overthrown. 

Although there exist many dif erent kinds of meditation which disagree greatly among themselves, our ordinary present awareness (rang rig shes-pa tha-mal) is directly penetrating (zang-thal). The meditator and the process of meditating are not two different things (bhai bya bhai byed gnyis-med). 

Even though we search for the meditator (bhai-ba'i mkhan-po), we do not find him anywhere. Discovering this unfindability, at that very moment our meditation will become exhausted and is overthrown (sgom-pa zad 
sar 'khyol-ba). Thus, even though this is the end of our meditation, it is the beginning of self-awareness. 

Without our coming under the influence of agitation, drowsiness, and confusion, our immediate unfabricated awareness (da-lta ma bcos shes-pa) becomes lucidly clear (gsal-le-ba). This unmodified state of even contemplation (ma bcos mnyam-par bzhag-pa) is concentration or dhyana (bsam-gtan). Thus, whether we remain m a calm state or do not remain in a calm state, this no longer represents a case of duality (gnas dang mi gnas gnyis-med).

20 Now our behavior comes under consideration. Although there exist many different kinds of behavior, 
this inherent present primordial awareness (rang rig ye-shes) is the state of the Unique Sphere (thig-le 
nyag-gcig). In this case, behavior and the one who behaves are not two different things (spyod bya spyod 
byed gnyis-med). When we obsene our action or inaction, and search for the one it is who behaves or 
acts (spyod-mkhan), we will not find him anywhere. Discovering this unfindability, our behavior will 
become exhausted and is overthrown(spyod-pa zad sar 'khyol-ba). Even though this is the end of our 
behavior, it is the beginning of self-awareness. Neither the action nor the one who is acting have existed 
as discreet separate entitles from the very beginning (spyod-pa bya rgyu ye nas med). So, without our 
falling under the influence of erroneous inherited predispositions (bag-chags khrul-pa), our immediate 
awareness (da-lta'i shes-pa) becomes unfabricated self-clarity (ma bcos rang gsal). Without accepting or 
rejecting anything, we just allow things to be as they are without trying to modify them. This is behavior 
or conduct which is truly pure (rnam-pa dags-pa'i spyod-pa). Whether our actions are pure or impure, this 
no longer represents a case of duality.
21 Finally, the fruit is considered. Although there exist many different fruits and results, the nature of 
the mind, which is inherent self-awareness (rang rig sems nyid) in terms of its capacity, is none other 
than the spontaneously self-perfected Trikaya (sku gsum lhun-grub). Realization and the one who realizes 
it are not two different things (bsgrub bya sgrub byed gnyis-med). When we obsene the mind and search 
for the one who has attained realization (bsgrub-mkhan), we do not find him anywhere, neither within nor 
outside oneself. Discovering this unfindability, at that very moment the realization of the fruit will 
become exhausted and is overthrown ('bras-bu zad sar 'khyol-ba). And even though it is the end of our 
seeking the goal, yet it is the beginning of self-awareness. Both the fruition and the one who is attaining 
it ('brasbu sgrub rgyu) are found to not exist anywhere as discreet and separate entities. Without our 
falling under the influence of attachments and aversions, or hopes and fears, our immediate present 
awareness (dalta'i shes rig) becomes fully manifest within us. This is the ultimate fruition which is 
primordial Buddhahood, that is to say, the Buddhahood which has existed within us fully manifest from 
the very beginning (ye sangs-rgyas-pa'i 'bras-bu nyid).
22 Intrinsic awareness is free of all intellectual extremes (mtha' bral), such as the ideas of eternalism 
and nihilism (rtag chad med-pa). Thus we speak of a middle way which does not fall into any of these 
extreme views. There is nothing we can assert positively or negatively regarding the ultimate nature of 
the essence of the mind (sems kyi ngo-bo). We cannot say that it is something which has always existed 
from all eternity (rtag-pa), nor that it is something which will be annihilated in the future (chad-pa). Both 
Samsara and Ninana are reflections or manifestations of the energy or potency (rtsal) of the mind. It is not 
that Samsara and Ninana exist or do not exist in absolute termsãsuch views are party to the eight 
extremes (mtha' brgyad). Rather it is a matter of how we understand and perceive reality. If we have 
understanding, we are an enlightened being, whereas if we do not have understanding, we are an 
ordinary ignorant being who is caught up in the cycle of transmigration. The essence of awareness is just 
this.
We speak of Rigpa or intrinsic awareness as uninterrupted mindful awareness (dran rig rgyun-chad med-
par rig-pa), but this presence or intrinsic awareness has been given many different names over the ages. 
Since emptiness possesses a core or heart which is intrinsically aware, it is called the Tathagatagarbha, 
the embryo of Buddhahood, which is our own inherent Buddha-nature. Since it transcends and surpasses 
everything else, it is called the Prajnaparamita, the Perfection of Wisdom. Because it cannot be 
comprehended by the intellect and is from the very beginning free of all limitations, it is called the 
Mahamudra,
~ ' the Great Symbol. Since it is the basis of all the bliss of Ninana and of all the sorrow of Samsara, it 
is called the Alaya, the basis of everything. Because this awareness is present and lucidly clear (shes-pa 
gsalle hrig-ge), being ordinary and in no way exceptional, it is called ordinary awareness (tha-mal shes-
pa). But no matter how many different names are applied to it, in terms of its real meaning, it is just this 
immediate present awareness (da-lta'i shes rig).
23 To desire some spiritual goal other than this awareness is like having an elephant at home, and yet be 
off searching for its tracks in the jungle. Or again, it is like trying to measure the entire universe with a 
tape measure. This universe is called three-thousandfold (stong gsum) because, according to Buddhist 
tradition, it contains some one-thousand times one-thousand times one-thousand world systems similar to 
our own earth and inhabited by intelligent life-forms. If we do not understand that everything originates 
from mind, it will not be possible for us to attain Buddhahood. Not recognizing the nature of this intrinsic 
awareness, we then search for our mind elsewhere. If we do not understand that Buddhahood is our own 
mind and search for it outside of ourselves, then we will not find it. Mind is the single basis of both the 
bliss of Ninana and the sorrow of Samsara. Seeking for it elsewhere is like the idiot who goes out into a 
crowd of people for entertainment, but becoming disoriented, he does not recognize himself. Not looking 
at himself he frantically looks at others and continually mistakes others for himself. In the same way, if 
we do not understand that all appearances are manifestations of the energy of the mind (rig-pa'i rtsal), we 
mistakenly think that these appearances are real and through this we enter into transmigration. If we do 
not perceive the natural condition of the real disposition of things (dngos-po gshis kyi gnas-lugs ma 
mthong), not being aware that appearances are manifestations of mind (snang-ba sems su ma shes), we are 
thrust again into Samsara.
If we do not understand that in actuality our own mind is the Buddha (rang sems sangs-rgyas ma mthong), 
then Ninana becomes obscured. The only difference between Ninana and Samsara is the presence of 
awareness (rig-pa) or the absence of awareness (ma rig-pa). Whether there is Ninana or Samsara, the 
nature of the mind remains the same. The essence of liberation and of delusion is the same; it is the 
nature of the mind. The mind is one, not two, whether there is pure or impure vision, whether there is 
Ninana or Samsara. If we come to perceive Ninana and Samsara as being somewhere else than in our own 
mind this is an error. Nevertheless, error and non-error are of a single essence (ngo-bo gcig)ãthey both 
equally derive from mind. The mind-streams of sentient beings ('gro la sems rgyudy7 do not divide into 
two separate channels called Ninana and Samsara; they do not fall into two separate sections (gnyis su 
ma grub). The nature of the mind, without any attempt at modifying or correcting thoughts which arise 
(sems nyid ma bcos), liberates these same thoughts by allowing them to remain in their own natural 
condition (rang sar bzhag-pas grol). If we leave the mind in a state of being just as it is (ji-bzhin nyid) 
without trying to correct or modify it, that is liberation.
24 Having discussed the mind and the thoughts that arise in it, which is the inner or internal side of 
things, the author proceeds to speak of external appearances (phyi'i snang-ba). ~Appearances" (snang-ba) 
as a term does not only mean phenomena visible to sight, but all phenomena which arise to the various 
senses. The real error in terms of our existence in the world is our lack of awareness, our not knowing 
what is the mind ('khrul-pa de nyid sems su ma rig). Not having previously understood the real meaning of 
the Dharmata, the nature of reality (chos nyid don), we must now look into ourselves (rang gis rang a blta) 
at what is self-arisen and self-originated (rang shar rang byung). Initially we may think that appearances 
must arise from somewhere at the beginning, then in between they must remain somewhere, and finally at 
the end, they must go somewhere. But when we look into this, obsening our own mind, we find that it is 
like a crow gazing into a well at his own reflection. He thinks that he sees another crow there and, 
flying away again, his reflection departs with him. In the same way, all appearances arise out of the 
mind (snang-ba sems las shar-ba). It is the source of all our experience internal and external. Appearances 
arise from the mind and are liberated into the mind (rang gis sems las shar zhing sems su grol).
The nature of the mind, whereby we know everything and are aware of everything (sems nyid kun shes 
kun rig), is empty and luminously clear. Just as is the case with the sky, its emptiness and its clarity 
have been inseparable (gsal stong dbyer-med) from the very beginning.28 Our manifest self-originated 
primal awareness (rang-byung ye-shes mngon-sum) arises as luminous clarity and that, becoming 
systematically established in an orderly fashion, is the Dharmata, the nature of phenomena (chos nyid). 
There is a parallelism here. Internally there are thoughts or mind (sems) and the nature of the mind (sems 
nyid), and externally there are appearances (snang-ba) and the nature of reality or of phenomena (chos 
nyid). Even though the sign of its existence (yin-pa'i rtags) is all of phenomenal existence (snang snd 
thams-cad), that is to say, whatever appears and whatever exists, still we are aware of things only in our 
mind (rang gis sems su rig). All phenomena, everything in the entire universe, are like the objects which 
are set before the mirror and this mirror is the nature of the mind. Since'this latter is aware and clear (rig 
cing gsal), we come to understand that it is also like the sky. However, although we use this example of 
the sky as a means to indicate the nature of the mind, still this is only a simile which illustrates things in 
a one-sided way. The nature of the mind is empty, clear and aware everywhere, whereas the sky is 
neither aware nor intelligent. The real significance of the mind cannot be defined by such similes and 
metaphors.
25 This great diversity of appearances which represents relative existence (snang-ba kun-rdzob sna-tshogs) 
is not real in any absolute sense (bdenpar ma grub) and will only disintegrate. All phenomenal existence, 
everything within Samsara and Ninana (snang srld 'khor 'das thams-cad), are appearances which are seen 
in our own single nature of the mind (rang gi sems nyid gcig-pu'i mthong snang), like reflections appearing 
in a mirror.29 At any particular moment, within the continuity of our own mind-streams (rang gi sems 
rgyud), there occur changes, and from this originate appearances which we perceive as external changes 
(phyi ru 'gyur-ba de'i mthong snang 'byung). Accordingly, everything which we perceive is an appearance 
of mind (thams-cad sems kyi mthong snang). Even the six destinies of rebirth ('gro-ba rigs drug) are just 
different appearances arising to vision. Each destiny or realm of rebirth has its own particular kind of 
karmic vision (las snang), depending on the cause of that destiny. All of us here in this lifetime are 
experiencing human karmic vision because we all possess in common the cause for such a vision. 
Therefore, we share this common vision. But this is not so with beings in otker destinies of rebirth whose 
vision possesses different causes. For example, when we humans look at a river in summer, it appears to 
us to consist of cool and refreshing water. But to a Deva, who possesses a different kind of vision, the 
river seems to consist of fragrant sweet-tasting divine nectar. On the other hand, to a Preta or hungry 
ghost it seems to be a sluggish stream of foulsmelling excrement, and to a denizen in hell it seems to be a 
river of molten lava. In this way, external appearances are perceived by living beings in such a way as 
is determined by internal karmic causes. The same river is perceived quite differently by beings in 
different dimensions of existence.
But when our mind is transformed, all external appearances are transformed. If these two, Samsara and 
Ninana, arise to us as reflections of our mind, then when our mind is transformed, when impure karmic 
vision is transformed into pure vision, the one will seem to change into the other. Instead of the usual 
chaotic mess which is the world around us, we perceive everything as the pure mandala of the Buddha. 
This is the principle of Tantra: transformation. This, of course, indicates something much more radical and 
profound than a superficial visualization of a wish-fulfillment fantasyãit is a radical transformation at 
the very root of the mind. But here in this context, the meaning is a bit different. In the Tantras a great 
deal of diligence and effort in meditation is required, a great deal of practice in clear visualization. But 
in Dzogchen, there is nothing to be transformed, nothing to be visualized such as beautiful mandalas and 
magnificent deities, nothing at all to be constructed by the mind, because all appearances are already 
spontaneously self-perfected from the very beginning.
All this is very easy to say. But external appearances seem to us to be very much real, very solid and 
substantial. It seems that there must be something actually out there and not just empty space, incredibly 
duttered up with phantom projections of the mind. Why do appearances seem to be so solid and real? We 
must understand that it is the mind that grasps at appearances, at their reality and their substantiality 
(bdag'dzin). But these seemingly solid appearances are empty, being only space; they are nothing in 
themselves, save in the context of their relations to everything else. As distinct concrete isolated entities 
with their own individual reality they are nothing. And in terms of this, there is no error in themãrather 
the error lies in our grasping at them as real (bda 'dzin). It is this grasping that leads to attachments and 
aversions; this is the problem and not the things in themselves. But if we can come to understand that no 
matter how long we search, no matter how far we wander in this quest, we will not find anyone there 
who is doing the grasping, then we will discover liberation in that very fact. Whatever arises and 
whatever is liberated are only appearances of mind (sems kyi snang-ba).
26 On the other hand, the outsiders (the Europeans) and the Tlrthikas (the Hindus) see all of this question 
in terms of the duality of eternalism and nihilism (rtag chad gyis su mthong). For example, the nihilist 
asserts that what we call the mind or consciousness does not exist because it cannot be measured by his 
senses or by his laboratory instruments, the mind not having any discernable shape, color, mass, and so 
on. Equally there is no karma or rebirth because there is nothing measurable that sunives the death of the 
material body. It should follow that everything in life is purely accidental and without purpose and 
meaning. This nihilistic viewpoint arises in the West in the form of the philosophy of materialism. In 
contrast, the eternalist asserts that there exists some abiding entity or substance which is unchanging and 
eternal, whether this is called the immortal soul, or God, the Creator of heaven and earth, the universal 
One Cosmic Mind.30
Moreover, each of the eight lower vehicles sees the matter in terms of its own view. Perceived in 
different ways, it is also explained and elaborated in different ways, and eventually each vehicle has 
come to develop a vast literature of its own. And yet, as indicated previously, each of these eight lower 
vehicles has the possibility of becoming afflicted and obscured by dualistic views. These dualistic views 
can be exceedingly subtle and so may go unrecognized; they will enter into the composition of the 
fundamental metaphysical assumptions that we have about the nature of reality. It is due to this radical 
unconscious dualism that we grasp at things and become attached to them, and thus errors ('khrul-pa) come 
into existence.
What are we to do then? Even though these appearances of which we are aware in the mind (sems su rig) 
do indeed arise and are perceived by us, if there is no grasping ('dzin-pa med) at them, no following after 
them and becoming attached to them, then in that lies the way to Buddhahood. But when we do grasp at 
these appearances taking them to be real self-existing entities and becoming attached to them, even 
though they are in themselves without any errors, errors then come into existence, and we find ourselves 
in the condition of Samsara. However, if we become aware that the thoughts that apprehend or grasp at 
things are only mind ('dzin rtog sems su shes), then we will be able to allow these thoughts to become 
liberated by themselves (rang gis grol). It is not appearances in themselves that are the cause of the 
trouble, but our own grasping and attachment.
27 It is necessary to recall and be mindful that everything which arises is a manifestation of mind (sems 
kyi snang-ba). Even though an entire universe comes into manifestation, it is only an appearance of mind. 
Even though all sentient beings who inhabit this universe come into manifestation, they also are only 
appearances of mind.31 In the same way, all of the delights of heaven and all of the sorrows 
experienced in the three evil destinies are but appearances of mind. Also, the five passions, good 
intentions, obstacles due to demons and evil spirits, attainments of realization, purity, one-pointed 
concentration, and states that are without definable characteristics or conceptual elaborations (mtshan-
med spros-bral ngang) are all but appearances of mind.
- Even our experience of intrinsic awareness which is self-originating primal awareness is only an 
appearance of mind.
This continuous and uninterrupted arising of appearances represents the obstructed energy of the nature of 
the mind (sems nyid ma 'gags). Whatever appearances arise, these are like the waves upon the great 
ocean; yet the waves and the waters of the ocean are not two different things. Just as waves arise from 
the ocean and again return into it, so appearances are liberated of their own accord into the condition of 
the mind (sems kyi ngang du grol).
However many different names we apply to it, in terms of its real meaning the nature of the mind does 
not exist as other than a singularity; but this singularity (gcig-po de yang) is without any foundation and 
devoid of any root (gzhi med rtsa bral). Mind has no particular direction or location in space; we cannot 
say that it is in or is not in any direction. Nor can we say that it is just empty because there exists the 
transparent radiance of its own clarity and awareness (rig cing gsal-ba'i mdangs). On the other hand, 
clarity and emptiness have been inseparable from the very beginning. Immediate self-awareness is clear 
and present (da-lta rang gi shes-pa gsal hrig-ge). Not even Manjusrl has the words to sufficiently express 
the profundity of the meaning of this. It is like a dumb man who suddenly tastes sugar for the first time. 
How can he express and describe his initial experience to others? We cannot say or point out anything 
concrete about emptiness. It has no definable characteristics and yet we can experience it. Whether we 
are a brilliant and learned scholar or just an ignorant uneducated cowherd, we can get the taste of it and 
that itself is liberation.
Actions certainly exist, but when we look into ourselves, we do not find any agent there who is the 
actor (byed-po mi shes). On the other hand, even though they are without any inherent nature (rang-bzhin 
med), experiences are still actually experienced (nyams su dngos su myong). If we understand this and 
practice accordingly, then everything becomes liberated on its own (kun grol) and everything is 
understood directly by the sense faculties without any intenening operations of the intellect (blo brtu 
med-par rtogs). But to realize this, it is necessary for us to practice. For example, even though the oil is 
inherent in the sesame seeds, if we do not press them first, we will not obtain the oil.
~'		Or again, even though milk is the cause of butter, if we do not churn
     it, we will not obtain any butter. Thus, in the same way, even though
     Buddhahood is inherent in every sentient being, if we do not practice,
     we will never realize Buddhahood. However if one does practice, even
     a humble cowherd can realize liberation.
	-	And although we do not know how to explain this experience of
     intrinsic awareness, yet we can establish ourselves in it. We know the
     taste of sugar because we have actually had it in our mouth, but it is
     not really possible to explain that taste to others. They will have to taste
     it for themselves. Even a brilliant scholar, such as a pandita knowing
     Sanskrit, can fall into error through not understanding the nature of
     intrinsic awareness. It is not enough just to be learned and eloquent in
     explaining the Nine Vehicles. What is essential here is the direct experi     ence of Rigpa or 
intrinsic awareness. Otherwise it will be like spreading
     rumors or telling tales of things and events which we have never seen
     personally. People like this have not even approached Buddhahood for
     a moment.
There is no higher view than that of Dzogchen. It is said to be like a great and mighty Garuda, the king 
of birds, who can move swiftly everywhere in the world in the twinkling of an eye. If we do not have 
such a vast and profound view, choosing rather to cage ourselves in restrictions and limitations, we 
cannot hope to fly free and reach the heights of Buddahood. Those individuals having only mediocre and 
inferior capacities cannot reach these heights, for they are like chickens flapping about in the barnyard 
who do not have the ability to fly away. However, while our view should be vast and wide-ranging like 
the mighty Garuda, our behavior and conduct should be highly refined. This is the way it is with the 
Boddhisattva. As Guru Padmasambhava himself said, aAlthough my view is as vast as the sky, still my 
conduct is as refined as white flour."
When we actually come to understand the nature of the mind and its capacity for intrinsic awareness, 
then there is no way that our virtuous or vicious actions can affect us. This is because all of our merits 
and our sins (dge sdig)32 become liberated into their own condition (rang sar grol), dissolving like clouds 
in the sky that leave no traces. At the time when we recognize our own intrinsic awareness (rang rig ngo-
shespa) and realize the actual fruition of this, and not just an initial recognition, then we will not 
experience karmically the results of our actions. This is because we have transcended all duality, all 
notion of Samsara and Ninana. At this point there exists no distinction between ourselves and the 
primordial Buddha because we have realized the Primordial State. This state is called Samantabhadra (kun 
tu bzang-po), "supremely excellent in every way," that is to say, the ultimate good, because it surpasses 
and transcends all relative considerations of good and bad. It transcends good and evil. Therefore, when 
we find ourselves in such a state, for us there exists no expectation of attaining Ninana and no fear of 
falling into Samsara. When we understand the empty nature of our own mind (rang sems stong-pa ye-shes 
rtogs), then the consequences of merit and sin will not be realized. In the state of emptiness, there exists 
no objective merit or sin (stong-pa nyid la dge sdig yul ma grub). As it says in the text, the empty sky 
will not support an ocean, nor even a spring of water.
The nature of the mind is like a mirror; merits and sins are like the reflections in this mirror; and 
reflections in no way affect or modify the nature of the mirror. When we are in a state of contemplation, 
we are living in the condition of the mirror. At the time when all phenomena (chos-can kun) are exhausted 
and pass into the nature of reality (chos nyid zad-pa),33 then our virtuous and vicious deeds will cause 
no benefit or harm to us. There is no basis for effectãall limitations, all frames of reference, all solid 
ground having been eliminated. But if we do not understand the nature of the mind and intrinsic 
awareness through direct personal experience, it will be a very dangerous situation for us. Indeed, it is 
not sufficient merely to understand these teachings intellectually; one must first practice and attain 
realization from this practice. Otherwise the virtuous and the vicious acts we commit in this life will 
create and accumulate karma, leading us again inevitably into transmigration. From the present time until 
we realize the ultimate exhausting of all phenomena into the nature of reality, our behavior must be 
refined; it must be heedful and scrupulous (bag-yod). Otherwise our view is only so much empty 
intellectual talk.
True, the na~ure of the mind, being like a highly polished mirror, is beyond cause and effect, but this fact 
does not abrogate for us the principle of karma, the law of cause and effect. On the contrary, it is only 
when we are actually in the state of contemplation, the primordial state of total integration, that we are 
beyond the operations of cause and effect. Short of that state our relative existence in the world in terms 
of body, speech, and mind is still very much under the dominion of karma. And this is no less true when 
our facile cleverness convinces us of the contrary, because what we think with our intellect, no matter 
how erudite, is still but the working of conditional mind. To jump up from our meditation seat thinking, 
aWow, I'm in the state! I'm a Mahasiddha!," and then run around doing whatever we like without regard 
for whom we hurt, exploit or deceive, is not Dzogchen, but just plain stupidity. And Dzogchen is not a 
path for stupid people. In itself, Dzogchen may be without limitations and without rules, but people 
lacking the capacity for awareness and for taking responsibility for what they do require limits and rules.
We must not let our view fall into behavior such that the view becomes a mere rationalization for our 
actions, nor let our behavior fall into the view such that behavior becomes a rigid expression of ideology 
without reference to the actual circumstances around us. But the really demonic or penerted view is the 
self-justifying one that both good and bad actions are empty and meaningless, whereby it does not matter 
at all what we do since there are no karmic consequences to our actions. However, this view is only an 
idea, a delusion of clever intellect, and does not represent our being in the state of contemplation. It is at 
our peril that we use this convenient sense of aemptiness" as an excuse for not accumulating meritorious 
karma. We must make inseperable the two accumulationsãof merit and of wisdom. It is often said that 
all sentient beings are in reality Buddhas. But how did they become ordinary deluded sentient beings? It 
is due to the two obscurations: that resulting from the passions and that resulting from wrong knowledge. 
When these two layers of obscuration are thoroughly purified and eliminated, one becomes a Buddha. For 
this reason, we need both the seed of merit and the fruit of wisdom.
In the context of Buddhist practice, we speak of the three kinds of vows (sdom-pa gsum). In terms of the 
~nayana, the path of renunciation, there exist the rules found in the Vinaya for monks and nuns and lay 
people: these vows or sllas (tshul-khrims) tell us what we should not do. The principle here is ahimsa or 
non-violence, not harming others by our actions. In terms of the Mahayana, the path of purification, there 
exist the vows of the the Bodhisattva. These vows called samvaras (sdom-pa), in contrast to the above 
Hmayana sllas, are positive and affirmative in their phrasing. The principle here is the performing of 
actions in order to help and benefit others, not just avoid harming them. In terms of the Vajrayana, the 
path of transformation, the root is initiation, and this is maintained by the samaya commitments (dam-
tshig). Having once received initiation or empowerment, we must keep the samaya vows and guard them 
well. These represent the commitment to do the practice. However, all of these Tantric vows may be 
condensed into the Samayas of the Body, Speech, and Mind: all appearances are the deity, all sounds are 
the mantra, and all thoughts and memories are the Dharmata. Thus, the principle of samaya is having pure 
vision (dag snang).
But in terms of Dzogchen, there exist no such rules or vows. When the Indian Buddhist master Atlsa came 
to Tibet in the eleventh century, he met the famous Tibetan translator Rinchen Zangpo. Atlsa asked him 
how he practiced the Tantras which he had translated, and the latter replied that he practiced them 
meticulously one after the other. But Atlsa told him that this was not the correct way. He pointed out to 
the translator that all of the Tantras could be condensed and integrated into a single Upadesa and one 
need only practise that in order to maintain all of the transmissions which he had received. The same is 
true with Dzogchen. If we really understand this single teaching here which comes directly from Guru 
Padmasambhava, we can attain liberation. But we must grasp this vital core (srog shing) of the teaching. 
No matter what we are doing, which ever among the four modes of behaviorãwalking, sitting, Iying 
down, or eating, we must always hold ('dzin) to awareness (rig), never forgetting, never losing this 
awareness. This is the real meaning of Rigdzin (rig-'dzin), one who is totally aware. In Dzogchen, there is 
only one ruleãalways be aware in whatever we do, never be distracted (ma yengs cig) !
When our own intrinsic awareness becomes manifest (rang rig mngon-sum), everything is seen nakedly 
(gter mthong), unencumbered and undistorted by conceptual constructions and the workings of the mind. In 
the state of contemplation, the state of total awareness and presence, whatever thoughts and appearances 
arise are allowed to remain in their own condition without any attempts by the mind to modify or correct 
them, and in this way they self-liberate. To be precise, their very arising is simultaneously their self-
liberation. There is no duality between arising and liberating, no interval between these events, no 
intervention by the mind or thought process. This self-liberation through seeing nakedly is clearly a 
teaching of the greatest profundity, and we are fortunate to have the rare opportunity to become 
acquainted with it.
28 Now there comes the concluding section of the text. The author, Padmasambhava, tells us that the 
teaching found here was given especially for the benefit of sentient beings of later generations who will 
appear in these degenerate times (snyigs-ma'i dus), and this means us in particular. It is for our benefit 
that all of his Tsntras, Agamas, and Upadesa have been revealed.34 After being written down by his 
disciple, the lady Yeshe Tsogyal, they were subsequently concealed as hidden treasures (gter-ma) in order 
to be rediscovered in future times by those whose karma had ripened (ma 'ongs las 'phro-can), that is to 
say, by the future reincarnations of the members of his original group of disciples in Tibet. Samaya gya 
gya gyaãthis is his promise to us. The colophon of the text which follows this repeats the title of the 
text and gives us the author's name, Padmasambhava, the Master from Uddiyana.
       These notes were compiled and put into the form of a continuous
'	commentary to the translation of the text by the translator, relying in
     particular on the oral comments of Lama Tharchin and in general on
     the writings and teachings of Namkhai Norbu Rinpoche.
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